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Shri Harih 


It is by the Grace of my Shri Sadguradev, Param Pujya Swami 
Akhandanand Saraswati Maharaj, that I offer this translation of his 
commentary on the Shrimad Bhagwat Gita to the English speaking 
public, on the occasion of his birth centenary celebrations. 

This book has been sponsored in the memory of Golokavasi Shri 
Jagdish Prasad Agrawal, by his wife, Smt. Bimlarani, and sons, Shri 
Ramnivas and Harinivas Agrawal. Additionally, a generous 
contribution has been made by Shri Gopal in memory of his mother, 
Golokavasi Smt. Gitadevi Dudani. Maharajji’s blessings and mine 
will always be with them. Maharajji’s blessings have inspired Smt. 
Purnima L. Toolsidass to translate the original from Hindi, and Shri 
Pankaj Roy to undertake the inclusion of the Nagari script and 
readying the book for publication. My blessings to them both. 

Swami Prabuddhanand Saraswati 
Shukratal. 
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Prologue 


Religion is meant to lift mankind to higher levels of ethical and peaceful 
existence. Unfortunately, its effect has frequently been just the opposite. 

I feel that sensitive and intelligent people everywhere are in search of ‘true 
religion’. My own search for a more meaningful life led me through 
extensive reading and hearing talks by exponents of religion, and finally, to 
the feet of my Guru, Swami Akhandanand Saraswati. His vast learning, his 
magnanimous and truly catholic outlook of the eternal spiritual philosophy - 
commonly known as the Sanatan Dharma (the eternal righteousness) brought 
deep satisfaction, peace, and a proactive goodwill, along with an acute desire 
to reach out to others like myself, who seek to enrich their lives, live 
ethically, and create a harmonious environment. 

Peace at three levels is needed, if it is to be enduring. First is the inner peace, 
which enables a person to remain serene and capable of creating a peaceful 
atmosphere in the immediate environment. The second level is peace in the 
society we live in. This can be promoted by understanding and goodwill. It 
needs the strength of inner peace to achieve, even to some degree. The third 
is global peace, which can be achieved when people outgrow petty 
considerations and want global peacefulness more than the benefits of a 
particular group. The root is feeling serenely at peace, and wanting to help 
others be happy, too. 

For the CDs, cassettes, and books of my Guruji, and also for some details 
about his life and works in other languages, the reader may visit 
www.AnandVrindavan.org . 

This book is offered to whoever has a thirst for inner peace and wants to lead 
a fruitful life. If you wish to promote the cause of global peace, please 
recommend the book to others. 


Pumima L.Toolsidass 
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SALUTATIONS 


Shri Gita Rasa Ratnakar is the visual boon of the nectarine talks by Pujya 
Maharajshri. Maharajshri holds the foremost position amongst today’s 
authorities on tattvagnan. His unique ability to enter deep into the meaning of 
our scriptures, and present them in terms simple enough for common people to 
absorb, is nothing short of the miraculous. Talks given by most of the learned 
people are either dry and boring, or - if they are entertaining and populist - 
contain little of the original gravity. You can place the most complicated 
questions about our scriptures before Pujya Maharajshri, and he smilingly gives 
simple examples from our daily lives, to clarify our doubts, ending with his 
habitual, ‘Narayana! Narayana!’ It seems as though Narayana, Himself, has 
come, and is opening up the knots of the dilemma. Maharajshri’ s responses do 
differ, according to the level of the questioner’s understanding, but the language 
he uses always flows lucidly. His style is conversational, and gives a personal 
experience of the subject. Even when we read his transcribed talks, it seems as 
though he is seated before us. 

The Late, respected, Pundit Hajari Prasad Dvivedi would say that as Indian’s 
scholarship is established only after he writes a commentary on the Shrimad 
Bhagwat Gita. To understand, and explain the Shrimad Bhagwat Gita, is to 
understand one’s Self. The Upanishads are the manifested forms of the ultimate 
knowledge of our scripture - tattvagnan - and the Shrimad Bhagwat Gita is the 
milk, drawn from the wish-fulfilling cow of the Upanishads, by Shri Krishna 
(who came as a cowherd’s son). Love has been used, to turn this milk into curd, 
which has taken the form of Shri Gita Rasa Ratnakar. The excellent qualities of 
the milk are retained, and a superb flavor is added because of the love and 
gentle warmth of the meditation which has enhanced its sweetness. 

No matter which chapter we start to read, we get the pleasure of the talks. We 
also get a glimpse of the sarvatma - the Atma of all - and the connection with 
the entire work. We also get a constant reminder of the Gita’s perennial 
thinking. 

A foreign critic has commented that it is impossible that eighteen chapters were 
narrated on the battle field. He felt that someone must have added them at a 
later date, to the text of the original Mahabharata. These foreign critics are 
hardly aware of who the speaker is, who the listener is, and what is the inner 
dilemma that causes the divine bow to slip from the hands, with Death showing 
its fearful presence. What insight do they possess, about the kind of field 
(kshe'tra) the battle is held in, and what the meaning of ‘Dharmakshe'tre'’ (the 
field of Dharma) is? On such occasions, the chariot of Time stands still. Eons 
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turn into moments. The Shrimad Bhagwat Gita is not meant only for Arjuna. 
However, had there been no Arjuna, and the doubts raised by him at the time of 
death not been expressed; had the special situation of the Mahabharata not been 
there, with all the conflicts between personal attachments and universal benefit 
- then, even the presence of Shri Krishna would not have sufficed to create the 
Shrimad Bhagwat Gita. The ocean always exists, but certain factors are needed 
to chum it. As Maharajshri has explained in the Mahatmya, ‘ Yaa svayam 
padmanaabhasya mukhapadmaad vinisritaa. ’ The word svayam - Himself - is 
needed here, to clarify that the Gita bounded out of His heart, when the Lord, 
Himself, opened His mouth. It was the action of the Gita, not of the Lord. 
Arjuna laid his dejection at the feet of the Lord, and received this prasada - this 
boon. How can the Knower of the field be revealed, unless there is a field? 

This is an ocean, filled with precious gems. Such an ocean is called Ratnakar. 
Hence, it is most appropriate to give this text the title of ‘Shri Gita Rasa 
Ratnakar’. Rasa is the sweetness brought up by churning, and the crisis faced by 
Arjuna in the battlefield, was what caused the churning. His crisis was the 
decision he had to make. For us, the churning is caused by the terrible situations 
we face, in which our very existence is threatened. My literary friends had no 
faith at all, when they went to meet Maharajshri. When they returned, they were 
all deeply impressed by his modem outlook, despite being the personification of 
faith. They were amazed at his instant grasp of present day dilemmas. It is a 
special characteristic of the Gita Rasa Ratnakar, that it touches our present day 
perplexities, interpreting its eternal message in a way that every individual feels 
that it applies personally to him. 

What can be a better offering, on the occasion of Maharajshri’ s seventy- fifth 
birthday, than ‘ tvdeeya vastu govinda tubhyame'va samarpaye' ’ (Lord, 1 offer 
unto You, that which belongs to You)? I consider myself fortunate to be 
associated with this salutation to Maharajshri. 1 understood the greatness of 
Vrindavan only after coming close to him. Along with this, 1 started getting a 
glimpse of the significance of the Leela of Shri Vimdavan-Behari, the Lord Shri 
Krishna. Vrindavan Behari removed Baba’s danda (the staff carried by monks). 
I do not know the earlier history; 1 know only about the past ten years or so. The 
removal of Baba’s danda, resulted in replacing the earlier detachment with a 
deep love for Shri Krishna. 1 have never seen Baba get angry - 1 only saw sweet 
behavior. There were occasions when 1 was irritated, when organizing 
something at the Ashram, and heard Baba’s voice, “My brother, make sure that 
Mishraji is not harassed in any way. Organize everything properly.” 1 would be 
overwhelmed by such consideration. There is no scope for any kind of 
annoyance at the Anand Vrindavan Ashram. 1 believe Maharajshri to be a 
second Madhusudana Saraswati. Shri Gita Rasa Ratnakar is a new awning of 
‘Advaitsidhi’ and ‘Bhaktirasayana’. It showers the sweet philosophy of Advait - 
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non-dualism. It is not only an ocean, it is also the cloud which rises from the 
ocean, and contains the sweetness of fresh rain drops. I bow down at 
Maharajshri’s feet. 

Varanasi Vidyanivas Mishra 

21.9.1986. Vice President, University of Kashi 
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For The Sake Of World Humanity. 


‘Anand Van’ is the name given to the hallowed ground on the Southern side of the 
Sapta Sarovar, formed by the divine Bhagirathi the Ganga. The holy Ganga carries 
the heavenly fragrance of the feet of the Lord, passes through the locks of the Lord 
Shankar, and merges into the ocean. It is upon this level ground that the Ganga 
descended for the benefit of mankind. Even today, the thickly overgrown grounds 
are a popular place for the Mahatmas to live in. One may obtain a glimpse of them, 
when they emerge to receive food from the devout. 

I cannot recall the exact year, about fifteen or twenty years ago, Shri Dharmanand 
Saraswati - the head of the Paramartha Ashram, which is placed within this highly 
spiritual region - had organized a 21 day discourse upon the Bhagwad Gita. Talks 
were held twice daily, in two hour sessions. Monks, who had attained a high level 
of renunciation, came in thousands, to listen to the discourses. Their presence, deep 
enjoyment, and encouragement, gave impetus to a wave of eloquence in me. I 
spoke at length on every Shloka, obtaining immense pleasure in going into the 
depth of the message. The talks were recorded on tape. Later on, Shrimati 
Satishbala Mahendralal Jethi worked tirelessly to transcribe them, and the late 
Pandit Devdhar Sharmaji guided the work to its successful completion, which is 
before you today. 

Shri Laxminivasji Birla accepted Shri Sharmaji’s suggestion, and donated Rupees 
one lakh, twenty-five thousand to the ‘Shri Swami Akhandanand Saraswati Amrit 
Mohotsav Trust’, for its publication. That is how it came to be published as a 
special edition of ‘Anand Bodh’. The advantage of this is that free copies will be 
given to thousands of subscribers. It will also be available to non-subscribers at a 
nominal rate. 

Who all should I bless and thank? It is the Grace of God that readers can plunge 
deep into the Shri Gita Rasa Ratnakar, and obtain the new gems within it, with 
ease, and derive joy. 

The manifest Parabrahma Paramatma, who abides in this body as the non-dual 
Atma, as the Saccidananda, is called Shri Krishna. He is the essence of the highest 
achievement - the Paramartha swaroop. He, you, myself, this, the Atma, etc. is 
represented by many names, but is one. I have full confidence that it will help the 
true seekers and devotees, to destroy the veil of nescience, and attain their real 
Self. They will experience the bliss of their true Self, and the joy of liberation. 
Apart fonn this, the clarifications about Dharma, Artha, Kama and Moksha it 
contains, will help to get worldly happiness, and heavenly joy after death. 
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I have not only the hope, but I have full faith that all who have worked for this, and 
helped in its creation; all those who read it or listen to it, will obtain and retain a 
divine happiness. 


Vrindavan Akhandanand Saraswati 

17 . 9 . 1986 . 
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Prapannapaarijaataaya totravatraikapaanaye 
Geetaamritaduhe ' Namah. 


Gnaanamndraaya krishnaaya geetaamritaduhe' namah. 


The Lord Shri Krishna is ‘prapannapaarijaata ’, meaning that He is the Wish 
Fulfilling Tree, for every soul that surrenders at His feet. He favors His 
devotees. In His hand, He holds the reins to control, and the whip to punish; to 
be used when a person needs to be disciplined. The particular posture of His 
hand signifies a showering of Knowledge. He draws forth the absolute 
knowledge of the Upanishads (like drawing milk from a cow) for the benefit of 
all. So, let us bow down to the Lord Shri Krishna, who is the center of all 
attraction and love. He is the Sad-Chid-Anand Parameshwara, the Supreme 
Lord, who is the Truth-Knowledge-Bliss Incarnate. 
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Maharaj Shri - A Brief Introduction. 


The region of Varanasi is considered to be amongst the holiest regions in India. 
Swami Akhandanandji Saras wati, whom we generally refer to as Maharaj Shri, 
was bom on Friday, 25 th July, 1911, in this region, in a village called Maharai, 
in the lineage of Saryupaareen Brahmins. This was exactly nine months after his 
Grandfather had prayed to Shri Shantanu Behari, the Lord of Vrinadavan. 
According to the lunar calendar, it was the Amavasya of the month of Shravan, 
in the Samvat 1968. Since the baby’s birth was by the Grace of the Lord, he was 
named Shantanu Behari. 

Famous and learned astrologers predicted that the baby’s lifespan was only 
nineteen years. Fear of death made Maharaj Shri move towards the path to 
spirituality. All the great Saints and Sages stated clearly, that they could not 
save a person from his destined death, but they could certainly impart the 
Knowledge which would remove all fear of death forever. And, that is exactly 
what happened. The Nectarine Brahman manifested in Maharaj Shri’s heart, and 
the dark shadow of death was gone forever. 

Maharaj Shri went to Jhusi, to meet Brahmachari Prabhudattaji, who has 
acquired great renown. It was there that he first saw Shri Udiyababaji Maharaj, 
and had the opportunity to discuss Vedanta. Maharaj Shri was captivated by 
Baba’s conviction in the principle of Non-dual Reality, and by the unique, 
carefree bliss of this liberated soul. Baba showered unstinted filial love on 
Maharjshri. It was by his inspiration that Maharaj Shri became a Monk, and 
received initiation from the Shankaracharya of Jyotishpeeth, Swami Shri 
Brahmanandji Saraswati. Before he was initiated, Maharaj Shri worked for 
seven years, on the editorial board of the Kalyan publications of Gorakhpur. 

Maharaj Shri was ten, when his Grandfather made him read the original 
Bhagwat in Sanskrit. Since then, the Shrimad Bhagwat stayed by him, like a 
faithful companion. Maharaj Shri was an authority on Vedantic philosophy, and 
all the Indian scriptures. His daily discourses were filled with his own inner joy, 
and continued unbroken until the evening of 17 th November, 1987. Even today, 
those who love to listen to discourses, obtain the joy of watching and listening 
to his audio-visual recordings, and reading his books. 

At about two am, the Brahmbela of 19 th November 1987 (the Margasheersha 
Krishna Trayodashi of the lunar calendar) the individual space merged into the 
universal space, and Maharaj Shri became All-pervading. 
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Maharaj Shri’s life clearly showed his equal love and goodwill towards all he 
met, regardless of their religious background, their level of intelligence, sex, 
age, or social status. Each person who met him received what his heart desired. 
Maharaj Shri continued to bestow lavishly, all the four Purasharthas, and even 
the Pancham Purushartha, Bhakti. 

The Anand Vrindavan Ashram established by Maharaj Shri - in the holy city of 
Vrindavan - is akin to the Teertharaj Prayag, where the three streams of Karma, 
Bhakti, and Gnan are merged. The activities of the Ashram include Satsang, 
serving the Lord in temples, serving the cows and Monks, teaching the Vedas to 
young students, a charitable dispensary, etc. Maharaj Shri also started the 
memorable practice of celebrating the birth anniversaries of all the great 
Acharyas, bringing together the teachings of different traditions. This is a 
perfect example of his magnanimous outlook. 
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Shri Gita Rasa Ratnakar 


(The blissful, gem-filled ocean of the Divine Gita) 

By 

Swami Akhandanand Saraswati. 

Chapter - 1 


^TUT WVtt dl^dlil i 

^ilHHsSN <£>«J||i| nidl^H^ ^T: I I 

Om namo bhagavate ' vaasude 'vaaya. 


A dvai taam ri tavarsh in im bh agateemash taadash aadhyaayineem, 
Amba tvaamanusandadhaami bhagavadgeete ' bhavadve 'shineem. 


Prapannapaarijaataaya totrave 'taikapaanaye 
Gnaanamudraaya krishnaaya geetaamritaduhe' namah. 

eft^Wt^rffcTT Shreemadbhagvadgeetaa means that, which has been sung by the 
Lord, who possesses all the divine qualities - #RrU 'U T McTT ufrU shreemataa 
bhagavataa geetaa. The abridged compound can also be shown as - drw% ^iqdl 
uteri shreemati bhagavati geetaa. The Bhagwad Gita is ‘Shrimati’ (having the 
mental qualities of the goddess Laxmi); but in the word ^FTof^ftrTT bhagvadgeeta, 
the word ‘Gita’ is secondary, and the word c h j mm bhagvan is primary. The 
adjective Shriman should, therefore, apply to Bhagwan, the Lord Shri Krishna, 
and not to the Gita. In the tradition of the Smritis, it is always the speaker, who 
is given greater importance. In the Vedic tradition, it is the subject spoken - the 
‘ vachan ’ - which is considered more important. What is vachan? What is 
the ^r°T varnal In the Upanishad, it is the experience which is expressed through 
words - the goal - which is of paramount importance. Words thus spoken form 
the Smritis. The Scriptures are formed by these three - the speaker, that which 
is spoken, and the purport of the subject. And, all three have the same goal. The 
Truth will always be seen as the truth. Whichever angle you see it from, the 
Truth remains the Truth. 
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Now, take a look at atfarTT qwn % ‘ shreemataa bhagavataa geetaa’. It does 
not say ‘ kritaa it says ‘ geetaa ’. Even earlier, it was URTT ‘ geetaa ’. The 

age of Dwapar (the third of the four ages in the cycle of Time) which came 
before this Dwapar, also had Shri Krishna-Aijuna. So did the Dwapar before 
that, and the Gita had been sung in each Dwapar. It is not necessary that a singer 
sings only his own compositions. Singers do sing songs composed by others, 
and they sound very good, too. 

Trent nhFr ?dr ^frfrt i 

TFT WT I I 

Prathama munina hari keerati gaayi, 

Te'hi maga chalata sugarna mohi bhaayi. 

In music, there is only the pride of the tone and the beat. When the singer is also 
the poet, however, there is the additional pride of having composed the bhajan, 
rasiya, thurnri, dadra, and other styles of song. As far as Shri Krishna is 
concerned, there is no scope for even one new paisa of pride. He rains blows 
continuously upon Arj una’s pride. 

Yadahankaaramaashritya nayotsya iti manyase'. 18. 59. 

That is why the Gita can be considered aftucrT 'H'Mcii Wi shreemataa bhagavataa 
geetaa, or athfrir Wfdt WT shreemati bhagavati geetaa. If you notice, it can also 
be considered athtcfl Wfc# hhrr shreemati bhagavatee geetaa. If you do not 
consider ‘Gita’ to be a verb, it becomes a noun. 

uirmn-wfrH wm 
Geetaashaastramidam punyam. 

This is the Holy Scripture called the Gita. Whose scripture is it? It is the 
scripture of the Lord. It is the scripture of the action of the Lord. It is work done 
by the Lord, and the Lord is the one who tells us about it, apart from being its 
subject. It is, therefore, the scripture by the Lord. Not only is it narrated by the 
Lord, it is also a description of Him. Hence, ‘Gita’ becomes a verb as well as a 
noun. 

Shankaracharya has used the word UFTTVTTWT geetaashaastram, and so have both 
Shri Yamunacharya and Shri Ramanujacharya. There can, thus, be no doubt that 
this Gita is a noun. 

In the Mahabharata there is an episode when Indra, the King of the Devtas 
(demigods) was pleased with Shri Krishna. He completely forgot that Shri 
Krishna was the Parameshwara, the supreme Godhead, whereas he was just the 
King of the demigods. Affection causes such lapses. Devraj Indra said, ‘Shri 
Krishna, ask me for a boon.’ ‘Very well,’ said Shri Krishna, ‘if you wish to 
grant Me a boon, grant that My friendship with Arjuna continues forever.’ 
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So, Arjuna and Shri Krishna are bosom friends. Their friendship is such that 
Shri Krishna abides in Arjuna’s heart, and Arjuna abides in the heart of Shri 
Krishna. Nobody knows who is the support - 3TPJR aadhaar - and who is the 
supported - vrm aadhe 'ya. 

The Gita is a discussion between two bosom friends. 

A Gita-Gnan-Yagya (discussing the purport of the Gita as a form of worship) 
was organized in Allahabad, around 1926, by the late Pundit Vishnu 
Digambarji. A half naked monk - just like one of you - came onto the stage, 
with a staff in his hand. ‘You people are giving a discourse on the Gita?’ he 
asked. ‘This is not the Brahmasutra, which has scope for people to interpret its 
substance. It is the tLtk samvaad, the conversation, between two friends’. What 
is the meaning of samvad? The Gita uses this word - 

Samvaadamidamashraushamadbhutam romaharshanam. 

Hence, just as the Vedas command, 

wrt&m -ric^ssT eft mild ^hhwi 

o S>o. 

Samagacchadhvam samavaddhvam sam vo mannansi jaanataam. 

Rig. 10.190. 2 

Meaning, ‘Let your voices be in accord, let your hearts mingle, walk in step 
with each other. Similarly, this Gita is a dialogue between two friends. There is 
no difference of opinion in it; the opinions are unanimous. The opinion of one is 
shared by the other. So, it can be understood only by those who have developed 
a friendship with Shri Krishna. You can imagine the gestures of two friends 
who discuss something. When Shri Krishna would have told Aijuna, 

fssfaftr ^ TTrft ^ I 

wffsftr ^ MT TfTFt I 

Ishtosi me' dr idhamiti tato vakshyaami te' hitam. 18. 64. 

Bhaktosi me ' sakhaa che 'ti rahasyam hye 'taduttamam. 4. 3. 
where would Shri Krishna’s hand have been? Which direction would He have 
faced? Oh, His hand would have been on Arjuna’s shoulder, and His mouth 
would have been close to Arjuna’s ear, to ensure that He was not overheard by 
anyone else. The Lord said, ‘Arjuna, this supreme secret is not to be told to just 
anyone. I tell you because you are My devotee and My friend.’ 

Hence, to understand the purport of the Gita, one needs to have a degree of 
friendship with Shri Krishna. How can you understand the Gita, unless you 
become His friend? 

You may remember - and incase you don’t, I’m reminding you - before the 
start of the Kurukshetra war, the Kauravas had sent Sanjay to Shri Krishna, with 
a message. At that time, Shri Krishna had told him, ‘Sanjay, go back and tell 
Dhritarashtra 
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cpnt fWMMT SRoSRT: I 

Krishno dhananjayasyaatmaa krishnasyaatmaa dhananjayah. 


Meaning, ‘The name of Shri Krishna’s Atma is Arjuna, and the name of 
Arjuna’s Atma is Shri Krishna. By having enmity for Arjuna, the Kauravas 
show enmity to Me.’ In the same way, Shri Krishna had told Arjuna 

^ *TT ife ^R^T ^TFT TTFRT I ?^To 

Yastvam dve'shti sa maam dve'shti y as tv am chaanu sa maamanu. 

Mahabharata. Dron. 79. 20. 

‘Arjuna! He, who hates you, hates Me as well, and he who follows you, follows 
Me also.’ Thus, 

f^n ferrmi 

Satvame 'kam dvidhaa sthitam. 

Mahabharata. Udyog. 49. 20. 

It is the one ‘satva’ - truth - one Paramartha (the supreme essence) which has 
manifested as Shrikrishnaarjuna. The basic sub-stratum is one. If 

explained in terms of Vedanta, it is the same Brahman who manifests as the 
M 51 I-HI ‘ jigyaasaa ’ (desire for Gnan) in the form of Arjuna, and also as the 
‘ upade'sha ’ (teaching) in the form of Shri Krishna. There is some difference 
between Krishna and Aijuna, as the one who gives and receives the teaching, 
but there is no difference in their essence. Don’t think that the one who has the 
‘ upaadhi ’ (conditioning) of being the one who weeps, lacks the 
dipaadhi’ of being the one who laughs. It is the same antahkaran, the same four- 
fold mind, who gets the urge to laugh at times, and weep at times. Hence, there 
is no need whatsoever, to consider Krishna and Arjuna as being separate in 
essence. 

One more point is that the Lord did not wish that the Gita, which was hidden in 
His heart, should be exposed. In the Mahatmya, which is the chapter explaining 
the importance, the Lord says, hLn h ‘G eetaa me' hridayam paartha - 

Arjuna, the Gita is My heart.’ When two friends have a heart to heart talk, they 
say, ‘I have given my heart to you’. In the same way, the Lord has given His 
heart to Arjuna, in the form of the Gita. I also have people telling me that they 
have given their hearts to me. I’ve told them to retain their hearts, in trust for 
me, and I will ask for them when I need them! 

So, the Lord Shri Krishna said, at first, that He would not give His heart to 
anyone. He would retain it. However, when He saw how Arjuna was overcome 
with dejection, He gave him His heart, in the form of the Gita. The first chapter 
of the Gita is called the ‘Vishad Yoga’. It is Yoga - getting yoked to the Lord - 
even if one weeps before Him. It is also Yoga to experience the supreme bliss of 
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Paramananda (supreme bliss), after becoming detached from the Lord. Arjuna 
wept, but where did he weep? He never shed tears before any Tom, Dick or 
Harry. He never allowed anyone else to see his tears. He wept before the Lord, 
who abides in every heart, who knows exactly what is going on in every heart, 
in every follicle, in every moment, and in every particle. It is more than Yoga to 
even weep before Him. This is why this chapter is called ‘Vishad Yoga’ - 
vishaad means sorrow. The next chapter is the Prasad Yoga. rRTK Prasaad 
means benediction, or Grace. The meaning of this is that you should offer up 
your sorrow to the Lord, and He will give you Grace. 

TTHK TT%:WFTT ^ifH^-WILMNd I 
UUdUrlfli WT?T M 4 elided | | 

Prasaade ' sarvadukhaanaam haanirasyopajaayate 
Prasannache 'taso hyashu buddhih paryavatishthate '. 2. 65. 

There is no literary composition in the world like the Gita - which the Lord has 
referred to as His heart. What is the reason for this? The reason is simply that it 
has emerged from the Lord’s divine lips. It is said, in the Mahatmya, 

Yaa svayam padmanaabhasya mukhapadmaadvinihsrutaa. 

Note the word svayam in this. It indicates that when the Lord’s mouth 
opened involuntarily, the Gita bubbled forth from out of His heart. The action 
was the Gita’s, not the Lord’s. The Lord did not send the Gita out from His 
heart. It was the Gita, herself, who gushed out. Just as a lake overflows with 
water, the Gita overflowed, and poured out from the mouth of the Lord. 

Now, see; Brahma - the Creator - emerged from the lotus which emerged from 
the Lord’s naval, and the Vedas emerged from Brahmaji’s mouth. The lotus 
became the son of the naval, Brahma became the son of the lotus, and the Vedas 
became the son of Brahma. The Vedas do not endure during the period of deep 
sleep - cT^T o x.3.^) tatra ve'daa ave'daa bhavati (Vrihad. 4. 

3. 22). I have no wish to belittle the Vedas here. This sentence is itself from the 
Vedas. I have tremendous respect for the Vedas. However, their existence is in 
the tftTpt Manomaya Kosha, the mental sheath. The mental sheath is one of 
the five sheaths which hide our Atma, and it is compared to a partridge - a cftcR 
teetar - and the Vedas are considered the body of this bird. This Gita, however, 
has emerged - not from the mouth of Brahma, nor from the lotus, not even from 
the naval - it has emerged directly from the lotus lips of the same Lord, from 
whose lotus-like naval Brahmaji emerged. It is, therefore, the essence of the 
Vedas. 

Now, see, what indication will you get, if a person asks a question, but does not 
show any reaction when he is given the answer? Have you ever thought about 
it? Dhritarashtra did ask a question, but can you tell me what his reaction was, 
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after he had heard the entire Gita? He observed that Sanjay is totally in favor of 
Shri Krishna. Sanjay says - 

zr TM SFR?: i 

tt>t ^if^rr 'tfhstcn 1 1 ^ 6.^6 

‘Yatra yoge'shvarah krishno yatra paartho dhanurdharah, 

Tatra shreervijayo bhootirdhruvaa neetirmatirmama. ’ 18. 78. 

Now, what more can Dhritarashtra possibly ask? He must have thought to 
himself, ‘A fine future you have predicted, Mr. Astrologer!’ Ten days had 
elapsed since the war began. Bhishmapitamah had fallen, and was lying on his 
bed of arrows. And, after this, Dhritarashtra’ s question, and Sanjay’s answer, 
which forms the Gita, is continuing. Under the circumstances, Dhritarashtra 
lacked the courage to ask what would happen on the eighteenth day. 

Shri Krishna is the one who directs the Yoga, maintains it, and gives its fruit. 
He is the Lord of the Yogis. Arjuna, stands with his bow in his hand, firm on the 
path of duty. 

Victory will, of course, be on their side. So, in spite of being the one to place the 
question, Dhritarashtra does not congratulate Sanjay on his answer. There can 
be no greater sign of the blindness of a man. 

'HHeldl -M-UrHel: I 

HIH=bl: nURcTT#cT I I (?) 

Dharmakshe ' tre ' kurukshe ' tre ' samave 'taa yuyutsavah, 

Maamakaa paandavaashchaiva kimakurvata sanjay a. (1) 

In keeping with his name, Dhritarashtra has retained his clutch on the world. His 
name, Dhritarashtra, is justified, because of his snatching the Kingdom of 
Pandu, and ruling over it. Vyasji gave him this name after considerable 
consideration. The Kingdom will be Pandu’ s, and his sons - the Pandavas - will 
get it ultimately. But, Dhritarashtra will try to grab it, not allow it to be given, 
holding it tightly in his fist, and that is why his name is Dhritarashtra. My 
brother, this world was never, ever, ours, anyway. Nor will it ever be ours in 
future. It is nothing but an illusion. Neither did you enter your father’s seed of 
your own volition, nor did you decide to enter your mother’s womb, and nor did 
you choose the form and face you have. Despite this, your life has passed in ‘I’, 
‘I’, ‘mine’, ‘mine’; and will continue in this way. What is your ‘I’, and what is 
your ‘mine’? Why have you become Dhritarashtra? Dhritarashtra means the one 
who is attached to the illusionary world! 

Keep in mind the fact that Dhritarashtra was well aware that the war had started. 
This is written in the Bhasya-Deepika. In the Madhusudani, it is written that due 
to the effect of the region called ‘Dharmakshetra’ (the area of Dharma), 
Duryodhan would have had thoughts of righteousness. The memory of his 
ancestors would have been revived at Kurukshetra, and he would have lost his 
inclination to fight. Yudhishthira, too, would have been filled with forgiveness. 
That is why the word kimakurvata should not be taken in the ordinary 

sense. 
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There was a highly learned Mahatma in Kashi (Varanasi). He would read no 
literary work except the Gita. People have their individual faith and choice. In 
the opinion of this Mahatma, the meaning of r^H<j4n kimakurvata is 1% mriV 
3h<$>4u him vishishtam akurvata. The question is not whether the Kauravas and 
Pandavas (gathered at Kurukshetra to fight) did battle or not. The question is 
whether anything out of the ordinary happened there. OT ‘Prashno 

vishe'shavishayah’ - this question refers to a special occurrence. That is the 
meaning of the word ‘kim’. So, Sanjay tells him about the special happening, 
the delusion of Arjuna, and how it was dispelled by Shri Krishna’s counseling. 
Now -see, the word ‘Dharma’, is a name of the Lord. Those of you who chant 
the thousand names of Vishnu - the Vishnusahasranaam - will know that 

dharma dharmaviduttamah. Dharma is a name of the Lord, and so is 
Dharmaviduttamah - the one who is the most superior amongst all the Dharma 
Yagyas. As regards knowing Him, only He knows Himself! None other can 
know the Lord. 

So, this is the Dharmakshetra - the region of Dharma. The body is the 
Dharmakshetra, and the antahkaran is the Dharmakshetra. If you don’t call that 
place the Dharmakshetra - where the Lord Himself is seen, seated upon the 
chariot, holding the reins and whip - what place will you consider to be the 
Dharmakshetra? 

Kshetrakshetragyayorgnaanam yattajgnaanam matam mama. (13. 2.) 
‘Kshetra’ means ‘the body’. If you ask, ‘What is the need of a kshetra here?’ 
Then, you need the knowledge of the region, if you are to obtain the knowledge 
about the Lord. For this, you must know the Dharma as well as the 
Dharmakshetra. The Pundits consider only the Yagyashala (the place where the 
Yagya is held) to be the Dharmakshetra. That, however, is the Kurukshetra, my 
brother! Actually, the Pandavas are also the Kauravas. They are also bom in the 
lineage of Kuru, and are Kuruvanshis. They are not separate from the Kauravas. 
They have been called the Pandavas because of their exceptional qualities, in 
spite of having been born in Kuru’s lineage. The Ikshvaku lineage is the same, 
but the Raghuvansha started from it because a person as exceptional as Raghu 
was bom in that lineage. The previous lineage was suppressed by his 
outstanding qualities. In the same way, the Pandavas were bom in the 
Kuruvansha, but their exceptional qualities were such that the Kauravas became 
synonymous with adharma (that, which is contrary to Dharma), and the 
Pandavas were considered synonymous with Righteousness. 

From the Adhyatmik (metaphysical) viewpoint, the Dharmakshetra is the body, 
and so is the Kurukshetra. The instrument for work is called ‘kuru’. 

‘ Kuravah karanaani’ - the karan (organ of action) is called the ‘kuru’. Do 
this with your hand, do this with your feet, so this with your eyes. What I mean 
to say is that Dharma is not restricted to the Yagyashala - it abides in all that we 
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do. The Gita’s direction is primarily towards the Dharma to be practiced in our 
daily lives, rather than in ritualistic worship. 

*c|cb4u|| rPT'KT^T irrf% f^frT TTFTcT: I 

Sarvakarmanaa tamabhyarchya siddirn vindati maanavah. (18. 46) 

This refers to our daily duties as Dharma. The Gita does not accept that Dharma 
is confined to ritualistic forms of worship, like the fire sacrifice. 

Further on it is said, ‘ samave'taa yuyutsavah The Kauravas and 

the Pandavas are fighting even though they are related to each other. The word 
TFT^cTT samavetaa is explained in spiritual philosophy, as 

nitya-samabaddha-samavaaya-sambandhe'na. Which means that they are of the 
same clan, they are relatives, related within themselves, and have mingled as 
one family. It is within the same mind that the conflicting emotions of desire 
and detachment arise. The conflicting feelings of greed and satisfaction also 
arise in the same heart. So do anger and Samadhi. So, from the angle of the 
mind, the Kaurvas and the Pandavas are connected. Both are of the same 
lineage. Still, they fight among themselves - *h4cii 3qfq 
‘ samave'taa apt yuyutsavah, yoddhamicchayah. ’ They were born in the same 
mind, but fight with one another. 

What is the characteristic of Dhritarashtra’s sons? They say, ‘This is mine, this 
belongs to me, this is my possession.’ And, those whose hearts are absolutely 
pure, the pure-hearted ones, are the Pandavas. Arjuna means L dhavaV - 
pure white. Arjuna is also the name of a tree, which grows up tall and straight, 
and its wood is of a superior quality. That is dhaval, pure. Someone asked, 
‘Where can I obtain a vision of the Lord? ‘Look towards the forest,’ replied 
another. ‘You will see Him in some forest.’ ‘Where, in this dense forest can I 
see Him?’ asked the man. ‘Oh, my friend, can you see that tree, which is taller 
than the rest? What is that?’ ‘That is the Arjuna.’ ‘Well, that’s it. Make that 
your goal, and go up to it. When you come close to Arjuna, you will get a 
glimpse of the Lord.’ 

So, ’H-h4cii HiHcfri: ‘ samave'taa yuyutsavah, maamakaah 

paandavaashchaiva. ’ The meaning of this is that the traits of Dharma and 
adharma, partiality and impartiality, are connected to each other, by residing in 
the same mind. That is why Dhritarashtra asks, tLpt ‘Kimakurvata 

sanjaya, Sanjay, tell me whether they have done anything noteworthy, at the 
beginning of the war, or not.’ 

The reason Dhritarashtra chose Sanjay to ask this question to, is that no one else 
would have given him an impartial answer. Those who had not conquered their 
feelings of attachment and aversion could feel partiality for either one, or the 
other side. Sanjay, however, is well balanced in equanimity, not inclined 
towards either side. He has overcome his personal preferences, and will say that, 
which is absolutely accurate. 
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Now, come, I take you further ahead. In answer to Dhritarashtra’s question, 
Sanjay replied, ‘Yes, something special did happen. It was something excellent. 
Hear about your sons first, and then about the Pandavas.’ 

Look - if you desire to study the first chapter in depth, then read the sixteenth 
chapter first. It contains the descriptions of the ■u+uq ‘ daivee sampadaa ’ - 
the divine qualities, and also the 3TRjft ‘aasuri sampadaa’ the demonic 
qualities. Let these be well understood. The divine tendencies are for 
renouncing, and the demonic tendencies are for obtaining. When seen from this 
angle, you will notice all the demonic tendencies in Duryodhan - 

sjrisr: mwrhcr 

Darnbho darpobhimaanashcha krodhah paarushyame'va cha. (16. 4) 
Dambha is hypocrisy, darpa is arrogance, abhiman is conceit, Wbt 

krodha is anger, and paaryshya means harsh speech - all these are 

demonic qualities. If a person is filled with them, it does not matter what clothes 
he wears. We tend to worship the God of apparel. Certain characteristics of 
demonic tendencies are such that they enter any kind of garb. Take Ravana, for 
instance. According to the Valmiki Ramayana, he donned the saffron robes of a 
monk when he went to abduct Sita. The word ‘yati\ meaning mendicant, is 
used. So, the demonic tendencies don’t recognize the dress of a person - they go 
straight to the heart, and remain there. It is the same with divine tendencies. 

So, Sanjay begins to talk about Duryodhan first. Duryodhan saw the Pandava’s 
army, standing well entrenched, according to the science of warfare and the 
Dhanurveda - which contains the science of archery. 

^cTT H mu^dulci, oq£ l 

TT3TT eMHHpfid I I (3) 

Drishtvaa tu paandavaaneekam vyudham duryodhanastadaa, 
Aachaaryamupasangamya raajaa vachanamabraveet. (2) 

Had Duryodhan gone first to his Teacher, it would have been a different matter. 
He first saw the army, and then he went to Dronacharya. Is this not the wrong 
way? He should have gone first to his Guru, obtained the Guru’s permission, 
and asked, ‘Sir, should I take a look at the Army?’ Then Dronacharya would 
have said, ‘Yes, my child, go and take a look.’ But, no. He acted impulsively, 
and went first to look at the Army, and after that he went to his Guru, and told 
him that the entrenchment was superb. He is a King, you see! He wishes to 
please Acharya Drona, because a King’s policy is bF ‘ranjan ’ - to please. 

The fact is that Dronacharya should have been the Commander In Chief, 
because he was everybody’s teacher, and the seniormost. Duryodhan did not 
give his teacher the Supreme Command of the Army. He gave that position to 
Bheeshma. It is doubtful whether he had complete trust in Bheeshma, either. 
The victory of a person, who distrusts his chosen General, is doubtful, indeed! 
So, Duryodhan went to his Teacher, and it is said, TRT ‘raajaa 

vachanamabraveet’. In Sanskrit, it is enough to say TMT 'flsFfiq ‘ raajaa 
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abraveet’, to indicate ‘the King said’. However, the meaning of the word ^FT 
‘ vachana ’ indicates WFR vaktavyam, signifying that the King spoke as a King 
should speak, in keeping with the policy of rulers. It was actually giving orders; 
but, a Guru cannot be ordered openly. 

I know a wealthy man who not only believes in God, but also worships the 
image of the Lord lovingly. Yet, when I tell him that God is there, he says, ‘No, 
Swamji. It has to be proved scientifically. I cannot bring myself to say His 
name, so how can I accept that He is there?’ Similarly, Duryodhan gives orders, 
and tells his Guruji, 

CZJST rTcr fvi^UI sfarTT I I (3) 

Pashyaitaam paanduputraanaamaachaaryamahateemchamoom, 
Vyoodhaam drupadaputre'na tava shishye'na dheemataa. (3) 

‘Acharya’ was pushed back, and W ‘ pashya ’ came to the fore. Duryodhan 
says, ‘Look, Sir.’ Is this not a command? He does not say, ^TR ‘ imaan he says, 
Wf ‘ e'taarn ‘It is such a vast army that I was unable to see it fully. You take a 
look.’ ‘Very well, whose Army is it?’ t# WT ‘Paanduputraanaam 

mahateem chamoom - it is the Army of the sons of Pandu.’ Duryodhan avoids 
saying that it is the Army of Dharmaraj, or of Arjuna. Instead of taking their 
names, he calls it the army of the sons of Pandu. He also gives the reminder - 

Her omui 

Tava shishye'na drupadaputre'na vyoodhaam. 

‘Look, your disciple has come to face you, from the side of our enemy.’ An 
enmity had developed between Dhrupad and Dronacharya, as narrated in the 
Mahabharata. They had been childhood friends, sharing meals and studying 
together. At that time, Drupad had said, ‘When I am crowned King, I will give 
you half my Kingdom.’ 

Years later, Dronacharya ’s son, Ashwatthama, began to cry for milk. His 
mother mixed some flour in water, to make it white, like milk, and said, ‘Here, 
son, drink this milk!’ Seeing this, Dronacharya’s eyes filled with tears of 
sorrow that his son had no milk to drink. He remembered the words of his friend 
Drupad, ‘I will give you half my Kingdom when I become the King.’ So, he 
went to Drupad and asked for half of his Kingdom. ‘You have gone mad,’ said 
Drupad. ‘Has you head been turned? What is the value of something spoken 
when I was a child? If you wish, I will certainly arrange for you to be given half 
a liter or quarter liter milk every day.’ Dronacharya was upset to hear this. He 
subsequently trained up the Pandavas, and made them fight Drupad, and 
avenged himself. Here, Duryodhan is reminding Dronacharya of the past 
incident, saying, ‘It is Drupad’ s sons, and your students. You should not 
disregard them as inferiors, because they are very clever.’ 4hTfrTT Dheemataa. 
One should never consider an enemy to be insignificant. 
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ftrj ^ TTTcP^ TF»J 3T% H WZ ^HtI 

Ripu raju paavaka prabhu ahi ganiya na chota kari. 


‘And then, there are other mighty warriors in their army, expert archers - 
h^iri: mahe'shvaasaa. There are many who can compare with Bhima and 
Arjuna. There are Yuyudhana, Virat, and Drupad. Each is an outstanding 
warrior - a Maharathi. Grishtaketu, Chekitana, Kashiraj, Veeryavaan, Purujit, 
Kuntibhoj, and Shaiva are all great warriors, too. Yudhamanyu has amazing 
powers. He destroys his enemies completely. And then, there are Uttamauja, 
Saubhadra, and Draupadi’s sons. All are extremely strong, and they are on their 
side. 

If I started to narrate the background of all these warriors, it will include the 
entire Mahabharata. So, as in the Gita, I merely mention them, and proceed. 
Duryodhan began to describe his own army after describing the enemy’s army. 
Note the style of his talk. If you wish to please any Pundit or Monk, you must 
remember to first praise the person before you, telling him that he is the greatest 
Mahatma. So, Duryodhan says, ^T^TFT RV-RyF ‘ Bhavaan bheeshmashcha 

karnashcha ’ - Y ourself, Bheeshma and Kama are with out army. ’ Duryodhan 
thus placed Bheeshma on the second position of importance, placing 
Dronacharya first. This is the ethics of talking diplomatically. 

The indication in saying ‘ bhavaan bheeshmashcha 

karnashcha’ is, ‘You are the Atma, Bheeshma is the spirit, and Kama is the 
senses.’ Then, Duryodhan says, RTRFT^TR: ‘ Kripashcha samitinjaya, there 
is Kripacharya, Ashwatthama, Vikama, Somadatta’s sons, and many other brave 
warriors. ’ 

Now, the demonic tendencies in Duryodhan are seen. Compare Duryodhan with 
the Pandavas. Duryodhan says, Wl ‘ Madarthe tyaktajeevitaah - they 

have all come to give up their lives for my sake. They are all prepared to die, so 
that I can live.’ 

Against this, what does Arjuna, who is filled with divine qualities, say? Arjuna 
says, ‘The very people for whose sake I wish to take up arms, have come here, 
after having bid farewell to their lives and riches.’ 

wtm tfht rW -h^iFh ^ i 

tt fhscrferm i i (33) 

Yeshaamarthe' kaankshitam no raajyam bhogaa sukhaani cha, 

Ta ime'vasthitaa yuddhe' praanaanstyaktvaa dhanaani cha. (33) 

This means that Arjuna wants to fight for the good of the people. He is fighting 
for righteousness, while Duryodhan is fighting for his own selfish gain. Both 
sides have great warriors, skilled in the use of a variety of weapons. Duryodhan 
then says - 

3tw^t cKfHicb sft 

Aparyaaptam tadasmaakam balam bheeshambhirakshitam. 
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Commentators have indulged in many flights of fancy upon the meaning of this 
verse. According to them, it was as though Dronacharya asked, ‘How strong are 
you? What is your army like?’ And Duryodhan answered, ‘Sir, the army is 
excellent, but it has been rendered inadequate because an old man like 
Bheeshma has been made its Commander. ’ 

My friend, if you compare Bheeshma with Bhima, you will see that Bheeshma 
is older than Bhima. Bheeshma is the spirit, the um praana; while Bhima is the 
courage, the manobala. Bhimasena is an Avatar of the Wind, which can 
control the mind. What happens when there is a clash between these two? 

Praanaspandanirodhanam’ is needed, and so is 
vaasanaa-samparityaagah. Because he has renounced desire, there is an 
additional ‘sha’ in ‘Bheeshma’. The syllable ‘sha’ is placed between ‘bhi’ and 
‘ma’. Bheeshma, therefore, becomes the moordhanya, i.e. pertaining to the 
head. Duryodhan indicates that since Bheeshma protects his army, it is 
invincible. 

sFt I (<>o) 

Paryaaptam tvidcime'te'shaam balam bheemabhirakshitam. (10) 

‘The Pandava’s army is much smaller than ours, with limited warriors. The 
strength of an army lies in its Commander. Bhima is the protector of the 
Pandava’s army. He lacks the moordhanya ‘sha’, so how can he face us 
successfully?’ 

One more point to be noted, is that the morale of an army must be kept high. 
The spirit of the soldiers must always be raised. 

Wild HI % ifcRTT 3TFR cT^tl 

Stooyamaanaa hi de 'vataa bale 'na vardhate 

The Devtas power increases, the more they are praised. So, say, ‘Oh, Brahmin, 
you have not been born to indulge in sense objects.’ ‘Oh, my mind, you have 
not been created to merely succumb to sensual temptations.’ ‘Oh, my intellect, 
your purpose is not to get infatuated with petty attractions. Discriminate, and 
focus upon the Parabrahm Paramatma.’ 

Duryodhan goes on to say that each person has taken up his position in the 
formation of the Army. ‘It is now your prime duty to guard the Army 
Commander’, he tells Dronacharya. 

'HlHdcIlHrT^RT *TeRT: ^ T*cT % I ( w) 
Bheeshmame'vaabhirakshantu bhavantah sarva e'va hi. (11) 

‘All of you must guard Bheeshma’. A humorous commentator said that 
Duryodhan would have felt that although Bheeshmapitamah had become the 
Commander In Chief, he may betray the Kauravas. So, he said, ‘You must keep 
Bheeshma surrounded. I trust you all more than I trust him.’ Duryodhan is 
selfish, and selfish people talk very convincingly. 
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Now, Bheeshmapitamah thought, ‘Well, now I have become the protected, and 
others have become my protectors!’ So, to show respect for Duryodhan’s words, 
the elderly patriarch of the Kurus roared, and blew his shankha, his conch shell. 
See the meaning of the word ‘shankha’, used here. ‘Sham’ means shanti - 
peace. ‘Kham’ means fissure. ?T TsT Sham kham yatra means the one who has 
peace within the fissure. Now, ^ 

‘ sahasaivaabhyahanyanta sa shabdastumulobhavat ’ - the conch shell sounded, 
and the sound was so terrifying that there was no need for any other instruments 
to be played. The vibrations of the shankha activated other instruments. 3 t«^srt 
Abhyahanyanta, the action became the one who did the act. All the instruments 
which were to be used started to sound on their own, without anyone playing 
them. There was a terrific clamor. 

Look, the war was started by the Kauravas. It was they who declared the start of 
the war. Don’t you see something contradictory in this? It was the Pandavas, 
whose Kingdom had been usurped by the Kauravas. Had the Pandavas 
demanded the return of their Kingdom, the first conch shell should have been 
sounded by them. This would have meant that they demand the return of their 
Kingdom, which was theirs by right. They would have sounded the shankha to 
indicate that they would declare war if their kingdom was not returned to them. 
The Kauravas, however, were in a hurry. They felt that the side which attacked 
first would emerge the victor. This is why they started the war. 

Only if you read the Mahabharata in detail, will you come to know the name of 
Duryodhan’s sarathi, the driver of his chariot. It is mentioned, but not easily 
found. But, see Arjuna’s sarathi - 

TTrt: mfrt -KKH f^fri 

Tatah shve'tairahayairyukte' mahati syandane' sthitau. (14) 

Arjuna’s chariot has white horses. Stop awhile at this point, and see whether 
your horses (the senses which drive you into action) are white, or not. Your life 
will not become the chariot of Shri Krishna, unless they are white and pure. 
Why not? It will not be their chariot, because - ff^TTFr $<qni§: ^ro 

‘Indriyaani hyaanaahuh’ (Kathopanishad 1. 3. 4.) - the ‘indriyas’ (senses) are 
referred to as horses. The body is the chariot they pull. The Atma is the 
Charioteer. But, what will be your condition, if the reins of these horses - the 
mind and the intellect - are not in the hands of the Lord, the Chetan, the spirit 
within you? Later on in the Gita, it is said, 

$Pj^|U|i % U-MHiHfcIsrRTH- 1 
S'dd TT5TT 1 1 (^.^^3) 

Indriyaanaam hi charataam yanmanonuvidheeyate', 

Tadasya harati pragyaam vaayurnaavamivaambhasi. (2.67) 

The senses will lead, and your mind will follow, and the intellect will follow 
your mind. Now, if the driver allows the horses to pull the chariot as they 
please, you will be destroyed. It is proper that the driver controls the horses, so 
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they go in the right direction. Also, the senses should be white, lucid, limpid, 
and virtuous. Not just one - all the senses should be white. 

Now, who is called the ‘sarathi’? vrir wf'4: ‘ Saarayati ashvaan iti 

saarathih ’ - the one who drives the horses is called the sarathi. Who can be 
such a sarathi? Our Lord, seated in our heart. Only He should be in control of 
our senses, and sense organs. We will have good fortune only if the reins of our 
chariot are in His hands. 

Of the ‘rathi’ (charioteer) and the sarathi here, one is Madhava (a name of Shri 
Krishna), and the other is a Pandava. One is a Madhuvanshi - from the lineage 
of Madhu; and the other is a Panduvanshi - from the lineage of Pandu. The one 
called Krishna is the Paramatma, and the one called Arjuna is also the 
Paramatma. It is the Lord who comes as the dark night and also as the bright 
day - AtO ‘ nishashcha krishnamahorarjunshcha’ (Rig 

Veda 6.9.1), ^T?T bptrt ‘na hanyate' iti ahah, arthaat kaalah’. 

W Kaala (Time) is Krishna, and kaala is Arjuna. He is both the day and 

the night. They came, seated upon a chariot, and sounded the divine shankha. 
The names of the conch shells are given in the Gita. What was the 
‘Paanchajanya’ mentioned there? The Panchajanya is the public, the people. I 
do not say this as something I have imagined. It is a description given in the 
scriptures - ‘paanchajanya=manushyaaha’. WfT h^rhi: 

(3H-H< c hirfi T AO ‘Syuh pumaansah panchajanaaha’ (Amarkosha 2. 6.1). In the 
Amarkosha, it is written, ‘panchajanaaho’, meaning five elders of a 

community. Panchajanyam hrisheeke'shah’ (5) - the Lord Shri 

Krishna sounds the shankha of public opinion. He upholds that, which benefits 
the people - %?T: ‘panchajane'bhyo hitah - paanchajanyah’. 

The meaning here, is to get rid of the undesirable, (W) 

‘De'vadattam dhananjayah ’ (15) Arjuna sounds the shankha given by the Lord. 
The Lord had given it to him as a reward for killing the demons Nivat and 
Kavach. Hence, neither does Arjuna sound his own conch shell, and nor does 
the Lord. They sound the shankhas of public opinion, and the benefit of the 
people. 

rfhif I I (*<*) 

3H^fcMU TT3TT 4)^1 4 T 1 I 

-HUiNUfui 4^4,1 | | (^) 

fcRTC^T UMffcIHliHlfdH: 1 1 (^) 

Tfm?T^r WT | (s>£) 

Paundram dadhmau mahaashankham bheemakarmaavrikodarah. (15) 
Anantavijayam raajaa kuntiputro yudhishthirah, 

Nakulah sahade'vashcha sughoshamanipushpakau. (16) 

Dhrishtadyumno viraatashcha saatyakishchaaparaajitah. (17) 
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Saubhadrashcha mahaabaahuh shankhaan dadhmuh prithak-prithak. (18) 


Everyone blew their shankhas. Bhimasena blew the shankha called ‘Paundrak’, 
Yudhishthira blew the ‘Ananta Vijaya’, as though to say, ‘The Victory will not 
be ours; it will be Shri Krishna’s. The garland of Victory will sit on Shri 
Krishna’s head, not on ours.’ Anantavijayam means that the Anant - 

endless Lord - will win. 

What happened when each warrior had sounded his shankha? Look, this is 
where the defeat of the Kauravas started. It is not that every man in the Kaurava 
army died, but they did, all of them, develop heart trouble. 

tr yirHi^iuii amU i 

^m^t Tjferat ^ mjcTt odHHKdHj i (^) 

Sa ghosho dhartaraashtraanaam hridayaani vyadaarayat, 
Nabhashcha prithiveem chaiva tumulo vyanunaadayan. (19) 

The sound of the conch shells of the Pandavas side pierced the hearts of the 
Kaurava forces. Their nerves and veins, which pumped the blood in their 
bodies, began to burst. How could they remain fit enough to put up a fight? Can 
weak hearted people do battle? The earth and sky were filled with the 
tremendous sound of the shankhas. When preparations on both sides were 
completed, Arjuna noticed that even Shri Krishna had blown on His shankha. 

mstcT: Miu^d^d f^fr # I (?* ) 

Maadhavah paandavashchaiva divyau shankhau pradadhmatuh. (14) 
Arjuna - as the mind - sounded the shankha, and the Lord sounded it. The 
comparative difference in the deficiency, or excess, in the two sides, was made 
absolutely clear. Duryodhan’s actions were all done before the sounding of the 
shankhas, and Arj una’s actions all began only after the Lord had sounded His 
shankha. 

Now see this - the Lord blows His shankha to start the war, and Arjuna says, ‘I 
will not fight.’ It is just as though you commit a robbery, to help someone, and 
the person you want to help calls you a thief! The Lord has come to fight on the 
side of Arjuna, and Arjuna says, ‘You may prepare for war, if You wish; You 
may fight, if You want to. I will not fight.’ This indicates that it is Shri Krishna 
who has hatred for the Kauravas, not Arjuna. Arjuna has equanimity. The 
devotee becomes greater than God! Now, what is the Lord to do? He said, ‘All, 
right, Son, I’ll see to it that your pride is broken.’ 

yfW VIW'HMld SFT^TET Miu^d: | | (^o) 

Pravritte ' shastrasampaate ' dhanurudyamya paandavah. (20) 

Arjuna lifted his bow, and gestured with his hand, to give an order to the Lord 
Hrishikesha. This is a test for the Lord. The Lord does not test us. Why not? He 
does not test us because He is seated in our hearts. He is the antaryaami, 

and knows what is in our hearts. He would give a test, if He needed to find out 
about us. We, however, have no idea about what is in the Lord’s heart. So, 
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Arjuna thought, ‘Let me test the Lord and see whether He abides with me or 
not.’ Then he said, ‘I am the Rathi, the Charioteer, and You are the sarathi, the 
driver. So, the first thing is that You must obey me. 

TOTOM T?i TSIFnt T^STrT I I (^) 
Se'nayorubhayormadhye' ratham sthaapaya me'chyuta. (21) 

Because You are very resolute. You vowed not to take up arms, and indeed, 
You left all your weapons, to sit on the driver’s seat of my chariot. Now, tell me 
this - are You the driver whole heartedly, or halfheartedly?’ 

Shri Krishna said, ‘My brother, I am completely at your service, as the driver of 
you chariot.’ 

‘If You are indeed at my service,’ said Arjuna, ‘then do what I say, and obey my 
order. As the Rathi, I am You superior; and as the sarathi, Your status is lower 
than mine. So, if you accept the status of a servant, obey my order.’ The Lord 
replied, ‘Yes, My brother, I will obey your order,’ and He did exactly what 
Arjuna told Him to do. This is the Godliness of God! 

I had a good friend, who was a monk. Both of us were acquainted with a 
wealthy businessman - a Seth, as they are called. This Seth was highly 
respected socially. One day, my friend told me, ‘Come, Swamiji, let us go to 
that wealthy Seth.’ I agreed to go, but asked, ‘Why do you want to go to this 
Seth? You are a great Mahatma. Will it be proper for you to visit him 
uninvited?’ The Mahatma said, ‘We will go and ask him some questions, have 
Satsang, talk about the Lord.’ ‘Maharaj’, I said, ‘can he possibly have greater 
knowledge than you have, that you will ask him something and obtain his 
satsang?’ The Mahatma explained, ‘You see, he neither comes to us, nor does 
he place any questions. So now we will go and place questions.’ ‘How will that 
help?’ I asked. ‘You see,’ said the Mahatma, ‘whether the sickle falls on the 
pumpkin, or whether the pumpkin falls on the sickle, it is the pumpkin which 
will be cut. The Seth will become my disciple, and will give us gifts and 
worship. I will become his Guru, and accept them. The giving will be from his 
side. He will give us the return fare for the journey, and boast that his reputation 
is so enhanced that even such great Mahatmas come to place questions before 
him.’ 

What I mean to say is that the Lord is very clever. If He did not obey the 
Bhaktas, how could He be sure that they would obey Him? So, the first order 
Arjuna gave was, ‘Take my chariot in between both Armies. I will see who all 
have gathered here to participate in the war, and who are the persons I am to 
fight. I wish to recognize the ones who wish to go to war.’ Thus, Arjuna is, so 
far, perfectly prepared to do battle. 

sjlritlfedfM ^[4^ faiiKiebHd: | (^ 3 ) 

Dhaartaraashtrasya durbuddhe 'ryuddhe' priyachikeershavah. (23) 

Arjuna calls Duryodhan Tffe ‘ durbuddhV , meaning the one with the crooked 
mind, and wants to identify the people who wish to please him, and desire his 
victory. 
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A lady once came from Vrindavan, to Paramartha Niket at Rishikesh. Another 
lady, older than her, was present. She would repeatedly explain to the younger 
lady, how to behave with decorum. The younger lady was driven to rebuke her, 
saying, ‘Stop behaving as though you were my mother-in-law, teaching me how 
to behave!’ Hence, had there been an arrogant person in place of the Lord, he 
would have said, ‘Arjuna, you can’t order me around, because I am older than 
you.’ The Lord, however, said, ‘Sir, as you order; as per your command.’ And, 
saying this, the Lord Hrishikesha stopped the chariot, as per Aijuna’s command, 
exactly in between the two armies which stood facing each other. 

IIcIHcm) U^l^iVVl 'UTTrT I 

unTi^wmst twfer tsjI-hhhj i (?>$) 

E'vamuktvaa hrishike'sho gudaake'she'na bhaarata, 
Se'nayorubhayormadhye' sthaapayitvaa rathottamam. (24) 

You see, the Lord is Hrishikesha. Hrishikesha means the Master who controls 
the senses, who abides within, and rules everyone. 

tpt ciMubmi m-hmihj (wtcrt 

Yontah pravishya mama vaachamimaam prasuptaam. (Bhagwat 4. 9. 6) 
Antah pravishtah janaanaam shaastaa. 

Arjuna is Gudakesha. nsi4^i Gudaakesha means the one whose hair is curly. 
Arjuna’s hair is curly, black, plentiful, and silky. He has lovely hair. That is why 
he had no problem in pretending to be a woman. Another meaning of 
Gudakesha is - gudaa means slumber, and i?T isha (Lord) of slumber means 
one who has conquered his urge to sleep. To waste time sleeping is not at all 
good. That is why the Saints of Vrindavan say 

3TsT uhsi j WT-jtFT 

tr- fspmr jTTtT Tfrfsrirqf, 

cTfcTrT fchufuT cT^T Tthw % W HTHT 

3Tcf uha j WT-JtFT 

Aba kaa sove' sakhi! Jaaga-jaaga 
Raima bihaata jaata rasaviriyaan, 

Lalita kishoree lootana preetamake' ghara laalaa 

Aba kaa sove' sakhi! Jaaga-jaaga. 

This is the faith of Vrindavan. Kabir says - ffft usft 4 vTFTT ? 

‘ te'ri gathari main laagaa chor batohiyaa kaa sove'?’ So, Arjuna remains 
awake and alert. This gives him the right. Whatever he does, he does with 
vive 'ka, using his discretion. He considers well, whether it is proper, instead of 
indulging thoughtlessly in every sudden impulse. 

Another reason for Arjuna’s being called Gudakesha, is - T 5 guda= 
brahmaandam, 3^irT akati= ^icT UlR: vyaapnoti iti gudaanah= I TT ^ 
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shivah sa eesho yasya. Meaning, he whose chosen form for worshipping, is 
Shiva. The indication is that Gudakesha is the name of the person who had 
obtained the knowledge of archery. You would have heard the story of how 
Arjuna succeeded in pleasing the Lord Shiva (who had appeared in the guise of 
a hunter of a tribe called Kirat), by his skill in archery. As a reward, the Lord 
Shiva had presented Arjuna with a weapon called the Pashupaastra. When 
Krishna said, ‘As you command, Sir,’ and drove Arjuna’ s chariot between the 
two armies, Bheeshma and Drona were surprised to see Arjuna’s chariot 
moving contrary to the norms of battle. On the one hand, Duryodhan tells 
Dronacharya, ‘Look at the Army, and on the other hand, the Lord tells Arjuna, 
‘Look at the Army.’ Duryodhan has already told his Guruji to look at the Army 
of the sons of Pandu. Now, the Lord says, ‘Arjuna, look at the Kaurava’s 
Army. ’ 

Uvaacha paartha pashaitaan sarnave 'taankurooniti. 

Kunti had also sent a message to her son, Arjuna - 

Stiw tWJ ^TcTGWmr: I (WTKTT ^TpTo 3^0) 

Tadartham kshaatriyaa soote ' tasya kaaloyamaagatah. 

(Mahabharata Udyog. 37. 10) 

This means, ‘My son, the time has arrived, for the fulfillment of the primary 
purpose of a Kshtriya woman’s bearing a son.’ (The Kshatriyas are the warrior 
caste, whose primary duty in society, was to protect Dharma, and ensure the 
good of the people.) This W4 Paartha (son of Pritha, another name of Arjuna’s 
mother) is the befitting son of this Kshatriya woman. He is not a-partha, i. e., a 
person who desires to attain the Parameshwara is called Partha; a seeker of the 
ultimate. Hence, what happened when Shri Krishna told Arjuna to look at the 
Kauravas? ft so happened, that Arjuna saw both the Armies. He saw the elders 
who he respected, as his own Father, Grandfather, Teacher, uncles, brothers, 
sons and grandsons, friends, in-laws, and well-wishers. Arjuna’s heart was filled 
with compassion when he looked at them all gathered there. It is in reference to 
a similar compassion that Goswami Tulsidas has mentioned — K 4 /-K ^TT WT 
ripu para kripaa parama kadaraaee. We are believers of the Vedic philosophy. 
We are not Jains, whose primary duty is non-violence. We bear enmity towards 
any who bear enmity towards us - (^M^q L^b) yasmaan 

dve'shti yam cham vayam dvishamah. Yasmaan dve'shti yam cham vayam 
dvishamah. (Yajurveda 1. 25). There is a mantra in the Vedas: 

3{*HiPymi ^ 1 1 (AMciq ^.^o) 

Yo asmabhyamaraateeyaadyashcha no dve 'shate ' janah, 

Nindaadyo asmaandhipsaa cha sarvantammasmasaa kuru. (Yajurveda 11. 80) 
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This means ‘suppress him, crush him, who has enmity for us.” Oh, we are the 
non-dual Brahman. How can dualism prevail before us? 

^TT% 'HHO shut rn% vTlcm I 

Jaake ' sammukha dushmana baitho take ' jeevana ko dhikkaara. 

So, what did the Lord say, when Arjuna’s heart was filled with compassion? 
Later on, Shri Krishna has called this compassion ‘ kalmash ’, a spot of 

dirt. 

cb-a-nfrH femf TrtrqfermT i (A3) 

Kutastvaa kshmalidamvishame' samupasthitam. (2.2.) 

Sanjay, however, is noble hearted. Even though the Lord called it kalmash, and 
He also said, ut tu un: wt (A3) ‘ Klaibyam maa sma gamah paartha (2.3), ’ 
and later on Arjuna also spoke with great care, saying, (T^) 

‘ kaarpanyadoshopahatasvabhaavah ’ (2. 7). What is ‘kaarpanya (small- 
heartedness) in Arjuna’s words, is ‘klaibyam (futile), or ‘kalmash’, in Shri 
Krishna’s opinion. Just as Yudhishthira used to call Duryodhan, ‘Suyodhan’ 
(‘dur’ means bad, and ‘su’ means good), in the same way, Sanjay refers to 
Arjuna’s small hearted, futile weakness, as his kindness, his WTI ‘ kripaa ’. Then, 
he amends it by adding 3 hi1W: (AO ‘ aavishta ’ (2.1.)’, meaning overcome. The 
indication is that Arjuna’s compassion was unnatural - it was a sudden overflow 
of emotion. And then, Arjuna was overcome by FTWK vishaad - dejection. 
Prasada (Grace) is not given unless dejection is experienced. Dejection has to 
fill the heart before Grace can enter it. If a child does not cry, who will give him 
a sweet to divert him? Arjuna said, ‘Shri Krishna, 1 feel feverish after seeing all 
these good people eager for war.’ Truly, everything Arjuna says indicates the 
symptoms of fever. You can check them in the Ayurveda. By Ayurvedic 
standards, Arjuna had fever. When does disease enter the body? 

^rtrfir: fbTT: TT3TFF# I I 

Vyaadhe'ranishta - sansparshaacchrimaadishtavivarjanaat, 
Chaturbhih kaaranaih roggah prajaayante ' shareerishu. 

There are four causes for disease entering our body. When the balance of the 
wind, bile and cough levels in the system are disturbed, when things happen 
contrary to our preferences, when we strain beyond our capacity, and when 
what we want does not happen. Aijuna’s dejection, therefore, caused his 
temperature to rise, and he began to say - 

■HkPd mt Mlsllfin W xT€T I 

fr 1 1 (AO 
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Seedanti mama gaatraani mukhyam cha parishushyati, 

Ve ‘pathushcha shareere ‘me’ romaharshashchajaayate’. (29) 

‘My limbs have lost their strength, they are filled with lethargy. My mouth is 
parched. I am shivering, and I have goose pimples. The bow slips from my 
hand, and my skin is burning.’ Aren’t they all symptoms of fever? Arjuna got 
fever after he had taken up his bow with the intention of fighting. Many students 
get fever on the day of the examinations. This fever is caused by nervousness, 
apprehension, and depression. Arjuna says, further - 

uiU'fici wr# *wit^cHc| lifted i 
•T ^ ^TcFftetcTCSITrj wfLr xf TFT: I I (^o) 

Gandeevam sransate ' hastaattvakchaiva paridahyate 
Na cha shaknomyavasthaatum bhramateeva cha me' manah. (30) 

‘My mind is in a whirl, my head is reeling, and 1 see all bad omens. 1 see no 
credit in killing my own people.’ 

IhLhiIh xt MV'Mifn LmUdite %?tct i 
•T ^ I I (??) 

Nimittaani cha pashyaami vipareetaani ke 'shava, 

Na cha shre'yonupashyaami hatvaa svajanamaahave'. (31) 

Oh - are the omens bad for the other side, or are they bad for you? This is the 
sign of a coward. The omens indicate bad fortune for the enemy, but you think 
that they are meant for you! 

This is a battlefield. Killing an enemy in battle is equivalent to killing an animal 
in the ritual sacrifice for obtaining heaven. 3n^ Aahave' means that they are 
doing a ‘havan’, offering oblations. Just as the killing of the sacrificial animal 
for worship results in merit, so does the killing of the enemy on the battlefield. 
However, here the people concerned consist of uncles, brothers, and other 
relatives. Arjuna says, T see no merit in killing them — -r na cha 

sre'yonupashyaami.’’ An animal sacrifice in a Yagya gives the desired result, 
ffcw pre 'yas, but does not give auspicious results, shre 'yas. One may attain 
heaven after death, but where does it give any auspicious merit? 

You see, 1 am telling you the meaning as per the Vedic tradition. To kill a 
relative during battle does not go against Dharma. The relative who is killed 
will attain heaven, and so will the person who killed him, when he dies. 
Undoubtedly, both will attain heaven, but heaven is tterer pre'yas (pleasurable); it 
is not afcrer shre'yas (auspicious). Hearing Arjuna’s words, the Lord said, 
‘Arjuna, you speak to Me, about the discrimination between shreyas and 
preyas? ft seems as though you are reciting the mantra, ^ na cha 

shre 'yonupashyaami from the Kathopanishad. 

wwz wwz -hWm Li Luted dtr: i 

srat % sffmfu imm itdt n^f ^fbT^TT^ 1 1 (s>.^) 
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Shre'yashcha pre'yashcha manushyame'tastau sampareetya vivinakti dheerah, 
Shre 'vo hi dheerobhi pre'yaso vrineete' pre'yo mando yogakshe'maad 

vrineete'. (2. 2.) 

My brother, following this Dharma of animal sacrifice in a Yagya, killing the 
enemy on the battlefield, and causing the death of worms and insects in the 
cause of agriculture, trading, or doing one’s daily routine, is the same as the 
little insects which die in the ritual fire. It is not sinful. Still, Arjuna insists that 
he does not desire preyas. *T Lrft (3'<) ‘/Va kaankshe' vijayam krishna’ 
(31) ‘I desire neither victory, nor the Kingdom. Nor do I desire luxuries. What 
will 1 do, with the Kingdom, luxury, and life?’ This is how the question of what 
Dharma actually is, arose in Arjuna’ s mind. It is Dharma- vivek, discrimination 
regarding righteousness. It is not clr^-I^F Tattva-vive'ka, analysis of the 
essence. In Tattva-vivek, the adequacy of the seeker is a major factor. The 
requirement of virtues like self control, are not important in Dharma-vivek, 
because it is the right and the duty of all, to discriminate between what is right 
and what is wrong. Where is the need for understanding the subtleties of 
Dharma, if a person has already reached the level of Samadhi? Our scriptures do 
not always demand virtuous qualities to be developed beforehand, for the path 
of spirituality. 

When complex questions about Dharma awoke in Arjuna’s mind, he began to 
say, ‘Oh, the very people for who I want the Kingdom, and luxuries, and 
happiness, etc., all stand before me, ready to give up their lives. These Teachers, 
Grandsire, uncles, in-laws, brothers, brothers-in-law - are all my relatives, *<4i<ni: 
shyaalah samandhinastathaa , - by using the word ‘ shyaalaa', 
meaning the wife’s brother, Arjuna has established a relationship. The brother 
of one’s wife is a special relative, very close to most men. It is also said that 
*<4Ki<=bl ‘ shyaalako buddhidaayakah ’ - the wife’s brother is an adviser, 

guiding and teaching his sister’s husband. The result of this is generally 
troublesome! By the Grace of God, Arjuna’s shyaalaa is Shri Krishna, Himself. 
So, it was as though Arjuna reminded Him, ‘How will I feel if an arrow hits 
You?’ And, Shri Krishna answered, ‘I’ve had many Avatars as the jeejaa 
(sister’s husband), but it was necessary that I also become a WTT saalaa - the 
brother of someone’s wife, which has now happened.’ 

And, whose sala? Who is this Subhadra? Not only is she the Lord’s sister, and 
Arjuna’s wife, she is also the Lord’s Yoga Maya - His power of illusion. She is 
the Shakti, power, only of Shri Krishna; she cannot be wedded to any, but Him. 
Only Shri Krishna can be the husband of Yoga Maya, However, she was bom as 
Vasudev’s daughter, and thus, Shri Krishna’s sister. So, the Lord said, ‘Very 
well. I cannot wed Subhadra in the form of Shri Krishna, so I will marry her in 
the form of Aijuna, because there is no difference between Arjuna and Myself - 
TWrq ‘ satvame'kam dvidhaa sthitam’. Even Bhagwan 
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Shankaracharya has called Shri Krishna Narayana. Shankaracharya’s 
commentary on the Gita begins with the word ‘Narayana’. 

HKWU|: tfTt^ciJcHKU^HciJcHdWTI 

Naaraayanah parovyaktaadandamavyaktasambhavam. 

Narayana is beyond the invisible Supreme Being. RtT: Narah= h^i: 
manyshyaah. ^^TTTT: Naaraah= cT? f^TcTT: f^mRTT: cTFT WT RTjfcRR qqicilici 

hkn u i: tatra sthitaah chidaabhaasaah taan pre'yati, sataam sfoortishcha 
sassteeti naaraayanah. This means - all the different bodies are ‘nara’. The 
‘naara’ in them is the illusion, the human soul; and Narayana is the one who 
controls all these. Narayana is the source of all the RrTT-RJjfcT sattasfoorti - the 
seeming reality, the iRfn-R^ifr chittasfoorti’ - the consciousness, and the btffr 
RJifcT anandasfoorti , the feelings of happiness. He abides in all. He gives every 
being the milk to survive, and the water to drink. Thus, the department of 
sustainance, is Narayana’s. He has undertaken the task of giving everybody the 
means to survive. His department of food supply is the ocean. The §Tfc RFR 
ksheer sagar - the legendary milky ocean - sends nourishing milk to all, 
without any pipes or pumps. Not only humans, even trees and shrubs, and birds 
and animals, get this nourishment from the ksheer sagar. It works just like the 
cordless electronic waves work. 

The Lord acquired the name Narayana because ‘naara’ means water, and ‘ayan’ 
means abode. RRT brr rrt R hhm'ji: Naaram ayanam yasya sa naaraayanah, 
meaning, he, whose home is water - or he who lives in the ocean - is called 
Narayana. The Lord Narayana runs the department for providing food, from His 
abode. He has kept Laxmiji (the Goddess of Grace and Prosperity) at His feet, 
and told her to press His feet. She comes and sits at His feet, to serve Him, and 
the Lord placed her lovingly in His heart. Both the Svarna Laxmi - the Golden 
Goddess, and the Khadya Laxmi - the harvest Goddess, are in the service of the 
Lord. Apart from these two, there is a Gnan Laxmi - the Goddess of 
Knowledge, and that is the Gita. 

In this, Aijuna said, WRT: ‘Shyaalaa sambandhinastathaa. Arjuna’s 

indication is, ‘Madhusudana! You had killed the demons, Madhu-Kaitabh; your 
fight with them is well known.’ Madhu means attachment, and Kaitabh means 
hatred. When Narayana enters the heart, He destroys them both. Even so, they 
are not completely vanquished, until they, themselves, say, Lord, please destroy 
us. 

‘Rakshaape 'kshaamape 'ksluite - when we say this, we identify 
with our attachments and hatreds, and pray, ‘Lord, destroy my attachments and 
hatreds’, and then the Lord eliminates both TFT-tw raaga-dve'sha . Before 
destroying them, however, the Lord said, ‘My brothers, you fought for a long 
period. You are two and I am alone.’ At this, Madhu (attachment) and Kaitabh 
(hatred) both said, ‘You have certainly battled long against both of us. Now, ask 
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for a boon.’ In reply, Narayana said, ‘Both of you should die at My hands,’ and 
the demons said, ‘Very well, kill us.’ 

The Lord said, ‘I will kill you at a spot where there is no water, no sweetness.’ 
That is why the Lord is called Madhusudana. Arjuna said, ‘Lord, You killed 
Madhu and Kaitabh, but tell me to kill my relatives and well wishers? I am 
ready to kill any demon, but I’m not prepared to kill these relatives, for the sake 
of becoming the ruler of the three worlds, leave alone the earth! I will obtain no 
satisfaction from killing the sons of Dhritarashtra.’ 

Now, look. The meaning of Janardana is - RRTR rrt #T R-TT janayati jagat iti 
janaa= RRT maayaa= 3#rsrr avadyaa. cTFT 3h<r<iTci Taam ardayateeti 

janaardanah. This Maya, this Avidya (nescience), is the Mother of this world; 
and the one who removes the curtain of Maya is called Janardana. When Arjuna 
questioned the benefits of killing his relatives - declaring that only murderers 
and tyrants should be killed - the Lord replied, ‘Well, kill them, because they 
are aatataayis, fit to be destroyed.’ Arjuna said, ‘If I kill them, I will 

become the killer. I will be responsible for the act of killing. I will be a sinner. 
So, I am not prepared to kill my relatives, the sons of Dhritarashtra. How can 
anyone find happiness in killing his own people?’ 

nrf % TjfoR: w i (3*3) 

Svajanam hi katham hatvaa suhkinah syaama madhava. (37) 

The Lord said, ‘Only you think on these lines; only you have the full share of 
discrimination! Why do the Kauravas lack this discrimination? Why don’t they 
think along these lines?’ 

When two cars have an accident, each driver blames the other. Each says, ‘He 
should have saved himself. Why didn’t he avert the accident?’ People tell them, 
‘The accident has happened. Now it is only a point of law as to who was in the 
wrong.’ 

Similarly, Arjuna said, ‘So what if they lack discrimination? (3b) 

Lobhopahatache'tasah (35) - RTR lobha (greed), has pierced their hearts. They 
are not conscious of the evils attached to kula-kshaya, when the people 

in a lineage are reduced drastically; or of fe-sTfc mitra-droha, when friend turns 
enemy. I, however, am conscious of these evils, so I should save myself from 
these sins. I am not responsible for saving them from sin.’ 

See the discrimination, the vive'k, of Arjuna. He has the capacity to discern 
Dharma from adharma - that which is contrary to Dharma. He said, ‘If the other 
side does something wrong, why should I do the same? I should avoid adharma 
under all circumstances. I must understand the harm in this, because when the 
men of a lineage are killed, then the Dharma of the lineage is also destroyed. 
Adharma then becomes predominant. With the increase of adharma, the women 
in the lineage get sullied, resulting in a loss of purity of the caste, ^ u I'hA< 
varnasankara. When varnasankara occurs, and castes intermingle in marriage, 
people no longer adhere to their cultural strictures. As a result, they go to hell. 


37 



Even the ancestors are deprived of their oblations, offered routinely by the 
descendents of their lineage. Nobody attains the loftier lands after death. The 
eternal Dharma of the caste and lineage is destroyed. All who lose their Dharma 
have to go to hell.’ 

Having said this, Arjuna said, further, 

3ph sfrT ^ I 

I I C*k) 

A ho bata mahatpaapam karturn vyavasitaa vayam, 
Yadraajyasukhalobhe'na hantum svaj anamudyataa. (45) 

‘How unfortunate that we have come here, having deciding to incur this sin. 
However, it is not right to kill our own people, out of greed for the luxury of the 
Kingdom. It is a sin.’ This, however, is Arjuna ’s vivek, his discrimination. Now, 
the Mother Gita will tell you what Shri Krishna’s vivek is. In brief Shri 
Krishna’s discrimination says that if it is a matter of protecting Dharma, there is 
no sin in killing people who we are connected to. It is Dharma which we must 
protect, not our relatives. Arjuna says that he has come to fight out of greed for 
the Kingdom. Shri Krishna says, ‘No, you have come to the battlefield to fight 
to protect Dharma.’ Arjuna says, ‘Anyway, now I will not take up arms. If these 
people kill me because I am defenseless, it is they who will incur the sin. It is a 
sin to kill an opponent who has laid down his weapons. So, they will incur the 
sin, but I will be free of it.’ 

iicihcmmA: Tzfnror amfaviuj 

fcRpq- Wf WT Vfk'HTdHHHU: i i (*\s) 

E'vamuktvaarjunah sankhye' rathopasthamupaavishat, 

Visrujya sasharam chaapam shokasanvignamaanasah. (47) 

What did Arjuna do, after saying this? The good thing was that earlier, Aijuna 
sat on the back seat, as the Rathi. Shri Krishna sat in front, as the sarathi. Now, 
Arjuna came and sat in front of Shri Krishna, on the portion which joined the 
chariot to the poles of the horses - rathopastha upaavishat. 

Instead of sitting behind Shri Krishna, he sat facing Shri Krishna, with his back 
to the enemies, the Kauravas. He put down his bow and arrows and became 
vi^-'h'nhhh-'h: shokasamvignamaanasah, extremely agitated. Both vnm shoka 
(depression) and my moha (attachment) entered his heart. His attachment for his 
relatives filled his heart with depression. 

This is how the first chapter, called the ‘Vishadyoga” is completed. 
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CHAPTER II 


Describing Arjuna’s condition, Sanjay said that he was overcome with 
compassion for his relatives. Good people speak about the faults of others, 
considering them to be well-meaning. Sanjay indicates that Aij una’s eyes are 
filled with tears, and his heart is filled with dejection. (0 

Kripayaavishtam’ (1) indicated his mental state of dejection. 
Ashrupoornaa-kule'kshanam indicates the physical symptoms, and 
visheedantam indicates his depressed speech. Meaning that mental, physical 
and verbal depression has risen in Arjuna’s life. 

However, this Madhusudana Maharaj of ours, this Krishna, does not bother 
about anyone’s feelings, because, whereas as Brahma He creates this world; and 
Vishnu He preserves and nourishes it; and as Rudra He is also its destroyer. The 
one who creates and sustains can certainly destroy His creation, isn’t it? 
Madhusudana is just like that. Where is Madhu, at present? Madhu is in 
Arjuna’s heart. When Madhusudana saw that a sweet attachment for relatives 
has seeped into Arjuna’s heart, He said, ‘Arjuna finds his relatives and worldly 
relationships to be sweet, but he does not feel that I, Madhusudana, seated upon 
his chariot, am sweet.’ So, the Lord scolded Arjuna, saying - 

4>rl^c|l cbVHHfH<i fcPTCr *WMfelrlH I 

I I (3) 

Kutastvaa kashmalamidam vishame' samupasthitam, 
Anaaryajushtamasvargyamakeertikaramarjuna. (2) 

Now, if a person desires to obtain si^h brahmagnaan - the knowledge of the 
Brahman - and says, ‘I will obtain the knowledge whenever it comes, whenever 
God wants me to obtain it,’ or, ‘I will attain Brahmagnan if I am so destined,’ is 
it not foolish of him? All three are foolish statements. They indicate a lack of 
genuine eagerness to obtain Brahmagnan. Had the desire been acute, he would 
have thrashed his hands and feet with impatience, gone to the bank of the 
Ganga, climbed up the Himalayas, and obtained the association of the holy 
ascetics there. An avid desire for Brahmagnan would have made him go for 
Satsang, listen to religious discourses, and obtain the answers to the questions 
which troubled him. 

So, the Lord said, WMFF? twt TupArmr ‘ Kutastvaa kashmalamidam 

vishame ' samupasthitam’ - from where has this impurity entered your heart? 
Your heart is filled with murkiness. You say only, ‘He is mine’, ‘he is mine’, 
‘he is mine’ - talking only about ‘mine-mine’, and pretending to talk wisely? 
cJkT: ‘ Kutah ’ - how did this <=mhvi kashmal come into the heart of a person like 
you, who has all the noble attributes, and is committed to righteousness, is the 
brother of Dharmaraj Yudhishthira (who is renowned for righteousness), and is 
an epitome of ‘Sattva’, the highest tendency? Do you not know, 
fwru ‘ satvame'kam dvidhaa sthitam ’ - Nara-Narayana are brothers? You and I 
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are alike; we are the same. Under no circumstances are you suited to allow this 
kashmal - how did it seep into you? There is no reason for it to enter your 
heart!’ 

The word Wl- kutah refers to both the cause, and the need. Which means, 
‘There is no basic cause for your dejection, and nor is there any need for it. 
What benefit will you gain from this <=mhvi kashmall It is not a purifying 
inspiration. Nor does it bring benefits. Furthermore, where has it reached? iwl 
Vishame' - shouldn’t it have some basis?’ 

Consider it this way, we are sitting somewhere, and the Grihastha (householder) 
men and women come to bow down to me, at the place I am seated at. If, 
however, they queue up when I get up to go somewhere, and begin to do pm 
prana am, by touching their heads on my feet, then it will take at least fifty 
minutes for a hundred people to bow down. So, there is a proper place for 
everything. 

WR- rTor ^ I 

Sthane' hrisheeke'sha tava prakeertyaa j agatprahrishyatyanurajyate' cha. 

(11.36) 

The meaning of PIH sthaan (place) is yukta (proper). The Lord says ‘The 
W shankhas have already been sounded, on our side as well as on the opposite 
side. You have lifted up your bow and arrows, and now this blot, 
kashmal, has crept in!’ 

Further on, the Lord explains how Arjuna’s refusal is unrighteous in three ways. 
One is that it is vhiYi'^h anaaryajushtam - Aryan warriors never accept 
cowardice. This is not proper behavior. It is contrary to the norms of valor. 
Secondly, it is asvargya - it does not bestow a heaven after death. 

‘All right, Sir, even if it is improper behavior, and does not give heaven after 
death, at least people will appreciate me, saying, ‘Arjuna gave up the Kingdom, 
stopped the war, and saved people from death.’ I will receive great praise,’ said 
Arjuna. 

‘No,’ said the Lord. ‘It is 3t^lfflWT akeertikaram. It will bring you no 
kirti, no renown, or praise. Furthermore - 

■HUIsiUll^LKH TO rcfT TpTTTSfT: I 

*TrcTT HTWT I I (3^) 

Bhayaadranaaduparatam mansyante ' tvaam mahaarathaah, 

Ye'shaam cha tvam bahumato bhootvaa yaasyasi laaghavam. (35) 

It brings no good; neither in this world, nor in the next. It is not the correct way 
to behave - it is not appreciated by cultured people. Which means it will not 
even purify your mind.’ 

You see, even the purification of the four-fold mind called the ‘antahkaran’, is 
not achieved by anybody’s whimsical, and unguided effort. It needs a proper 
effort guided by a knowledgeable person. Those who take their own decisions 
about what is good, and try to purify themselves by self-chosen methods, do not 
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succeed in srhffvt ‘antahkaran shuddhi ’ - purifying the mind. The mind is 
purified only by the methods recommended in the scriptures, and only these 
methods can remove the inner flaws; not those chosen at individual whim and 
fancy. 

‘This is why your small heartedness is neither accepted by our culture, nor is it 
likely to give you success in either this world, or the next. It will not help you to 
achieve Moksha (liberation), because it is not in keeping with decorum. It will 
not help you to attain heaven because it is not in keeping with the scriptures. 
Since it goes against the social norms, it will not even give you renown. Then, 
what do you aim to achieve?’ 

F#ST ITT FT FF: FTF I 

apt rU-Wllr^ TORI I (3) 

Klaibyam maa sma gamah paartha naitattvayyupapadyate 
Kshudram hridayadaurbalyam tyaktvottishtha parantapa. (13) 

Look, when 1 was still a child living at home, 1 had received initiation from one 
of our Swamijis, who gave me a Krishna Mantra. One day my mind became 
wayward, and 1 wrote him a letter, telling him that 1 could no longer continue 
with all the rituals of ^FTF nyaasa (pledge), bathing, washing, serving, and 
worship, which he had told me to do. Swamiji wrote back, 

FrlsF FT FT FF: FTF I 

Klaibyam maa sma gamah paartha naitattvayyuapadyate 1 . 

Another Tridandi (hermit) Monk had told me the same thing. He had shown me 
some Yogic asanas and breathing exercises - pranayama when 1 went to him. 1 
told him that it was too much for me. Hearing me say this, he said, ‘You are a 
Brahmin, you are a Pundit, you are young and you have the aspiration to obtain 
the Lord. If you feel incapable of undertaking these efforts, are they supposed to 
be undertaken by animals?’ 

The curtain which hides the flaws of our mind must be boldly tom asunder. 
Timidity is futile, here. ‘ Kleeba ’ means one who lacks boldness, audacity; 

one who is incapable of teasing or flirting. Oh - these faults are to be tackled 
and banished. Cowardice is useless. It is futile to say, ‘How can I touch tem? 
How can I grapple with them? How can I hit them?’ Even if they slumber, these 
faults should be awoken and banished. 

Hrirw-^ymri "Naitattvayyupapadyate - Shri Krishna said, ‘Arjuna! You, the 
son of Prithaa, eminently suited for a righteous war, with Me as your sarathi; a 
person with so much discrimination, says this?’ 

tyi Kshudram hridayadaurbalyam it is a lowly weakness. 

Weakness is nothing great - it is extremely petty. The ‘ kshudra ’ - lowly, is 
an adjective of ‘ daurbalyam’’ - weakness. Meaning, this is a mental 

weakness, to be 
dismissed. 
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tffft ‘ Tyaktvaa ’ - abandon this weakness, and make a resolve - ftf ft ftffttf, 
Frflt FT FlFFlfh kaaryam vaa saadhayacimi, shareeram vaa paatayaami ’. A true, 
committed seeker says, f>k-m FFTF F fftf ‘Ihaasane ' shushyatu me ' 
shareeram - let my body perish while I sit on this asana for worship, cFFfrFFTFTjF 
FPT FFFF ‘tvagasthimaansaani layam prayaantu - let the skin, bones, and flesh 
of my body mingle with the dust, but my feet will not turn back until I have 
attained the Lord.’ 

Oh - TFFTF F FRFFFFT stiff FTF FFTF ‘ nikale ' the ' haribhajanako, otana laage' 
kapaasa ’ - according to this proverb, we set out to attain the Lord, and end up 
seeking fame! Ft tiff ft ftf tiff Ft fttff ft% Le ' khasam kaa naam, khasam so 
parichay naahin - if a woman says that she is the wife of a particular man, but 
when asked whether she has ever seen him, and she denies it! The condition of 
the preachers is the same - they do not actually know the God they speak about. 
BTFT'F ‘ Uttishtha , so, Arjuna, prepare yourself to do your duty.’ See, this mantra 
is from the Vedas: 

FfrTFJ FTtTF FFF FTTfjfFTFF I (FTo FFo 

Uttishtha jaagrita praapya varaannibodhata. (1.3.14) 

If you refuse to stand up, and lie down instead, you will fall asleep, or you may 
fall if you try to walk. So, wherever you are, stand up straight, be alert. fIw 
Uttishtha means to rise above the surrounding situation. Stand a little higher, 
whatever your position may be. The indication is, ‘Don’t walk ahead, just rise 
above.’ 

A Mahatma told me, ‘If your body is lying upon a bench, think that you are 
lying on the terrace. Separate your Self from your body. Our Vedanta has three 
basics. We don’t need to separate ourselves form the five elements, because we 
have no feeling of identification with them. Just remove your ‘I’ from the 
individual body (which is composed of the five elements). Your ‘I’ existed 
before the body was created, and will exist when the body is no more. So, to 
detach your ‘I’ from your body is one basic. The second basic is to let your ‘I’ 
merge into the Lord. The third basic is, ‘Nothing exists, except the Paramatma.’ 
That’s all! Emerge from the body, unite with the Paramatma, and experience 
that nothing exists, except the Paramatma.’ 

Now you may read the ‘Advait Siddhi’, the ‘Chitsukhi’, and the ‘Khandan- 
Khanda-Khadya’. In all three you will find that your ‘I’ is not in your body; 
your ‘I’ is a part of the Paramatma (it is not a small individual), and that nothing 
exists, except the Paramatma. 

ftff ‘Parantapa’ - by addressing Arjuna by this title, the Lord tells him, ‘Put 
the heat on your enemies. Bum the FT para (the other) to an extent where it can 
never again bear fruit. Turn duality to ashes. What is this ‘mine’ and ‘other’?’ 
Now Arjuna began to feel that his thoughts were contradicted by Shri Krishna. 
This planted a doubt in his mind. He began to wonder whether his thinking was 
right, or whether Shri Krishna’s thinking was right. It was as though he asked, 
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‘All right, Shri Krishna. See - here is Bheeshma, and there is Drona. Both are 
so much senior to me! You killed demons, and earned the name Madhusudana. 
What name do you want me to earn? If I kill Bheeshma and Drona, won’t my 
name be ‘Bheeshmasudana’ and ‘Dronasudana’? Is this what you want? 

(3.v) Ishubhih pratiyotsyaami (2.4.) - if they tell me off a couple 
of times, and I retort in kind, it is not what I want. I want no acrimonious 
arguments with them. Nor do I want them to shoot arrows at me.’ At this point, 
it is not ^TFWFT ishubhih yotsyaami, it is pratiyotsyaami. 

Pratiyotsyaami means ‘Should I retaliate, and shoot arrows at them, 
even if they shoot arrows at me? They are pn$i: poojarhaah - worthy of 
worship. You are ‘Arisudana’ (killer of the enemy), Madhusudana, and You 
want me to become ftrfFf^q^T pitaamahasudana (the killer of my Grandfather), 
Gurusudana (killer of my Guru), Aacharyasudana (killer of my 

Teacher)? Oh, how can I stand on the battlefield and fight against those, whose 
feet I should be worshipping? It is not pr yuddha (war); it is kbpr pratiyuddha 
(defensive warfare). It is quite different from attacking tactics. I will not start 
shooting arrows, but even if they shoot arrows at me, how can I respond by 
shooting arrows at them? 

M kktj vft% i 

Guroonahatvaa hi mahaanubhaavaan shre'yo bhoktum 
bhaikshyamapeehaloke 

Hatvaarthakaamaanstu guroonihaiva bhunjeeya bhogaanrudhirapradigdhaan. 

( 5 ) 

So, I want to avoid killing my elders. I will sustain myself by begging for food. 

It is not that I wish to become a Sanyasi, a mendicant, nkrj vft% 

shre'yo bhoktum bhaikshyamapeehaloke - I will become an ordinary beggar. 
For the Sanyasis, it is Dharma to beg for food, but I will not bother about 
Dhanna, when I go from door to door, and yet it will be meritorious for me. 
But, to kill my elders is what I don’t want to do, because they are WTpR 
mahaanubhaava - they have great experience.’ 

‘My brother, what is their mahaanubhava worth, if they side with 

adharma, if they side with the group whose actions go contrary to Dharma? 
They have come to fight on behalf of adharma, and you refer to them as 
mahaanubhaval ’ 

‘Very well, they are highly experienced even though their experience places 
them on the side which is against Dharma. ^icT = ~ 

sFjmki rFT = Himam hand id himahaa sooryah = bhaanu, tadvat- 

anubhaava ye'shaam taan - himahaanubhaavaan, has been said. Himahaa 
means the sun. These men of great experience are as glorious as the sun, and 
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today You tell me to kill them? Just remember the day, when Yudhishthira had 
criticized my bow Gandiva. I had vowed to kill anyone who dared to criticize 
my Gandiva. It was You, Sir, who had given me the guidance that insulting a 
senior was akin to killing him. You had thus saved Yudhishthira’ s life. You had 
said, ‘He is your elder brother, your senior, and you don’t need to kill him. Just 
insult him verbally; it is the same as killing him. ’ And yet, today, Y ou tell me to 
kill my elders?’ 

And, as though the Lord explained, Yudhishthira was desirous of action, but 
these elders desire wealth - ‘yHM hatvaarthakaamaanstu 

guroorihaiva. Some people hesitate to say that Bheeshma and Drona are bm-WT 
artha-kama, that they desire wealth. They feel that these two do not deserve to 
be accused of being mercenary. In the Mahabharata, however, both these great 
men have called themselves ‘ artha-kama When Yudhishthira went to 

bow down to them, they blessed him, and said, ‘Yudhishthira, victory will be 
yours.’ Yudhishthira had said, ‘Maharaj, if victory is to be ours, why do you 
fight on behalf of the Kauravas?’ They had replied, ‘We have eaten their food 
for long years. The Kauravas have given us so much wealth, that we are obliged 
to them. We are at their command.’ 

3T2Rzr WIT H I 

ffrT W I I ('htWW *3.^; 

Arthasya purusho daaso daasastvartho na kasyachit, 

Iti satyam mahaaraaja baddhosmyarthe'na kauravaih. 

(43.49; 43.56) 

You see, if a monk stays with a householder for 6 - 8 months, or for a year or 
two, eating his food, the Seth-sahukara (wealthy householder) will want the one 
who eats his food to consider him to be God - the ^inqini annadaataa, the 
provider of food. Some monks, who depend upon a Seth for their sustenance, 
become ‘pocket Sadhus’. The Seth goes around saying, ‘I have such Sadhus in 
my pocket; I can make them do whatever I want.’ So, it is not that they provide 
free meals! They say, ‘If we were not greater than them, why would the 
Mahatmas consider us to be God?’ So, if you continue to eat the food of the 
same person, you will begin to consider some to be Radha, and some to be 
Krishna! Those who feed others never consider themselves to be small. 

'tNtt ( A ) 

Hatvaarthakaamaanstu guroorihaiva, 
bhunjeeya bhogaanrudhirapradigdhaan. (5) 

Note that arthakaamaan is placed before the word guru. If it is to 

be considered an adjective, it has to apply to the Guru. None of the other 
methods of parsing will apply. 

Now Arjuna says, ‘The elders may be artha-kama, desiring wealth, but 

still, they are our Gurus. If we kill them, the wealth we will obtain will be 
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stained by their blood, and that does not seem at all right to me! So, it is not as 
though I am succumbing to cowardice. My reluctance to fight stems from my 
conviction that it is wrong. I am abandoning the battle because of righteousness, 
using my discretion. ’ 

•T chd^i Tjfk: I (^) 

Na chaitadvidmah kataranno gareeyah. (6) 

My friend, no matter what happens, don’t give up your values, your iff. vive'k, 
your discrimination of right and wrong. The path of love is different. The 
Government says that we should never take law into our own hands, not lose 
our discrimination. 'T nfht: Na chaitadvidmah kataranno gareeyah 

reveals our ignorance, our agnaana. F afcr:, F afcr:, ffcT, 

FcRcT Hananam vaa shre'yah, bhaikashyam vaa shre'yah, iti, 

anayormadhye' katarat shre'yah. Is it meritorious to beg for food; is begging 
shre vast Where is the ambiguity in this? 

Then, as though Arjuna pleaded, ‘My mind is incapable of giving a clear 
answer, at the moment.’ \ Katarat is a dilemma in the subject of sadhana, 
the path of spirituality. In the same way, the doubt about the result - Fh FUT FT 
F nT fIf yadvaa jaye'ma yadi vaa no jaye'yuh, because, ‘It is not certain that 
we will win the war.’ There are many levels of thinking - like the spiritual 
level, and the end result. ‘If we win, then, fft ?cF ^ TFffFFT: yaave'va hatvaa 
jijeevishaamah - we wish to kill Drona, Bheeshma, and other loved ones, in 
order to survive.’ 

You see, the Gandharva Chitraratha, who was a celestial being, had once 
abducted the Kauravas. Bhimasena expressed his delight, that their enemies had 
been removed without their having to be killed. However, when Yudhishthira 
heard of the kidnapping, he said, ‘Our quarrel with the Kauravas is an 
interpersonal dispute. So far as this dispute is concerned, we are five and they 
are one hundred. However, FF W TFF g ft Tff FFT anyaih saha virodhe' 
tu vayam panchottaram shatam - when it comes to dealing with outsiders, we 
are a hundred and five.’ 

Now, Arjuna began to think that neither has he been able to come to any 
conclusion regarding the war, or begging for food, and nor can he gauge who 
will win the war. Even if they win the war, will they achieve their goal? Under 
the circumstances, he was inclined to seek advice. We should always seek a 
clarification about anything that we do not understand clearly. We should never 
hesitate to ask for guidance. So, why not ask Shri Krishna? 

To tell you the truth, the intellect of the entire Creation is one. In fact, the only 
intelligence is the Universal Intelligence. The intelligence of the individual 
body (which is composed of the five elements) is an illusion. It seems to be 
individual because the body is individual - the intelligence has no individuality. 
The Earth has no individuality; it seems to have different characteristics 
because of its different shapes. Nor is water, or the sky, separate or individual. 
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Then, who is separate and individual? Who is nhfeM paricchinnal It is this 
illusionary ego, which creates the delusion of separateness and individuality. 
Apart from this, there is no essence in the world, which is paricchinna. 

Muifn 4 MUiirnuw^-oAH I 
TT^T MuJhKN i^uWcj|dl^|i»Mri I I 

Poornamadah poornamidam poornaatpoornamudachyate 
Poornasya poornamaadaaya poorname 'vaavashishyate '. 

When we reject the prompting of our intellect, it is the Lord’s intellect which 
we reject. And when we reject the wisdom of others, it is also the Lords’ 
intellect we reject. It is His intellect here, and it is His intellect elsewhere. To 
disdain the voice of wisdom within us is to disdain the Lord. Think over the 
wisdom of your inner prompting, and compare it with the messages of the 
scriptures. If there is a difference of opinion, do not sit with the side which is in 
conflict with Dharma. 

H-WHH TfrT H ^ W. I (%^T 3<To 3.3) 

Yasyaamatam tasya matam matam yasya na ve'da sah. (Kenopanishad 2.3) 
The greatest shortcoming in the lives of men is that we never see our own 
faults. Everyone sees the faults in others. He will notice a mark as tiny as a 
mustard seed on another, but fail to see his own flaw, which may be as big as 
the bel fruit (which is the size of a cricket ball) 

We have plenty of grihasthas - householders - who say, ‘Oh, he wears such 
clothes, even though he is a Sadhu!’ But, they never notice that they have 
accumulated enough clothes to last the next six generations! The reason is their 
feeling of being different from us. 

Now, see. Arjuna stands before the Lord, and says truthfully, ‘My nature is to 
fight, Shri Krishna, but the fault of faint-heartedness has wounded it.’ 
(p.'s) Kaarpanyadosho - pahavatasvabhaavah (2.7). What is 
this cbNu-qqhl karpanyadoshol 

It is when a person becomes incapable of rising above his personal affection 
and partiality. We get so attached, so tied to the world that we fail to understand 
the truth of the matter. 

qf i unif ipm 3?1wr ni^id ftfh i (s^ku^ ^q-o 3 .^ 0 ) 

Yo vai gaargee e 'tat aksharamaviditvaa asminllokaatpraiti sa kripanah. 

(Vrihadarankya Upanishad 3.8.10) 
Who is a kripan (miser)? What a marvelous human form you have! What a 
mind, what an intellect! The intellect of householders is focused on earning 
money, and their minds are focused on their marriage! However, when someone 
speaks about the Lord, they say, ‘Let it be. He will meet me when He wills it.’ 
This is the kaarpanya dosha. It has maimed our real nature. 

Arjuna said, ‘Shri Krishna, my mind is maimed, and my intellect is confused 
about my Dharma - dharmasamoodhache'tah. My knowledge of 
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right and wrong is not clear any more. It has become Tins sammoodha, meaning 
it has got stuck somewhere; it has lost its way. The Ayurvedic Vaidyas say, 
during a difficult delivery, that the baby in the womb has become ns moodha, 
has lost its way, and has forgotten which passage he must emerge from. 
Arjuna’s purport is, ‘My knowledge of Dharma is confused, as to which is the 
right path for me. That is why I pray to You - 

nTfhhNtn mm frnmrmsi ni mrr uwti i (vs) 

Yacchre'yah syaannishchitam broohi tanme' shishyaste' ham shaadhi maam 

tvaam prapannam. (7) 

Shri Krishna, I do not want Dharma. I want the meritorious path.’ In the 
Poorvamimansa philosophy, the definition of Dharma is ‘that which is 
prescribed by the Shrutis - the Vedic verses.’ The Sage Gemini, however, was 
not satisfied with this definition. He said, mkm nn^TcnTsff nh: (nlntnnjn TTO 
‘ Chodanaa lakshanaartho dharmah’ (Meemansa Sutra 1.1.1). ‘Dharma should 
be in keeping with the Shrutis, and also be meritorious. If it is in keeping with 
the Shrutis, but lacks merit, then it is not Dharma.’ Sabar Swami and Kumaril 
Bhatt have explained this by saying, MMk 3TR 3TnuftnnRT mr mu mr fr 

‘ Vidhike ' upakram aur arthaparisanghaatakaa naam dharma hai ’. Artha means 
merit. The Vedas have given the procedure for even urn-mu shye'nyaag, a 
Yagya for causing the death of an enemy. It is just like the Ashvamedha and 
other Yagyas, where a hawk is sacrificed. I had seen, at Kashi, there was a large 
Swallow Wart tree. Whenever someone went to a Yagnik (a priest who 
undertakes a Yagya) to win a court case, they would use a little meat as an 
offering for this Yagya. 

Even though the unr-mu shye'nyag is prescribed, is it at all meritorious? This 
Yagya may achieve the death of your enemy, but you will receive no merit, no 
puny a. The Vedas permit it, as they permit animal sacrifice, and it achieves 
the attainment of heaven after death. However, is it meritorious? No. None of 
these have shre 'ya. They give no merit. One has to fall from Heaven again. 
This is why Arjuna says, ‘Shri Krishna, show me clearly, how I can get 
shreyas.’ Hearing this, as though Shri Krishna said, ‘Why should I bother to 
guide just anyone who crosses My path?’ And Arjuna says, ‘No - ftrmrdst mfu 
ui rUT tot (VV9) shishyaste' ham shaadhi maam tvaam prapannam (2.7) - I am 
Your shishya, Your disciple.’ ‘Shishya’ means mram i shaasanaartha, suitable to 
be ruled. In Sanskrit, the word Tmm shishya is correct in this context, not the 
word rnmt shaasya. Which means, ‘Please rule over me. Stop me if I go on the 
wrong path.’ 

But why would the one, whose ruling you don’t accept, give you guidance? 
Why should he bother to show you the way? You are just like any other. Arjuna 
said, ‘No, mrr tot tvaam prapannam, I have caught Your feet.’ 
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The Ramanuja tradition has made these two words - TmrfxT prapatti and *k ij ihim 
sharanagati - their particular words. OTTrT Prapatti is when the foot -Wty prapad 
- is caught. The top portion of the foot is called the prapad. To catch the feet 
with both hands, and say, ‘I will not leave them,’ is called prapatti. And, to 
place the hands under the soles of the feet, and say, ‘If You so desire, crush my 
hands, break them,’ is called sharanagati. There is a difference between 

tmirT prapatti and WWTFT sharanagati. A monkey’s baby clings to his mother. 
That is like Wft prapatti. A kitten is completely dependent upon her mother, 
that is ^ k u i i J ifci sharanagati. The cat picks up her kitten with her mouth, but 
takes care that her teeth don’t hurt the kitten. 

Shri Krishna said, ‘Go to someone else. My brother, you have given Me the 
reins of your horses, and the whip, and made Me your servant.’ 

Look, it is only the Lord who even becomes a servant, for the good of His 
devotees. He becomes a barber called Sena Nai, a woman called Jana Bai, and a 
driver - who is also a servant, after all. When the horses were wounded, Shri 
Krishna would treat the wounds, and He would groom the horses, just like any 
servant. So, Shri Krishna told Aijuna to go elsewhere. ‘Why ask a servant?’ 
Whereupon Arjuna said, 

^T% | G.Vs) 

Na hi prapashvaami mamaapanudvaadvacchokamucchoshanamindrivaanaam ’ 

(2.7) 

‘Shri Krishna, I see none other, in the whole world, who can remove this 
dejection, which is effecting my limbs - no human, no sadhan (spiritual effort), 
no logical argument, and no item. If I were to attain a flourishing kingdom, free 
of enemies, or leave alone a Kingdom in this world; if I was to be given even 
the Kingdom of the Devtas, will I succeed in overcoming this sorrow? What is 
all this worth, unless my mental anguish is removed? There are Kings who 
weep. Even Indra, the King of the Devtas, keeps weeping. Learned Pundits, too, 
are full of sorrow. So are the Dharmatmas, who always undertake meritorious 
acts. My brother - my wish is to be free of sorrow!’ 

Naradji had also, upon one occasion said something similar. He had said that he 
was ensnared in depression even after studying the Rig Veda, Sama Veda, 
Atharva Veda, the Puranas and the Itihases - all the different schools of 
philosophy (Chandogya Upanishad, 7.1, 1.3). PI W dK^fn (VL3) 

Shokasya param paaram taarayati (3.1.3). ‘Please carry me over the sea of 
sorrow.’ In the same way, Aijuna says - 

31W2T TT^r I (<0 

Avaapva bhoomaavasapatnamriddham raajvam suraanaamapi chaadhipatvam. 

( 9 ). 

‘I do not desire the Kingdom of Heaven. I want to be free of sorrow.’ What was 
Arjuna’s condition after he had said this? 
gp WT: I 
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W ^ ffrt rpff I I (<S) 

HHclN fUT%?T: ^THTT I 

UHdU'tpqmsq- fcINK^^d ^T: 1 1 Go) 

E 'va muktvaa hrisheeke ' sham gudaake 'shah parantapah, 

Na yotsya iti govindamuktvaa tooshnim babhoova ha. 

Tamuvaacha hrisheeke 'shah prahasanniva bhaarata, 
Se'nayorubhayormadhye' visheedantamidam vachat. (9, 10) 

TTcr Tp^TT E'va muktvaa is used frequently in the Mahabharata. It means that 
Arjuna left everything to Hrishikesha. Gudakesha left everything upon 
Hrishikesha. I have explained the meanings of these two names earlier, but I 
repeat them, anyway. Hrishikesha means ‘the one who abides within, who 
knows the secrets of every heart’. It is because of His presence that the eyes see, 
the ears hear, the tongue speaks, the mind thinks, the feet walk, and the hands 
move - that is Hrishikesha. Gudakesha means the one who is good looking, and 
loves the Lord with all his heart. 

In the same way, wnr parantapa is also a noun. It is Arjuna’s name. 

•T W J 1 1 mfh 3^fT Na yotsya iti govindam uktvaa - if you question why 
qdrdi e 'va muktvaa was placed first in this shloka, and why it is explained as 
qdrdi muktvaa, then the reason is that govindamuktvaa comes later, 

indicating that the words were addressed to Shri Krishna, Govind. Why should 
the word uktvaa come twice? So, it remains qdrdi muktvaa once and <yw\ 
uktvaa once, trwl WWf Tooshneem bhabhoova means that Arjuna became silent. 
According to Panini’s grammar, the word ‘Arjuna’ comes from bfft arjan, as in 
dhanaarjan (getting wealth), shmh upaarjan (acquiring). The one who 
strives to attain Gnan - knowledge - is Arjuna. However, some of the earlier 
Acharyas (Teachers) have explained it as bfjf: rijutvaat arjunah. Arjuna 

is very straightforward and simple hearted. The Lord then says, 

qiHi w^r-fesT h wen i 

Mohi kapata cchala-cchidra na bhaavaa. 

If the disciple is cunning, the wisdom of the Guru does not filter into his heart. 
Gurus are always compassionate, and eager to shower Grace. They don’t bother 
about who is eligible or ineligible. They impart knowledge to all. The strictures 
about giving knowledge only to eligible candidates do not apply to the Siddha 
purushas, the Mahatmas who have risen above all rules and regulations. Those 
whose 3 # aham - sense of individual ego - is destroyed, is free of all religious 
strictures and restrictions. These rules apply only to the Brahmins and Pundits, 
whose actions are undertaken as a part of their routine duties. When a person 
rises above the level of ‘me’ and ‘my duty’; when the sense of doership prevails 
no more, then they are no longer subject to religious constraints. They may say 
what they please, to whoever they wish. It is, however, the flaw in the listener 
that the crookedness in his heart becomes a screen, which prevents him from 
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obtaining a glimpse of the Gnan. If a disciple dons a raincoat, how can the 
shower of the Guru’s Grace reach him? Hence, the unfit disciples are unaffected 
by what they hear. 

Arjuna is RWR nishkapat - he has nothing to hide, no deceit, or cunning, no 
artificiality. His sharanaagati is straightforward. However, even after having 
said, ‘I am Your re prapanna, I am Your disciple’, he is unwilling to give up 
his opinion, his feelings, and his assessment. He says, ‘Maharaj, You are my all 
in all,’ but it is just like the devotees who sing during the Aarti - the ritual 
worship with a lamp - cR-tr-^t-rr wtt rr-rrt rr tana-mana-dhana saba 
arpana guru charana keeje ' (meaning offer your mind, body, and wealth at the 
feet of your Guru). If the Guru was stupid, he would think that the devotee 
means what he says! But these disciples go to their Guru to trick them, and say, 
‘We offer our body, mind and wealth.’ It is a complete lie. 

In fact, unless you are willing to change your lifestyle, don’t ask your Guru to 
teach you about Dharma. If you are determined not to change your chosen form 
of the Lord - your Ishta, and your mantra, then don’t accept initiation from 
anyone. If you are determined to hold on to your faulty beliefs and illusions, 
and retain your conviction about their validity, then don’t listen to the RR 3R&T 
gnan upadesha - the knowledgeable discourses - given by your Guru. Yes, if 
you are prepared to make some changes in your life, then come. When you go 
to a Guru, you have to make some changes in your lifestyle; you have to change 
the direction of your life, and pattern of thought. You also have to change the 
sources of your happiness. At present, you are seated firmly within your own 
ego, unwilling to make the slightest concession, and say, ‘Guruji, guide us.’ 
This will be of no help whatsoever. 

Now see what happened. The Lord is seated in front of Arjuna’s eyes, and 
Arjuna says - 

RTfsr RT r=[T TOT I 

Shishyaste ' ham shaadhi maam tvaam prapannam. 

‘I am Your disciple, I am Your RRjRcT sharanaagata,'’ and adds — R RlRR #T ‘na 
yotsya iti - I will not fight. I am prepared to do whatever else You say, I 
consider You my Guru, and I have surrendered to You. Please show me the 
right path; but fight I will not! I will obey You in everything else, but if You tell 
me to fight, I will not do that. ’ 

HUciM WTrfjfcr rttr i 

Tamuvaacha hrishike'shah prahasanniva bhaarata. (2. 10) 

Here, Dhritarashtra is referred to as ‘Bharata’ only because of his lineage. 
However, when Arjuna is called ‘Bharata’, it is because of his personality. ‘Oh, 
t#TRRcT Pratibhaarata, you are prepared to absorb new knowledge’. RT Bhaa 
means Gnan - Knowledge; cir?im tattvagnan, knowledge of the essence. ‘You 
are ready to absorb the knowledge of the essence.’ That is why Arjuna is 
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Bharata. He is given title because of his qualities, whereas Dhritarashtra is 
given the title because of his lineage. This is the difference between the two. It 
is the difference of the inherent qualities within them. 

KUTW: Hrishike'sha prahasanniva - hearing Arjuna’s words made the 

Lord smile. When does one laugh? When there is a contradiction. Arjuna says, 
‘I am a disciple, I have caught Your feet. Please give me a definite order. 
However, I will not fight.’ This made the Lord smile. ‘What kind of a 
sharanaagati (surrender) is this? Are you making a mockery of catching My 
feet?’ 

The fact is that the Lord’s heart is full of compassion for Arjuna. This is the 
only virtue and the only Dharma of the Lord that never leaves Him. His heart is 
filled with compassion even when He laughs. As a matter of fact, the Brahman 
neither laughs nor cries. Nor does the Ishwara - the Lord with attributes. The 
laughter and tears of the hmi41 Mayavee (the controller of Maya, of illusion) is 
not factual - it is a drama. Shri Krishna, however, is neither using Maya, nor is 
He the aloof Brahman. He is the manifestation of the Brahman, and has 
appeared as an individual personality. The prominent aspect in Him is not the 
Glory of the Ishwara. It is the Godliness of His nature. 

Even the agnostics, who do not believe in an Ishwara, believe in the Bhagwan, 
the qualitative Godhead. The Jains and Buddhists do not believe in the Ishwara, 
but they believe in the state of Godliness. Their Lord Buddha, Bhagwan 
Mahavira, Bhagwan Neminath, Bhagwan Parshvanath, are worshipped. When 
they refer to Mahavira Swami as Bhagwan, why can’t we refer to our Krishna 
Swami as Bhagwan? Where is the objection? The virtues and the Dharma of the 
Bhagwan is one - and that is the flow of compassion in the heart. See how He 
wept for Sudama - 

nmt ?uzr waff 

'JlC'l ^ft MM I 

Panee paraatako haatha cchuyo nahee, 

Nainanke'jala son paga dhoyo. 

(He did not touch the water in the jar; He washed Sudama’s feet with His tears) 
So, sometimes the Lord laughs, and sometimes He weeps. He mingles with us. 
There is a description in the Valmiki Ramayana, that whenever Shri 
Ramachandra saw that someone was sad, He would become several times more 
sorrowful. For that matter, what would God’s Godliness be worth, if He was not 
saddened by our sorrows, or joyful at our happiness; and didn’t mingle with our 
feelings, and if we just feared Him? 

I once had the occasion to meet a phony Bhagwan. I said to him, ‘Maharaj, 
when you say, ‘I don’t know this’, or ‘I don’t know that’, it does not sound 
right, coming from the lips of a Bhagwan. The Bhagwan should never say that 
he doesn’t know something, because God is All-knowing, He is sarvagya. ’ 
Hearing this, the phony Bhagwan said, ‘Oh - by saying ‘I don’t know’, it 
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affects my Godliness? Very well, I will not say that in future.’ It is the phony 
Bhagwan who fears that his godliness will be affected by what he says, and that 
he will lose his status as a Bhagwan! The real Bhagwan can laugh, cry, sing, 
steal, flirt, run away, and do whatever He wishes; it will not reduce His 
Godliness in any way, because He is God. 

Now, Shri Krishna smiled, but where did He smile? In between the two Armies! 
It is not that only His close associates were present, or even only His Army. Nor 
was He worried that it would affect Arjuna’s reputation if people saw him 
weep. They would point at Arjuna, saying, ‘Look, the mighty Pandava warrior 
is overcome with dejection.’ Putting aside all these considerations, whatever the 
Lord said later, is another matter. The point to be noted here is that the latent 
negative tendencies of shoka (sorrow) and moha (attachment) lie 
dormant in the hearts of all, and rise up upon various occasions in their lives. 
Making Arjuna the excuse for expounding the eternal Truth, the Lord said, 
‘Son, you take the role of having Lisiiui jigyaasaa, (the desire to obtain the 
eternal Truth), and show the world that what an ardent seeker is like, and how 
he suffers the pangs of dejection and delusion. I will take on the role of the 
preacher, and making you the disciple, will expound upon the meaning, for 
rising above these negative tendencies.’ 

You see, when there are other causes for shoka and moha, you have to take 
recourse to other solutions. You will understand what I mean, by the example of 
a nasty boil, or some wound, for which you have to get some medical treatment. 
If some relative runs away, you will have to seek him out, and persuade him to 
return home, and solve his problems. If, however, your own mind is deluded, 
what will you do? Will you take some medicine for it or not? My brother, 
shoka-moha are not caused by the separation of a dear one. It is not the death of 
a loved person, nor is it the loss of wealth, or the destruction of a building. Then 
- what is this sorrow or dejection, and attachment or delusion? These are 
mental impressions. To alter mental impressions, one does not have to go 
anywhere, get anything, or take medical treatment. These are 
upade 'shaikanivartya - needing psychological treatment, counseling. The pill is 
to be fed to the mind, and not to the body. Remember this. All the sorrows 
caused by adhyaasa - the super imposition of an imagined projection - 

will be gnanaikanivartya, removed only by tattvagnan, by the 

Knowledge of the essence. There is no other remedy for this malady. 

In the Upanishads, it is stated - 

<T5T -eft UPT: I (^) 

Tatra ko mohah kah shoka e'katvamanupashyatah. (7) 

The only method for becoming free of shoka-moha is to see the oneness of 
Creation. Listen further - 

-Hcllfui fcMIHH: I 

Yasmin sarvaani bhootani aatmaivaabhoodvijaanatah 
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‘You obtained the knowledge by which all creatures become the Atma’ - is not 
the real meaning. The Atma is the ‘doer’ of the action called 3TUrT abhoot. 
3TlrAcr ** 3TCRT Yatra aatmaiva sarvaani bhootani abhoot. There is a 
great difference in the meaning of these two sentences. It is not that all creatures 
become the Atma; it is that the Atma has taken on the appearance of all 
creatures - it has become vivart, as all beings. It is our own Self, our real 
nature. 3 TUcT Abhoot is an action done by the Atma, and TraifrT 'Ucnfh sarvaani 
bhootani is the act itself. 

How did this happen? Maharaj, what kind of a Samadhi did you enter into? 
There was no Samadhi, no vijaanaatah - it happened through science. 

What is the definition of that science? E'katvamanupashyatah - 

the definition of this science is to see the oneness in all creation. When one 
achieves this ability, one’s Atma becomes everything there is. Death and life, 
coming or departing, separation, tears, laughter, everything that is, is only our 
Atma - ** 3Hic+ta sarvaani aatmaiva. rT5T Tatra ko mohah kah 

shokah - now, that is left behind. Oh, when was it ever caught, that it is 
abandoned? Did you catch something to bring with you when you came into the 

world? This wealth is left behind, that relative is no more did you bring 

them into the world with you? Did you meet them at the water hole, at the 
oasis? Did you find a bundle of notes on the road? Where did all the 
businessmen get money from? They never reflect upon that! Was it obtained by 
unfair means, or was it stolen from someone’s pocket - how was it procured? 
People never think of how it came, but they always beat their heads in sorrow, 
when wealth departs. Oh, you should have hit your head the day the wealth 
(which brought the sorrow) arrived. You should have thought, ‘This gangster is 
has entered my home, and will harass me while leaving.’ It was on the day the 
wealth came, that you should have felt sad, but you weep only when it leaves. 
rf?r ^ iffc W ?Tte-TftF Tatra ko mohah kah shokah - moha means, when your 
mind is negative, and hostile to all that is positive. ^ Muh vaichitya. 
When your mind moves in the wrong direction, it is moha. You considered 
the absolute Brahman to be the world. You considered the 3#Rmf Avinaashi 
(indestructible Atma) to be mortal. You considered W Sat - the eternal Truth - 
to be transitory. You considered mcT Chit - awareness - to be inanimate. You 
considered aanand - bliss - to be sorrow. You considered the advay 
- non-dual - to be divisible, and you considered the Atma to be matter. All this 
is moha. The meaning of moha is to perceive something to be just the opposite 
of what it actually is. And. What is shokaP Shoka is to be caught by a 
ghost. ‘Our father lived in such a manner, and our grandfather had such a 
lifestyle, but we have to live like this!’ 

One Seth was full of regret, because his son kept his hair long. ‘He has got 
spoilt, Maharaj,’ lamented the wealthy businessman. ‘Why don’t you tie a 
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paghhdi on your head, the way your Father did?’ I asked him. ‘Aren’t you 
spoilt, also? Your Grandfather wore such an elaborate paghdi on his head, and 
your Father started to wear a cap, instead. You stopped wearing even a cap. 
Now, if your son chooses to keep his hair longer than you like, why don’t you 
revert to the past, and start wearing a paghdi like your Grandfather?’ So, people 
want to change the older styles themselves, but resent it when youngsters want 
to make their own changes. 

‘We used to have such wealth, such luxury, such a Kingdom - and today we are 
faced with this sorrow and these adversaries.’ Such lamenting is called 
bhootavritti - the tendency to cling to the past. rT5T w vrr^: Tatra ko 
mohah kah shokah - oh, don’t look back to see what is past. Draupadi fell, 
Nakul fell, Sahadev fell, Arjuna fell, and Bhimasena fell. Yudhishthira, 
however, went ahead like a lion. Let the past go, leave that which has fallen 
back. If you carry all the dead ones in your mind, your mind will become a 
corpse. Shoka is when you dig up the past in which your loved ones are buried. 
This is bhoota-vritti. 

Look, when beggars came to our house, playing the sarangi, they would sing, 
3MWT L bYl'!i Tyn 3H^ie ‘Alamasta fakeera rahama allaha’. This means - the 
Monk is always happy. Why is he alamasta ? The answer is, because he 

has the mercy of Allah. In the same way, the Lord says, 

3T#w^r?fr 

UdlUHUHldiM HMVll-dPrl Mfu^rll: I I (RR) 

Ashochyaananvashochastvam pragyaavaadaanshcha bhaashatse', 
Gataasoonagataasoonshcha naanushochanti panditaah. (11) 

The Lord has used the word ‘Pundit’ with great respect, in the Gita. Nowhere is 
it indicated that Pundit means a person who is bom in a clan of Brahmins, 
Pandaa means a person who is rich in the possession offa%F vive'k, has great 
discrimination. I do not mean to say that the Gita does not accept the Brahmin 
caste. However, whenever the word ‘pundit’ is used, it is with reference to the 
ability to use one’s discrimination about right and wrong. 

rRTf: Mfu^d W: 1 1 AS 

Tjfsr stfwfa i 
-hh^ih: i i 

Gnaanaagnidagdhakarmaanam tamaahuh punditam budhaah. (4.19) 
Vidyaavinayasampanne' braahmane' gavi hastini, 

Shuni chaiva shvapaake' cha panditaah samadarshanih. (5.18) 

Punditji Maharaj, have your actions been burnt to cinders by the fire of your 
Gnan, or not? Do you feel pride about the great things you have done in the 
past? If so, you are not qualified to be called a Pundit. Neither are you a Pundit, 
if you are filled with remorse for past misdeeds, or past lackings. A person 
whose past affects him is not a Pundit, because only a foolish person accepts the 
residue of past deeds, and this is because he is lacking in the right knowledge. 
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Now, see, this is regarding the actions, the karmas, of a person. How does a 
Pundit behave in daily interaction? yjR ^ nf^rU: Shnni chaiva 

shvapaake' cha punditaah samadarshinah. Do you see the Lord in every being? 
No, we don’t see Him in all creatures. So, it is a characteristic of a Pundit, to 
see the Lord in all. See that He abides in all creatures. When a quarrel started 
amongst the 3nf^r aastikas - the theists, and the hik^i^ naastiks - the atheists, 
the Lord ended it by declaring that He abides in all creatures. During my 
childhood, I saw figures made of sugar candy. Some carried a pot of water on 
their hips, some sat on horseback, some were formed like elephants, some like 
donkeys, etc. They were all made of sugar, but we children would quarrel, 
refusing to take a donkey, and asking for an elephant or horse, instead! One 
day, my Mother broke up all the toys, and mixed them into the rice pudding 
called kheer. Now, there was no donkey, no elephant and no horse. They were 
all equal. hP-scii: unqR'n: Puditaah samadarshinah. 

It is not the characteristic of a Pundit to remember past actions, and rejoice or 
grieve over them. A Pundit should be a gnaanagni- dagdhakaraa 

(having the fruits of actions burnt to cinders by the fire of Knowledge), and y[FT 
^ot sgm% vr shuni chaiva shvapaake' cha - have equal goodwill for all creatures. 
In the same way - 

HIHVll-dPd I (?) 

Gataasoonagataasoonshcha naanus hoc hand punditaah (1) 

If you start grieving for a person who has passed away, then - so many have 
died, that you will have time to do nothing but weep all your life! The Lord has, 
therefore, given forgetfulness to us, so that we can forget the good and the bad 
things that happen. Our Self, however, does not come within this capacity; nor 
does extreme forgetfulness affect our Self. I knew a gentleman who could recite 
the Gita backwards as well as from the start to end. He knew how many times 
each word was used in the Gita. He had such a fantastic memory that he would 
start off with ^TPTv-R ‘ Yatra yoge 'shvara ’ and recite the Gita backward till he 
came to wjt ‘ Dharmakshe'tre ' kurukshe'tre' ’ and vice versa. He was 

familiar with every word in every shloka. He dedicated himself to the Gita in 
this manner, throughout his life. But at the end, he forgot it all at the time of his 
death. He was unable to recite a single shloka. 

The Lord says, therefore, ‘You cannot reach Me, if you are loaded with 
memories. You have the option to either hold on to the memory of the shlokas, 
or you can empty your mind and come to Me, after having discarded every 
redundant item.’ The purpose is to be free of all TRj) granthi - the knots of 
delusion and negativity. Whatever is forgotten, let it be forgotten - 
gataasoonagataasoonshcha. 

Oh, this one is destroyed, that one has lost his purity, this one has fallen - this is 
what worldly people keep thinking about family members and relatives. ‘An 
empty mind is like a devil’s workshop’, as you know. The mind which lacks 
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thoughts of the Almighty is a useless mind. What kind of thoughts about the 
Paramatma should there be? Achintasya chintam - thoughts 

which contain no feeling of ‘doership’, no particular urge for anything worldly 
and no worldly desires! Contemplation, which has no vestige of worldly 
objects, any worldly tendency, any vanity of ‘doership’. It has only a pure, 
unworldly contemplation. A person, whose contemplation is of this kind, will 
have nothing, no one. A person who is not seated in such a purely 
contemplative position may have memories, or forgetfulness, but is sure to have 
regrets of some kind. This is the characteristic of a Pundit, and also the result. 
Shoka is a Tn^T-^irT saadhan-vritti - the tendency of a spiritual aspirant. And, 
the interaction is gnaanaagnidagdhakarma, which means that the 

fruits of his actions have been destroyed by gnan. Even spiritual effort is burnt 
to cinders. di-j^ihUi hUscii: Naanushochanti punditaah - has the fruit destroyed, 
and hITscii: ■hh^m: punditaah samadarshinah, removes the awareness of all 
differences in interpersonal responses. 

TFT! 'Mi«i fAjd TFT: I 

Ihaiva tairjitah sargo ye'shaam saamye' sthitam manah. (5.19) 

So, the characteristic of a Pundit is that he does not grieve for anyone who lives, 
and nor does he grieve for anyone who is dead. A man returned to his village 
came after shaving his head. When asked why he has had his head shaved, he 
replied, ‘Because our Raja passed away today.’ When the Minister heard this, 
he also had his head shaved. When he went to the Palace, the King asked him, 
‘Why have you had your head shaved?’ The Minister replied, ‘Because the Raja 
passed away today. ’ Hearing this, the King also had his head shaved. Then, the 
whole village had their heads shaved, too. Ultimately, it was found that Raja 
was the name of the washer- man’s donkey! Thus, it was just a donkey that had 
died, but all the people had their heads shaved as a token of grief and respect! 
So - who is it that you grieve for? dM^ihPri hRscii: Naanushochanti punditaah 
if someone is steeped in sorrow, let him. You don’t need to start weeping 
because others weep. 

U^IdKiv-cl •JTFfU 

Ashochyaanaanashochastvam pragyaavaadaanshcha bhaashase', (11) 

This is the preamble of the Gita. You have shoka for those who are not worthy, 
and pretend to have vivek? Vivek and shoka do not share the same SifwFT 
adhishthaan (substratum). It is not possible for them to exist simultaneously in 
the 3qwr:BRTTT antahkaran (the four-fold mind). It is not a joint condition. 
Adhikaran here means the antahkaran. The simultaneous presence of 
discrimination and dejection can not be contained within it. 

TFT F# Fife TT3TTHI FTFT FFTf FTcTI I 

E 'ka sanga nahin bhuaaloo, hansaba thathaai fulaaiba gaalu. 
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Just as it is impossible to keep a long face, and burst out laughing at the same 
time, it is impossible to have vivek and be overcome with sorrow at the same 
time. nP-sm: Naanushochanto punditaah. 

Look, this statement of the Gita propounds equanimity. It is the 
‘Ashokaupanishad’ (an Upanishad which dispels sorrow), and the 
Paandityaupanishad’ { an Upanishad which defines a Pundit). So, do not grieve 
for anything or anyone. 

Now, see - why don’t the Pundits get dejected? People argue over the word 
WW pragyaavaadaan, because it is from this word onwards, that the Lord 
started His discourse. This makes it a matter of some importance. I will tell you 
a few things about it. Naanushochitumarhasi will come in- 

between; UT ^]yr: maa shuchah will come at the end. rf3f^T 
Tatra parive'danaa, naanushochitu marhasi, will also come. The one who frees 
us from sorrow is the Lord - 'uu^r: ui mt rm<4q '■a.l.T) bhagavah 

shokasya param paaram taarayatu (Chandogya Upanishad 7. 1. 33). Hence, rl3T 
^1 W: W: tatra ko mohah kah shokah, is what we say, and carry on. 

Now, they say that the absence of the Atma is beyond the range of experience. 
Is there anyone who can raise his hand, and say that he has died a certain 
number of times? Can you make any calculation to prove that you ever died? 
And, if so, how many timed have you died so far? You have been dying since 
Time began. My brother, the flame is put out, but the fire lives on. Ripples 
subside, but the river does not die. Dreams die, but you don’t. If you had died, 
even once, how could you exist today? This auspicious, beautiful form of yours, 
which pleases the eyes of onlookers, and is rich with peace and self control, fit 
to understand the message of the Vedas - how would this be visible, had you 
died even once? The fact is that death can not be experienced. There is no 
experience, within the range and scope of human experience, which can be 
called ‘death’. That is why Shri Krishna says - 

*-i cc| ci i $ '3TTr[ 'ii'M 'T I 

Na tve'vaaham jaatu naasam na tvam ne'me' janaadhipaah.(2. 12) 

Nor did I ever die, nor did you, and nor did anyone else die.’ 
Janaadhipaah can also mean, 3#[w^T janaashcha adhipaashcha - the 

people never died, and nor did the King. I never died, and nor did you. 

‘All right, even if I never died, will I die in future?’ What a thing to imagine! If 
your death has not occurred in all the past eons of Time, why should it happen 
in the future? Time is an ambiguous concept. In what does Time exist? Is it 
something established, or is it an error? Is it a deep sleep, or is it a recollection? 
You are aware that there are five types of tendencies - ^IrT vrittis. tWM Pramaan 
(proof), fawr viparyaya (error), vikalpa (ambiguity), FT?T nidraa 

(slumber), andT^ smriti (recollection). Similarly, there are five kle'shas - 
causes of agitation. These are Avidya (ignorance), asmita (ego), raga 
(attachment), dvesha (hatred), and abhinivesha (fear of death). The philosophy 
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of Sankhya Yoga does not accept the existence of desha (place), kala (time), 
and padaartha (object). Then - what are these? TOg; yj^TT t 

Shabdagnaanaanupaativastu shoonya hai. Therefore, that which can be 
controlled by controlling tendencies, should not be considered a matter of life 
and death. It is meaningless to say, ‘I die, and will die again in future.’ Shri 
Krishna says - 

H TOT H 'UfcnzTFT: IT# TOT: TOUI (^) 

Na chaiva na bhavishyaamah same' v ay amatah param. (12) 

It is easy to imagine that none of us will exist after this. 

#f#RTsfFFT -zraT ## ^TUTT #TcFT ^rt i 
tmT r rphr 1 1 (^) 

De'hinoasmin yathaa he 'he ' kaumaaram yauvanam jaraa, 

Tathaa de'haantarapraaptirdheerastatra na muhyati. (13) 

What does % de 'ha mean? ^fr fteT, 'HmhciI # #fgr Kaheen kee 

eenta kaheen ka rodaa, bhanumatee ne ' kunavaa jodaa. 

There are mentally disturbed people, who keep picking up rags and scraps and 
clods of earth from the roadside rubbish, and put them in a sack. They hit 
anyone who tries to snatch any of the items, and they weep and beat themselves 
with frustration. They say, ‘Look, these people are snatching away our 
possessions.’ It is the same with the de'ha, as we call this body of ours. Deha 
means an item which is an assortment of different things. It contains bones, 
flesh, skin, stool, urine - and it is called the deha. You have become a ## de'hi, 
the owner of the deha, with all the items it contains. In the villages, there is a 
heap of dust, called the dhooraa, where rubbish is piled up. Farmers fight 
over this, claiming it to be the manure for their fields. The fights include hitting 
each other with their wooden staffs! People steal the rubbish at night. It is the 
same with the deha! It is a rubbish heap, which we refer to as our body. 

Diha upachaya. This ‘family of Bhanumati’ is an assembled object, 
and we falsely consider it to be ours. Neither has it been made by you, and nor 
has it been placed by you. Was it you who sent the seed into the grapes, into the 
grain of wheat? Did you send it into your father’s body? Did you nourish it in 
your mother’s womb? Did you provide the milk for it? Then - in what way is it 
yours? Apart from your ego, your false vanity, your unthinking possessiveness, 
and your indiscriminate pride - that this body is ‘mine’; have you any basis for 
declaring it to be yours? The surmise - that it is your body - is baseless. 
Boyhood came to it, then youth, then old age. Could you prevent old age from 
affecting your body? You may dye your hair to keep it black, and apply make- 
up to hide the wrinkles, but not all your efforts can prevent the ageing of your 
body. Similarly, the demise of the body is inevitable as well - ?raT %rro mf^T: 
tathaa de 'hantarapraaptih. 

I will tell you one thing. Pay attention to this point. We used to call Pundit 
Laxman Narayan Garde the Acharya (Teacher) of editing. Later on, he came to 
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Gorakhpur, and remained there for three or four years. His earlier life of sixty 
or seventy years was spent elsewhere. He worked as an editor, first in Calcutta, 
and later at Varanasi. When explaining this shloka, he would ask, jokingly, 
whether he should say the real meaning of this shloka, or whether he should say 
what he has been told that it means. I had never before heard the interpretation 
which he gave us. After hearing him, I was convinced that his is the correct 
interpretation. It is materialistic. One notices it after observing the Mahatmya 
carefully. 

Who knows what kind of thoughts flit through your mind in life? At times, you 
may think that you are a great sinner, and at times you may consider yourself to 
be a Mahatma. When you considered yourself to be a m^ichi punyaatmaa - a 
pious soul - you attained the birth of a h^ichi punyaatmaa. When you thought 
yourself to be happy, you got a happy birth, and when you considered yourself 
to be sorrowful, you obtained a birth of sorrow. The indication is that the way 
you connected the tendencies of your subtle body (composed of the mind, 
intellect, focus, and ego) to your Self, your Self was reborn with those 
tendencies, and you became what you identified with. If you fluctuated between 
a thousand tendencies in a day, you passed through a thousand births. However, 
if you refused to accept your smaller self (which contained these tendencies) as 
your true Self, you did not have even one birth. 

Today, you are; you exist. The tendencies of your subtle body change. The 
scenes change while you dream, and you connect your Self to them, and 
become the scenes you perceive. It is not the gross body - the deha - which is 
born; it is the mfc sukshma sharer - the subtle body - which is bom. And, 
the birth of the subtle body is not restricted to the death of the gross body. It 
occurs even while the deha is alive. One is birth as a child, one is the birth as a 
youth, and one is the birth as an aged person. One is a birth as a human, and one 
birth is as a dvija (a person who is considered to be spiritually reborn when 
he takes initiation from a Guru), and one is as the birth of a Monk, a Sanyasi. 
Every shift of the ego is a birth, and when the ego is dissolved, it loses its 
meaning, and this results in Mukti - liberation from rebirth. 

I say this because many Mahatmas are present. There are some things which 
can be said only in one’s own group. Dharmadas says - 

3imi rff sirU^ I 
^yTT if rff cfaff I I 
crnsr 1 1 

Apanaa ho to de'o bataai, 

Dooja ho to le 'o cchipaai, 

Dharmadas tohe' laakh duhai. 

You will not attain liberation until you cease to attach your Self - your Atma - 
to the changes of your subtle body. So, please detach your ‘me’ and ‘mine’ 
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from your subtle body, and attain liberation within this life. If you are not freed 
of rebirth while still alive, it is futile to imagine future births. A future birth is a 
fallacy, and so is the attainment of Mukti in a future birth. Now - 

duwd h Tpnfcri (^) 

Dheerastatra na muhyati. (13) 

Become sjk dheera, my brother. The Gita has defined the meaning of the word 
dheera. 

^ H cZTSFt## to to^t l 

sfrt TOSTfTOTFT I I (^) 

HIsINUVli'Hd TOTO? TOTTOT I (??) 

Yam hi na vyathayantye'te' purus ham purus bars habha, 
Samadukhasnkham dheeram somritatvaaya kalpate'. (12) 
Maatraasparshaastu kaunte'ya sheetoshnasukhadukhadaa, (13) 

Oh! Today I was in bliss, to hear such music. I experienced a most delicate 
touch today. My eyes were fulfilled by the loveliest vision today. I had the most 
delicious food today. I smelt a wonderful fragrance today. People become 
happy for a little while, and after a while they lose what makes them happy, and 
they lament bitterly. Your quick laughter, hasty joy, and wrath - TOt WT: TOT 
WRTOET toI-to! kshane ' rushtaah kshane ' tushtaa rushtaastushtaah kshane ' 
kshane'. These are not the signs of a dheera (courageous person). 
fcTTOT-M ^rfrT fcrffFTOT TOTT H ddifu W TTcf sflTT: I 
Vikaara-he'tau sati vikriyante' ye'shaam na ache'taansi ta e'va dheeraah. 

(Kumarsambhava 1.59) 

Kalidasa has written that the one who retains his equilibrium in the face of all 
kinds of adverse circumstances, is called ‘ dheera \ 

TOTOT Maatraaparshaastu kaunte'ya - he died of heat, died of cold, 
died of happiness, died of sorrow, died of previous factors, was born to the 
other. He died of the other factors and was bom to a third person. He caught the 
dress, and was bom, and he left the dress and died. Oh - you are the same 
person! 

^ H HT 2 TOTO TO TOW I 
TOTf dtt TOTOT I I (^) 

Yam hi na vyathayantye'te' purus ham purus bars habha, 
Samadukhasukham dheeram somritatvaaya kalpate'. (12) 

He, who does not change with the dhee (intellect), the one who gives the 
authority and inspires the intellect, is dheera. He is not the intellect; he is the 
frofr ^TT F: TfTOTTOT dheeyo yo nah prachodayaat - the one who gives the right 
understanding. He is the one who gives the intelligence; not the intellect. Joy, 
sorrow, sin and merit are all in the intellect. You are born with the birth of the 
intellect, and experience the absence of the intellect is death. Let the intellect be 
bom and let it die. You are neither bom, nor do you die - *T WRT na muhyati. 
Why do you accept this negative trend of thought? Why do you say, ‘I became 
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this way because my mind became this way’, and ‘I became like this because of 
my mental condition’? 

Now I will tell you about a Mahatma. Please note that this is not a topic for raw 
newcomers who have little faith and little knowledge. If you are a raw 
newcomer, please shut your ears! I am saying this for those who have staunch 
faith and profound knowledge. However, I suspect that the newcomers will 
listen more avidly! 

When I was very young, I once asked a Mahatma, ‘I keep feeling agitated, and 
this troubles me.’ He replied, ‘When an ant wants to sting someone, or a snake 
is agitated because he wants to bite someone, and a thief is tempted to steal, 
why don’t you feel sad?’ I replied impulsively, ‘I am not an ant, nor a snake, 
nor a thief. Then why should I weep for their negative impulses? Why should 
their wrong tendencies make me sad? Why should their agitation affect me?’ 

The Mahatma said, ‘My brother, the mind is just like any of these - take it from 
me! If you consider your mind to be ‘me’ or ‘mine’, you will experience 
sorrow. It is just the same as feeling responsible for our pet dog, or pet snake, 
that bites someone. It is your feeling of identification with your mind which 
causes you sorrow. The cause of sorrow is de'haadhyaas - imagining 

ourselves to be the body.’ 

How can I tell you, how deeply I appreciate the sennons given by the Gita, and 
how overwhelmed I feel, when I ponder upon them? This is why the Mahatmas 
have called the Gita ‘Mother’. Even human mothers are loved by all. The 
Monks do leave the mother who gave birth to them, but they also keep 
remembering them lovingly. Shri Shankaracharya Bhagwan had made a 
promise to his mother that even though he was taking the vows of renunciation, 
he would come to her at the time of her death, and do her last rites. He kept his 
pledge, even though he was our Acharya for Advait - the philosophy of non- 
dualism. The Gita is the Mother of even the mother we are born to. Come; let us 
obtain a glimpse of this Mother. The Mahatmas have said: 

3TTST rdWHtHsnfiT ^Hd^ffcluliH I 

Amba tvaamanusandadhaami bhagavatgeete ' bhavadve 'shineem. 

Amba (Mother), we are undertaking a research, an exploration of you. You 
desire that none of your children should ever again be born from the womb of a 
mortal mother. Meaning, we will never have to make anyone else our mother 
ever again, and we are liberated from the cycle of birth and death. What a 
merciful and compassionate mother you are!’ 

You must have listened to many Itihases and Puranas (Mythological histories). 
The Acharya invariable brings the fear of death into the discourse. I do not 
oppose this. Those who speak about death only intend that a fear of death 
induces good deeds and Dharma, into the lives of those who listen to the 
discourse. It will free them from delusion and attachment. It will help to reduce 
the suffering at the time of death. This is their only purpose. Our Mother Gita, 
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our Gita Maiya, however, says, ‘Son, don’t fear death at all, because this body 
is simply a sanghaata. ’ It is just an assemblage of many things. It is a 4 j icjh 
sagathan- a group, -hmm-w Sangaathasya paraarthatvaat - WcT 

sanghaat is never for one’s self; it is always for others. A car is made of many 
parts, but it is not created for its own use - it is for the use of the owner. It is to 
be driven by the driver. This body is also composed of the five elements which 
are prone to change, and is meant for the spirit - the tie 'hi - which rules over 
it. 

Consider it like a brand new car, fresh out of the factory, being a kumaar 
(child). It becomes a yauvan (youth) after it has covered ten or twenty 
thousand miles; and when it has covered a hundred thousand miles, or more, it 
is RTT jaraa (old age). rPTT %RTTtnffT: Tathaa de'haantarapraaptih - means that 
if one vehicle gets out of order, another will be used. This is a vehicle. Many 
people get insurance even before they get a new car. Then they deliberately 
have an accident, to get a new car. The death of the body is like acquiring a new 
vehicle. 

You see, if the Atmadev (the Lord who, as the Atma, abides in the body) had 
been in any fixed place, He would have moved to another place. Rfa ^nftirr ^ 
t; # ^ffaifsRT X Jeeva de'shaashrit nahin hai; de'sh hi jeevaashrit hai. The 
individual soul is not dependent upon the place - it is the place which is 
dependent upon the soul which abides in the person. Then, how can the Spirit, 
the Jeeva, come and go anywhere? How can it go to heaven or hell? The place - 
tie 'sha - is ^RRlftfrT kalpannaashrita; it depends upon the imagination. The 
Chaitanya, the Spirit, is independent of both imagination as well as place. The 
awareness of this fact makes it clear that the Atma can not be divided in any 
way. The body is a IRlcr sanghaata of physical matter. The Chaitanya in one 
body is the same as the Chaitanya in other bodies. Then, since both are one, and 
indivisible, how can we separate it from the body? 

What is the meaning of tie 'haantara-praaptP. The Puranas frightened 

us; the commentators gave us a scare, saying that the agony at the time of death 
is akin to being bitten simultaneously by hundreds of scorpions. What is the 
fear? Our Brother is with us! Oh - my Brother and I are brothers, after all. 
qHuii Tpjyn WFTT : ?FfFf (^t j <i|q ^o.^x.^o) Dvaa suparnaa sayujaa 

sakhaayaa samaanam vriksham paris hasvaj rate'. (Rig Veda 10. 164. 20). The 
Vaishnavas also accept the Lord as a friend. ^rT ford ^TcTT 3cT WT ‘Uta pita uta 
bhraataa sakha a - Lord, You are my Father, brother, and friend.’ 

Actually, there are two friends, but the 

ubhayasakhaavacchinna chaitanya - the Chaitanya within them is one and 
undivided. What is the meaning of death? Fear not, my brother! It is, %RRtdfRT: 
de'haantarapraaptih, which does not mean a change of place, and nor does it 
mean a new birth by entering a new body. Then - what is it? It is a change of 
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emotion, an altered attitude. The sinner died, the meritorious person was bom; 
or the good soul died and the sinner was born. 

Now, what is the meaning of birth? I tell you briefly and frankly. This is the 
talk of the carefree Mystics. You go to Vrinadavan, and stand before the Lord 
Behariji. You say, wftSF mWRit hnichi ‘Paapoham papakarmaaham 

paapaatmaa paapasambhavati ’. (I am sinful, I sin, my heart is filled with sinful 
urges, and I am afraid of the possibility of my sinning further.) Then you come 
out and say, fhrqrrlsim ‘Nishpaapoham ’ (I am without sin), because when you 
confessed to Behariji that you were a sinner, and He made you free of sin. This 
is the result of what we refer to as HdlVhmdi prateekopaasanaa - symbolic 
worship - when you confessed before the Lord. And, it is 
ahamgrahopaasanaa, when you say, ‘'nishpaapoham’ and feel that 

you have become free of all sin. This is the only meaning of birth. Just change 
the way you feel, and that is a new birth. -T Dheerastatra na muhyati 

- that is why the dheeras are never deluded by moha. 

Actually, the Lord is the only true Dheera. fwr s-v-iid = fm Dhiyam 
eerayati = dhiyam pre 'ray all. The one who gives us wisdom is dheera, and the 
one who inspires our intellect is dheera - f^PTt ^rf (^ny 3AT^°) dhiyo 

yo nah prachodayaat. (Rig Veda 3. 62. 10). A Mahatma is also dheera. mjcr sftft 
Lwm srA yd\r\ ^WT: (VG) (W?T° x.x.y c <) Tame'va dheero vigyaaya prajaam 
kurveeta braahmanah (Brihadaranya Upanishad 4.4.21). The Gita says - 
•T Hyuid (y.3 c <) Dheerastatra na muhyati (2.31). The dheera is immune from 
moha. Arjuna is overcome by moha; he is deluded. At the end he will say, 

W: ‘ Nashto mohah smritirlabdhaa - My delusion is destroyed. I have 

regained the recollection of what my Dharma is.’ 

Hence, our Lord Shri Krishna and our Mother Gita have got together to rid us 
of our delusions. They say, ‘Abandon your moha, and death will not trouble 
you. Neither the death of another, nor your own. It is only your delusion, a false 
impression, to think that you are mortal. 

Hl5ll*MI¥li*H vfldlwi W: I 

*TRTTI I (?*) 

Maatraasparshaastu kaunte 'ya sheetoshnasukhadukhadaah, 
Aagamaapayeenonityaastaanstitikshava bhaarata. (14) 

So, do not fear death.’ 

‘All right, Sir, I accept what you say.’ Cowardly people can not accept this 
truth. But those who are courageous, are 4PP- bahadur - brahadurah = 

brihad-uruh- have a broad chest. They face death fearlessly, with their chest 
held high. This is the way the brave warriors behave. So long as we live, we 
will have suffering. Suffering, dd--Al'+. takaleefa, is called dN=n<ni ‘ taapakalaa ’ in 
Sanskrit. dNd-^n Taapakalaa contains a little rTFT taapa (heat, discomfort). The 
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Mahabharata uses many such words. For example, the greatest comfort is in 
Dharma. 

SR UJslcbHI 4)lfUH SI# H UT# I 

•o O S3 

Dhane' sukhakalaa kaachit dharme' tu paramam sukham. 

Now we have observed that joys and sorrows keep coming in life. But, how 
should they be faced? One should consider it like the cooking of a tasty dish. It 
is heated on the pan for a while, sometimes we add cool buttermilk to it, and 
then we cook it. In the same way, the joys and sorrows come to add flavor to 
our lives. What would it be like, if the weather was always warm, and we had 
no winter? Or, if it was always cold and we had no summer? What if there was 
only night, and no day - or, only daylight and no nights? Would we allow our 
lives to be affected by these changes? No, my brother, these come and go. 
UTWT7TT: Maatraasparshaah means that the Masters have used different 
methods. The purport, however, is the same. Some say, W Maatraa means the 
sense objects, andFFlT sparsha means the experience. Some say, that ‘maatraa’ 
means the senses, and ‘sparsha’ means the sense objects. Both these 
interpretations are accepted as valid. W: Maatraah = feriFT indriyaam, 
explains maatraa as the senses, and w maatraah = HW: ?faf Tqvfr: #prt 
hi^rriI: vishayaaha te'shaam sparshaah meeyante ' iti maatraasparshaaha, 
makes it the objects of the senses. 

They say that some are cool, some are warm. Some give comfort, and some 
give suffering. Very well, these give joys and sorrows. However, ignore these 
experiences. The carefree ones have questioned the very existence of heat and 
cold. Those who tolerate the cold are unable to tolerate the heat, and those who 
are used to hot climates, are unable to bear cold climates. 

A Mahatma, who lived at Gangotri, once came down to Haridwar. It was the 
month of Magh, and bitterly cold. The people living at Haridwar felt that the 
cold was unbearable, but the Mahatma was perspiring! He asked people to fan 
him! ‘Oh, Sir! You live at Gangotri, tolerating sheetoshna - the cold and 
warm weather’, said the people. The Mahatma said, ‘I can bear the ‘sheeta’ 
(cold) but I cannot bear the ‘ushna’ (heat). The people here tolerate the heat, but 
cannot tolerate the cold.’ What the Lord has said here, is not the one should 
tolerate only the heat - undertake asceticism surrounded by fire, in summer - 
and nor has He told us to go and stay in the snow, tolerating only the extreme 
cold. No, it is necessary to tolerate the heat as well as the cold. They will keep 
coming, turn by turn, each going their own way. Their paths of arrival and 
departure are fixed. 

When do joy and sorrow enter our mind? Sorrow ( dukha ) comes like a 

storm, a tornado. For instance, a bad tendency is a sorrow. The dur suffix in 
TFT durguna (bad tendency) is connected to F kha. Kha means the inner sky, 
the FMTT hridayaakaash, the mind. The coming of a durguna means the 


64 



entrance of dukha. A storm came, a flood came, and a heat wave came, and 
caused suffering. Dukha is the name of the heat wave, the dust storm, and the 
flood, which overcame your mind. 

Now, what is ^ sukhal Sukha (the suffix ‘su’ means good) means the cool, 
gentle, fragrant breeze, which passes through the heart. If your mind is ^ 
sushtu - healthy - you have joy, only joy. And if your heart is sorrowful, 
wicked and sullied - then, there is only sorrow. Joy and sorrow are not the 
Dharma of exterior objects. 

You are all Vedantis, familiar with the Vedas. You know it all. Then, what am 1 
to tell you? Seeing you, it seems pointless for me to speak on petty matters to 
knowledgeable people. You are fully aware that sukha-dukha (joy and sorrow) 
have no physical reality. They are real only when experienced; they are ^TTSTT- 
saakshee-bhaasya, known by the witness. Hence, they do not come within 
the scope of anything material or external. Their existence is limited in the 
feeling of being happy or sad. They are emotional perceptions, and therefore 
similar to dreams. So, let the dream come, where is the harm? Dreams are to be 
enjoyed. When we wake up, we discuss our dreams and laugh over them. 

Now that we have discussed the theory, listen to the practical aspect. 3 uihihiLh: 
Aagamaapayinah - has there ever been any joy, up to today, which endured 
forever? Has there ever been any sorrow, which never ended? We have 
experienced hundreds of sorrows, and left them behind. We will experience - 
and leave behind - hundreds of sorrows in future. 1 will quote you a shloka 
from the Ramanuja tradition regarding this - 

STHrlMci TFT 'Utfe' ^ W ft I 

vKuiMHui wucfr h i i 

Abhootapoorvam mama bhaavi kim vaa sarvam sake' me' s aha jam hi dukham, 
Kintu tvadagre ' sharanaagataanaam paraabhavo naatha na te 'nuroopah. 

It means, ‘There is no one in the world for me. Sorrow is a common experience, 
which was bom when J was bom. J have tolerated all sorrows, and will tolerate 
those which come in future.’ This is what a Bhakta (devotee) says. Then, as 
though the Lord asked, ‘Why do you talk this way?’ The Bhakta replies, ‘f 
speak like this because f am Yours. J have Your uniform on, with Your insignia 
on it. f am Your soldier, YfT^TFlcTFT Tvadagre ' sharanaagataanaam - J am 
Your u ih id sharanaagata. If the soldier loses, the Army loses, and the General 

loses, and it is the defeat of the King. Will that be appropriate for You? My 
defeat is Your defeat. This is why I do not fear defeat. I never allowed sorrows 
to overcome me, and nor did I ever consider myself to be filled with sorrow.’ 

So, my brother, let the sorrows come, but do not consider yourself to be 
sorrowful. Let the happiness come, but don’t allow yourself to get carried away 
with happiness. Don’t identify with these illusions, kk 'H^kicHi Wr. VTrafr 

Dnkhe ' yadi bhave' daatmaa kah saakhshee dukhino bhave't. Who is the 
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witness of the sorrow, if the Atma were to be sorrowful? The one who is sad 
cannot be the witness of the sorrowful; and the witness of sorrowful, cannot be 
the one who is sorrowful. No one can be sad without having sad thoughts, and 
the one who thinks, is not the witness. 

I am the witness of thousands of changing thoughts - FfFWFt «ff: 
sahastraanaam dheeh vikriyaanaam. ‘I am unchanging, nirvikaarad 

This is what Shankaracharya has said. Both say the same thing. If we become 
sad - fcRTT rffTF smn I sfrft Ftf tjWT chintaa yaha mohi apaaraa, apajasa 
jani hohu tumhaaraa. (The only factor which worries me is that Your name 
should not be sullied.) How can I, who am Yours, be sad? Oh, God, 3 hmhnRh: 
aagamaapaayinah - I have experienced, and left behind, countless joys and 
sorrows. I saw my grandfather die, my father die, my brother and mother pass 
away. I saw my dearest ones leave the world. I bore everything. What sorrow 
will come next? A lady once said to me, ‘Maharaj! What sorrows can the future 
hold, which is greater than the sorrow I have experienced?’ I appreciated her 
comment, that she no longer feared any sorrow which the future may bring. 
3HiMHiHiNHiSFT^Tr : Aagamaapaayinonityah - if you say that sukha-dukha will 
always remain, you are mistaken. They are 3 #i^t anitya, temporary, fleeting, 
transient. They are swept away in the flow of Time. They come and go. This is 
the nature of joy and sorrow. They are passing, and controlled by Time. We are 
the 3#p^FT -m-vh adhishthaan swaroop, the essence of the substratum, on which 
they play. The foundation has such capacity to bear. It bears everything which 
is super-imposed upon it. You can imagine a rope to be a snake or a garland - 
doesn’t the rope tolerate whatever you think it to be? It is only the substratum, 
the 3qfwR adhishthaan, which has the capacity to tolerate any kind of super- 
imposition. 

Now the Lord says encouragingly, rrif^rrfrT^R^r 'FRcTi *tt = rfw Ten = 'FKcT: 
‘Taanstitikshasva bhaarata’. Bhaa= pratibhaa tasyaam rat ah = bhaaratah. 
‘Oh, you have a bright intellect - will you simply drown yourself in sorrow like 
this? Endure what comes, and carry on! ’ 

4 H czraM-rW wf m^uHt i 

■o -o 

sitt I I (W) 

Yam hi na vyathantye'te' purus ham piirus bars habha, 
Samadukhasukham dheeram somritatvaaya kalpate'. (15) 

‘You pretend to be a man, and behave like a coward!’ There is no 
differentiation here, of man and woman. The Purusha is the Atma, and is 
unaffected by the differences of gender, action, indulgence, temperament or 
ego. All these are mere super-impositions which overcome the ego. In the 
Purusha, there are no differences. He, who can not be disturbed by these factors, 
is the Purusha. The Lord addresses Arjuna as ‘ Purus bars habha - You 

are not only a Purusha; you are the most superior Purusha.’ Purusharshabha 
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means the best amongst the Purushas, because the word rishabha and the 

word ‘purusha’ are both indicative of the Lord. Hence, purusharshabha 

definitely implies ultimate superiority. 

The Lord referred to Himself, later on, as Purushottama - the best 

among the Purushas. However, He called Arjuna ‘Purusharshabha’ here. 
Among the Vaishnavacharyas (teachers of the traditions which worship the 
Brahman as Vishnu), this episode is considered to be a description of the Atma. 
It describes the Sva tattva - the essence of the Self. It does not describe 

the essence of the remote Brahman. It merely elaborates upon what the Atma is. 
Shri Ramanujacharya, Shri Madhavacharya, Shri Nimbarkacharya, and Shri 
Vallabhacharya - all believe this to be the description of our Atma, our Self. It 
is those who come from the Advaita tradition who believe that the Atma and the 
Paramatma are not two entities. So, although they agree that the introducing 
description refers to the Atma within the individual, they believe that the 
conclusion is - 

TTm sTprit f^rfrt: UTO ^TT T7F2T LlHfUfa I 

sdfUfHcliui^rH I I (^) 

E'sha braahmee sthitih paartha nainaam praapya vimuhyati, 
Sthitvaasyaamantakaale'pi brahmanirvaanamricchati. (72) 
about the WTldT braahmi sthiti, the establishing of the individual self within 
the Brahman. Had the Atma and the Paramatma not been one and the same, 
then the iwfr braahmi sthiti would not have sufficed to ascertain the 
Hc^HiirHi pratyagaatmaa (the Atma in the individual). The Advaita Vedantis 
quote the Brihadaranyak Upanishad - 

3UrHMfH +IHM (^t ftpt) 'Ucrfh I I (?.XA 3n%) 

Aatmaanastu kaamaaya patih priyo (sarvan priyam) bhavati. (2. 4, 5, etc.) 
Hence, the Lord began with the subject of the 3TirRT-Mr<-i j iirHi ‘ Atma - 
pratyagaatmaa’ (the Supreme Atma and the Atma within the individual), and 
concluded with ^ MWT ‘ sarva viditam ’ (All-knowing). When the Atma is the 
Atma of every being, then it is not only the hc^-nichi pratyagaatma, it also 
becomes the description of the huchi h<hichi paraatmaa paramaatmaa - the 
Almighty, the Atma of all. Since the introduction and the conclusion both refer 
to the same point, they both indicate one and the same Atma. Those who follow 
the Meemaansaa tradition of pondering deeply upon the subject, give greater 
importance to the conclusion. Even though Appaya Dikshit has written a 
treatise called ‘Upakram Parakram’ (the Achievement of the Introduction), it is 
naturally connected to the conclusion. 

Now, come, let us reflect upon sffcr ‘ samadukhasukham dheeram’. 

Who is dheera (resolute, steady)? The one who retains his equanimity through 
both joy and sorrow. This is not just the definition of a Gnani (enlightened 
person); it also applies to the Bhakta (devotee). 
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3t£tzt FFT ^TTFTT #5T: TTcT xT I 

MAi 1 h<sUk: mt 1 1 (^.^) 

Adve'shtaa sarvabhootaanaam maitrah karuna e'v cha, 

Nirmamo nirahankaarah samadukhasukhakshami. (12. 13) 

What is this? It is equanimity in sorrow and joy - TFp|: J siq j si samadukhasukha. 
He is TFT sarna (equipoised) in sorrow and joy. FFT Sama = FT sa + FT ma, 
meaning the Ma, the Mother, is with him. A mother may smack her son at 
times, and give him milk at other times. Ma also means pramaa - true 
perception, appropriate decision - is with him. Ma means Laxmi, the Goddess 
of Grace and Prosperity, is with him. Whether we face joy or whether we face 
sorrow, it does not destroy our beauty, the brightness within. Let joy come, let 
sorrow come. Let them come, and let them go. So what if we don’t get two rotis 
to eat? 

Sadhus (Monks) are so clever, that householders cannot match them. One went 
to the home of a Seth (wealthy businessman), who made many offerings. The 
Monk thought, ‘This is because he respects me.’ Then he went to the house of 
another man, who made no offerings at all. The Monk thought, ‘See how great a 
renunciate he considers me to be. He didn’t make any offerings, incase I would 
reject them. It was his conviction of my detachment that made him hesitate to 
offer me anything.’ Thus, the Sadhus derive satisfaction and pleasure from 
every situation. A person, who can enjoy the adverse, as well as the favorable, 
is a Mahatma. The one who can only enjoy the favorable, but can’t see any 
good in other circumstances, is incomplete. He is a WTT grihastha, a 
householder, which is the second stage in life. 

We were speaking about the dheera person. The person, who remains unmoved 
by the factors which can lead to temptation or negative reactions, is dheera. 
Only he is entitled to the elixir of the Supreme Knowledge - 
amritatvaaya kalpate He is no longer a mere mortal; there is no death for him. 
He has obtained the elixir of immortality, the amritattva. Now, see the 

definition of the amritattva given to him - 

^TrTrT ucnfmfcr i (^.^) 

Gye'yam yattat pravakshyaami yajgyaatvaamritamashnute' . (13. 13) 

There is no imbuing of 3rgrT amrit (elixir); the amrit pervades him. The word 
ashnute' is not a synonym of 3T?nf^T ashnaati (imbuing). ^r, 

^T^rfcT, rTrft <*iN=bl ’Ucrfh Amritamashnute ' yatra, amritamapi vyaapyam 
bhavati, tato vyaapako bhavati - elixir becomes all-pervading. 

Hiud) fcra# 'uraf fcra# jttt: i 

Naasato vidyate ' bhaavo naabhaavo vidyate ' satah, 

Ubhayorapi drishtontastvanayostattvadarshibhih. (16) 
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Now, where there is no fear of death; but the heat and cold, joy and sorrow keep 
coming, there should be some support, some foundation. No matter how lofty 
the interaction may be, interaction cannot endure unless its support is visible. 

If you do not look with your eyes, but walk ahead with guesswork, you are 
bound to have misgivings, even if the light of the lamp is bright. Today’s 
politics lack ^FT darshan. Darshan means vision and wisdom. In Sanskrit, the 
word TTR need means eyes; fft FM: nayanam neetih. dt wwf Nee praapane' 
means, ‘we intend to achieve our goal’. Here, however, the neeti (policy) that is 
practiced, is FFFFT nayan-heena, lacking in vision. The tradition is there, but it 
comes form behind, and we don’t know whether it is following us, or whether it 
has been left behind. Tradition is handed down from generation to generation, 
and we move forward constantly, so we are unaware whether it is still with us 
or not. The great-grandfathers, who wore paghdis, had sons who wore caps, and 
their sons move bare-headed. They said they’d carry the weight of their hair - 
why carry the weight of caps? Is this the tradition which follows us? Tradition 
is left pathetically in the past. The ideal of interaction is no longer idealistic. It 
contains no Gnan, no calculation. I was present when a new organization was 
being formed. The Members began to enumerate the things that were needed. It 
is futile to pass your hand over your fingers in such counting. There are certain 
rules for proper calculations. From where do your calculations spread? Now, 
see the right calculation - 

hiuhI fern *rrai fcra# w: i GM 
Naasato vidyate' bhaavo naabhaavo vidyate' satah. (16) 

3FFT: ^T: ^s||Rd = ^FT, cPfqFlfefcr F, 3FFT: ■qFT: ^ F Asatah 

bhaavah yannaasti tasya bhaavah = janmah, tadupalakshitam marancha na, 
asatah bhaavah janma-maranam cha na, meaning, ‘what does not exist, can 
have no birth and no death?’ W wvwpwi Yathaa bandhyaaputrasya - just as a 
son can neither be born to a barren woman, nor can he die. RmRl TRT: Naa 
bhaavo vidyate' satah. W\: bftft: = W{'-, rffwriw ^RT R R Satah abhaavah = 
mrityuh, tadupalkshitam janma cha na - that, which is ‘Sat’ (real, in the 
ultimate sense), the Atma, has neither birth nor death; and nor does the son of a 
barren woman have a birth or death. Both words are FT'-RT ‘mithyaa ’ - false. 
TH^kn mciVihh^I: Ubhayorapi drishtontah. Ubhayorapi 

prateeyamaanayoh janmamrityoh bhaavaabhaavayoranayoh - both of these 
appear to be real (birth and death), but are illusions, based on the sub-stratum of 
the ultimate reality, which the Mahatmas have seen and experienced. Elaborate 
upon the words of the shloka. 3T?RyrR Asadbhaava means that there is no birth 
and no death; and the Sat is neither born, nor does it die. Because that which is 
born, is what dies; and that which dies, is that which has been born. Both are on 
an equal level of belief. That is why a son of a barren woman has neither birth 
nor death; and the Satya Atma - the Atma which is the ultimate reality - has no 
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birth and no death either. This is the uniqueness of the Advaita Vedanta, the 
philosophy of non-dualism. 

When the topic of FFFWT vilakshana (special or different) has come up, then I 
say that this MR Sansara, this world in which we interact, is RtMSFT salakshan, 
with qualities and qualifications. This is a cow; that is a horse; this is four- 
legged, that is two-legged, etc., etc. These are qualities and qualifications. It 
either has a galakambal (the loose, hanging part of a cow’s neck) or 

it doesn’t. It has different qualities. It contains TFT-tw raga-dvesha (attachment 
and hatred). That which is vilakshan is beyond description, it is a play of Maya, 
ft contains no attachments or aversions. The rP^T tattva (essence) has no 
qualities whatsoever. All these qualities, which we see in the world, are useless 
where the tattva is concerned. This quality is only for the purpose of 
clarification. Otherwise, the main Mandukya Shruti (verse from the Mandukya 
Upanishad) calls it sr^fft ‘ alakshanam ’ - attributeless. 

3To5PT^rtT (V9) 

Alakshanam avyapade'shyam. (7) 

MlfRcT RT^FTT vT$Ft ^TT ?RT = 3TeT§TFU Naasti lakshanam vaa yasmin tat = 

alakshanam - there is no lakshan (definite qualities), and there is no lakshanaa 
(metaphor) in it either, which is why it defies any kind of definition. Even the 
word ‘vilakshan’ does not indicate any differences. The gold is separate from 
the earring or the bracelet, but the earring or bracelet cannot be separate from 
the gold. Hence, the word ‘vilakshan’ is not a synonym of ‘different’. It is an 
indication for convenient communication. The 3 h<sfs akhand (that which cannot 
be broken up) is an indivisible factor. Vilakshan is not a synonym for indicating 
differences. 

Ubhayorapi drishtontastvanayostattvadarshibhih. 

We use the word mithyaa (relative truth) for this interactive world, which 
we refer to as the Wf prapancha. There are some traditions which accept only 
two divisions - one is ‘Sat’, and the other is ‘asaf (unreal). They say that 
that, which is not asat, is Sat; and that, which is not Sat, is asat. The Advait 
Vedantis did not accept two divisions, they accept three divisions. They say that 
a complete asat, is like the son of a barren woman - a MIW vandhyaaputra - 
which can never even be perceived of. The complete Sat is the Atma, which 
always remains within our perception (as the Spirit which keeps us alive and 
aware). This world of interaction, this PFFT prapanch, however, is not an 
absolute impossibility (like the barren woman’s son), and neither is it 
unperceived. Nor is it always within our range of experience (the way our Atma 
is). Being different from both, it is a relative truth, it is UMFT mithyaa - UMFT VFRT 
3tih^RhtrfFFFT: mithyaa shabdo anirvachaneeytaavachanah. Therefore, it is 
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neither real, nor unreal. It is - TOTOT TOTOTOFT 'UttohN: satvaasatvaabhyaam 
anirvachaneeyah. The word ‘mithyaa’ does not mean the same as ‘asat’. Thus, 
the Advaita Vedantis made these three divisions - Sat, asat, and mithyaa, but 
mithyaa and asat are not synonyms. Hence, neither understands the language of 
the other. 

Now, I place a question - is the Wf prapanch as real as the Ishwara? Does any 
believer of the Dvaita philosophy (which believes in dualism) accept that the 
world is as real as the Ishwara? Oh, this world is a created Satya, and the 
Ishwara is the Truth, which has not been created by any. The first is a reality 
which appears and disappears, and the latter is an unchanging reality. So, since 
the world and the Lord are not of the same level of reality, one has to accept the 
difference in their levels. One has to accept that the world is at a lower level of 
reality than the Ishwara. It must be established that it is the Ishwara who is 
worthy of worship, not the TO prapanch. The prapanch is rather less important 
than the Ishwara, after all! Now, tell me, how much less important is it? How 
much less, with regard to Space? Compared to the vastness of the Ishwara, how 
small is the prapanch? With regard to the span of Time, how much less is it, 
when compared to the Ishwara? Compared to the stability, the unchanging 
nature of the Ishwara, how much more does the world change? What is the 
weight of the Ishwara, and how much less is the weight of the prapanch? 
Ultimately, the Advaita Vedantis call this TOTOTOTRT anirvachaneeya - beyond 
expression - iron TOT totototftott toft: totototot: mithyaa shabdo 

anirvachaneeyataavachanah naapahvavachanah. 

So, is the Paramatma’s worth reduced by Gnan? Pounds and Dollars and 
Rupees get devalued. The rupee which was worth sixteen annas once, is not 
even worth eight annas now, but the Ishwara is always worth sixteen annas! 
The Ishwara remains Himself, 100%, though the value of this world increases 
and decreases. Its value keeps changing. The Ishwara is of the first importance, 
like the most important account book; and the world is of secondary importance 
, like the petty cash book of accounts, which are not so important. What else do 
the Vedantis say? It is this, that they say. The Advaitis have nothing else. 

Ubhayorapi drishtontastvanayostatvadarshibhih (16). 

The tattvadarshis, knowers of the Essence, have described it thus - 
T I T TT tIt:, TT TORT - tfro TOT TOTOT sa cha, sa cha, sa cha. Sa ishwarah, sa 
jeevah, sa jagat - te'shaam bhavati tattvam. ‘He is the Truth’, meaning, that, 
which is in the Ishwara, in the Jeeva (individual Spirit), and in the TOM jagat 
(the world), is called ‘Sat’. The pervading of this Essence is limitless. The tenn 
TOTOT ‘ anvay - TOTTOTO vyatirek'k’ can be explained by the example that Space 
pervades the universe - that is TOTOT anvay. The world exists within Space, and 
can exist only if Space exists. tottoto Vyatire'k is like the Space, that exists 
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whether the world exists or not. Similarly, the Atma exists because the 
Paramatma exists, but the Paramatma’s existence is independent of any other 
factor. Hence, Sat is the Self-effulgent sub-stratum, into which everything 
ultimately dissolves. If you attempt to discriminate and separate the anvay, 
you will be unable to find its ends. The objects are unlimited, and they are all 
pervaded by the anvay. That is the reason why the anvay cannot give 
the experience of the ultimate Essence, the Paramartha, of the Ishwara. The 
Lord can be experienced through 'RRTRF vyatire'k - dissolving the individual 
spirit into the Supreme. After this, the methods of anvay and 
vyatirek'k are both given up. hk-mi Rrarr itft: ‘ Naas atovidy ate ' bhaavah ’ - is our 
original shloka, which is why I elaborated at length. Commentaries upon this, 
by Shankaranandji, Madhusudan Saraswati, Acharya Shankar, Shri Ramanuj 
and Shri Madhva are available. Only Shri Vallabhacharya’s commentary is not 
available, but the commentaries of his disciples are available. It is the same 
regarding Shri Nimbarkacharya’s commentary. 

Now, let us analyze ‘Sat’ and ‘asat’ - 

a&Hlftl rt rrfsfg- HrUTI 

FdHIVIHoiJilfMIfM *T cbfv-dd cbdH^fri I I (?Vs) 

Avinaashi tu tadvidhi ye'na sarvamidam tatam, 
Vinaashamavyayasyaasya na kashchit kartumarhati. (17) 

What is that Sat, which has neither apparent existence, nor absence? cFTlfcT- 
3TTHK-ISKI W rltT Tanotiaabhaasadvaaraa iti tat. RRdRTR Tanuvistaare'. cFftfcT 
Tanoti = id rim id vistaarayati - stthiuski rmT-hm cRT aabhaasadvaaraa sarvamiti 
tat; that ‘tat’ is the Brahman, and its radiance expands into everything. 3 S> 
ki^il Ov9.^3) Om tatsaditi nirde'sho brahmanah’ (17.23). It is 

indestructible. The word used, is 3#Ri?Tt avinaashee, which means ‘that which 
is never destroyed’. Phri Vinaasha - destruction - also means 3q^Fr adarshan, 
coming from the root nash, and meaning, that which can not be seen. The 
vision of the 5 TRT drashtaa (the inner witness) never loses its capacity to see, 
because that, which is avinaashi, can not be experienced. If you name 

any item, or call your son ‘Ananubhava’ (that which can not be experienced), 
then you will have the 'RrRT anubhava (experience) of the ananubhava ! 

Don’t many people name their sons ‘Brahm’? I also know of someone who 
named his sons ‘Brahmananda’ and ‘Brahmji’. There are many Monks called 
‘Brahmji’. It is another matter to call a physical body ‘Brahm’, but the Brahman 
is that, which can never be experienced as being absent. 

People always ask me how the Brahman can be known. What is the reason for 
its being a universal statement? Oh, throw out the confusion of the proof and 
statement - 

wmr mhium w wsjti 
^ y-HKiPdwjPd hPWi fonhw 1 1 
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Pramaataa cha pramaanancha prame 'yancha pramaa tathaa, 
Yasya prasaadaatsidhyanti tatsidhau kimape 'kshate \ 


It is the Brahman who is the proof of the ultimate Truth, referred to as the MM 
pramaan. It is He, who is the pramay, fit to be used as a universal 
statement, and He is also the W pramaa - true knowledge. The Atma is not 
proved by any proof; it is the Atma (within us) which establishes, which is the 
proof, of our Self. It is not the eyes, which prove that we exist; nor does the 
intellect establish our existence. It is our existence which establishes that our 
eyes and intellect exist. tFTTcTT MMMM Pramaataa pramaanam - this reverses the 
whole concept, by questioning which is the proof, and which is fit to be used as 
a universal statement. vmiLmi WFWl Anaashinoprameyasya - is what the Gita 
says. The Brahman will become contrary to the Shastras, if you consider it 
something to be proved. 

So, come, let us ponder upon 3 #ht% ?[ ri%fe avinaashi tu tadviddhi. See the 
uniqueness in this. The Charvaks, Buddhists, and Jains do not have an Ishwara 
at all. The Christians and Muslims do have a God, and so do the Arya Samajis, 
but try applying this characteristic - MMFPt MMM Ye'na sarvamidam tatam. 
-HdAq oR5fcRT, ^ Sarvamidam vastravat, idam ye 'na tatam - 

sootravadvyaaptam. That essence, ‘Tat’, pervades the entire Creation, the way 
thread pervades the entire cloth. This means that the Brahman is the 
MMFT abhinnanimittopaadaan kaarana - the creating force, as 
well as the matter which is used, to create. This is what it means. 

Once, a gentleman met me and said, ‘I accept that the Lord is the Creation, as 
well as the cause, and the creator. I am grateful to you, for making me realize 
this. However, please explain how He is the Creation. He would have to keep 
changing, because the world keeps changing. Is the Lord subject to change?’ 
My brother, if the Lord was subject to change, He would also be nlAim! 
parinaami (having an end), MRMMMVTFT parivartansheel (subject to change), and 
Lhri) vinaashi (destructible). His quality of being the upaadaan 

kaaran in the ‘Tat’, like the thread in the cloth, -viivh Upaadaan means the 
basic matter, the substance of the item. When the basic matter is inanimate, it 
becomes subject to change, it has an end, and its properties can also be 
transformed. However, when the AcR che'tan (Consciousness) is the ttkh 
upaadaan, it does not need to change in order to create anything or everything. 
This is called the L^dA vivartan the illuminating power of the Brahman. The 
AAxi ^k u i nimitta karan (creating factor) only triggers off the change in the 
physical matter. Its function is MddA pravartan. Inanimate matter changes, like 
milk turning into curds. The A?H -vikm che'tan upaadaan, the Spirit which 
appears to be the matter to deluded people, neither triggers off the change, nor 
does it change itself. It only super-imposes, and this superimposition is called 
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facirH vivartan. The different objects which appear to be real, are seen within 
the Chetan, which is the sub-stratum of all. It is RRR ^f#r vividham vartate not 
MM - Tsrsjfr vividham vidyate Vivartamaan means - that which is past, 
or, that which is in future. It is different from that which is present, or that 
which is special in the present. The Spirit is present in all the different forms we 
see. 

4^ udTHq rRTU Ye'na sarvamidam tatam. This word, clcR tatam, is dear to the 
Gita - c^icici l udhiq rRTU Tvayaa tatam vishvamanantaroopa. 

Ye'na sarvamidam tatam - becomes nfteT paroksha - something unseen and 
remote; and c^rt cicR tvayaa tatam and mtT RTFPt tr mayaa 

tatamidam sarvarn jagadavyaktamoortimnaa becomes W pratyak - internal, 
experienced. 

Shri Krishna says, URT ricifHq RRu ‘ Mayaa tatamidam sarvarn ’ (meaning, this 
world is filled with Me). Arjuna says, Rii rid dran ‘ Tvayaa tatam vishvam’ 
(meaning, this world is filled with You). See how Shri Krishna speaks here, as 
the invisible Brahman. ‘It is Mine, it is Myself? That is why it is said, #T Tfdihd 
rfrFT ‘ Ye 'na sarvamidam tatam Oh, the Creation and the Ishwara are not two 
items. They appear to be two only for the purpose of interaction. In essence, 
they are absolutely the one, eternal, unbroken essence. 

fcHIVIHoM-MWIW ^ I (W) 

Vinaashamavyayasyaasya na kashchitkartumarhati (17) 

There is nothing in this world, which can destroy the 3q^R avyaya, the 
undiminishable indestructible. Some items die along with the reason for their 
existence, some die when the action which created them - the fhfhxT nimitta - 
dies, and some die a natural death at the demise of their properties. 

3RRRR 3TRT Avyayasva asya aparoksham 

anubhooyamaanasya, or trdd W{ dciciH btrt, turiyam trishu santatam 

asya, ayamaatmaa - all we say in our waking state, dreams, or while in a deep 
sleep, and the ’wry ayam (this) within it, is the wty ayam of the brftrrt 
ayamaatmaa (this inexhaustible Atma). 

stlrTR: Aatmanah = brahmanah - neither can the cause of Creation destroy 
it, nor can it be destroyed by its own actions, and it can not be destroyed by 
even the basic apparent matter (which is the illusion created by the Brahman) 
either. Not even its own properties can destroy it. Who can destroy the TTTSTt 
saakshi, the one who watches Destruction, and is its witness? Udayan Acharya 
has written eloquently, in his composition ‘Atmatattva Vivekh He asks, ‘Very 
well, let us accept that the Atma dies, but how do you know that it has died? 
Has anyone seen a dead Atma? If not, it is futile assumption. And, if someone 
has seen, then that someone is the Atma. It is only the Atma who can see the 
Atma die! And, if no one has seen the death of the Atma, then all this talk is 
nothing but wild guesswork.’ *T Na kartumarhati - there is none who has 
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the authority to destroy the Atma. None can destroy the Atma, because the 
Atma is ‘Sat’. It is the ultimate reality. Now see, what is asat? What is false? 

3FtTcRT fh P-loMwlcHI: Vlflftui: I 

■uttw: i i (^) 

Antavanta ime ' de 'haa nityasyoktaah shareerinah, 
Anaashinoprame'yasya tasmaadyudhasva bhaarata. (18) 

Oh, come, let us fight with this srtft agnan, and put an end to it. Don’t pause 
until you have attained the aatmavastu - the thing called the Atma. Go 

forth until you attain it. Yudhyasva. You see, the % de 'ha (body) has an 
end, but the de'hi, (the Spirit that rules the body) is TFR nitya; it is eternal. 
The Buddhists consider the Atma to be 3FTI% anaadi, without beginning, coming 
with the flow of Time. However, they believe that it has an end, it is RRT saant. 
They believe that it is destroyed completely when a person attains cTRT^th 
tattvagnan - Knowledge of the Essence. Forgive me for saying so, but they use 
the word Atma to describe the antahkaran, which is the subtle body, the four- 
fold mind composed of emotion, intellect, tendencies and the subtle ego. They 
do not accept an Atma as we do. We welcome the destruction of what they call 
the Atma, and which we call the antahkaran. By all means, let it be destroyed. 
The Jains believe that the Atma keeps changing. It reduces, increases, and 
changes at times. Hence that, too, is only the antahkaran. The Atma of the 
Charvaks is composed of the elements, and cannot be anything other than the 
mind. They believe it to have a beginning as well as an end, while we do not 
accept the fact that the Atma has no beginning, to have any bearing upon its 
being the ‘Sat’. We believe that only its SFRlrf^f anantattva (quality of 
endlessness) has any bearing upon its being the ultimate reality. What is endless 
can not be negated. That, which cannot be negated, is the ‘Satya’, the ultimate 
Truth, the ultimate Reality. The factor of something being beginningless does 
not establish its being the ultimate reality. Neither is the Satya something which 
always retains its qualities. We accept only that, which cannot be negated, as 
Satya. This is our own definition. 

Look, what is it, that has a body? What is a mhRRt shareerdhaarf! WK Shareer 
means sheeryamaan - that which decays. The one, who sits 

complacently, considering it to be ‘me’ or ‘mine’, becomes the ^Kkl shareeri. It 
is not the ^Kkl shareeri (Spirit within) which ends. It is the RTR shareer , the 
physical body, which ends. 

When I was a child, a Mahatma told me, ‘There is an object of enjoyment, 
which we call the ffft vishaya, and there is the one who enjoys the object, 
called the fcPRrt vishayee. The object is subject to change, but the knower of the 
object does not change. The object is transient, but the knower is eternal. The 
knower is WFRRR gnanswaroop - Knowledge incarnate, while the object is RR 
FRF gye'yaswaroop - that which is known. The object requires something 
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animate for its existence to be established. The Knower, however, is self- 
illuminating, because he is also the knower of Space, Time, etc. He is the 
witness, and is eternal, because he is visible only as the substratum of his own 
absence - Ihc^mh 

*N 

svaabhaavaadhikarane'bhaasamaanatvam nityatvam. To be visible only as the 
sub-stratum of its own existence, is like something which seemed to be a snake, 
but turned out to be just a rope. The snake is mithyaa. It is a false 
impression, an illusion. It is constant, hence it is nitya ; it cannot be called 

3#[^r anitya, (fleeting). And, it is experienced (seen) to be a snake, hence it is 
false. 

One meaning of vmiivm: anaashinah is that the Atma is the 3T*rfaflT abhogtaa - it 
does not imbue or experience the object. It desires no ^TT^cTT naashtaa (snack). It 
is not an 3 trt1 aashee (having desires); it is 3FWTT anaashee (without desires). In 
the Upanishad, it is written, *T nwiki *T cl^rrfcT ^^FT (^TM^ 3.6.6) ‘ Na 
tadashnaati kinchana na tadashnaati kashchana ’ (Brihadarankya Upanishad 3. 
8. 8). ‘He does not eat anything at all, and nobody eats Him.’ Destruction is also 
a kind of consumption. It is the Time’s mouthful, which we call destruction. 
How can Time destroy that, which illumines it? That factor is beyond the range 
of destruction. Destruction cannot even touch it. 

Now, think about this - what can that SFFfcr aprame'ya be; that, which can not 
be proved? Only the h<hichi pramaataa, the witness. If there is any object, which 
is separate from the witness, it will become TFht prame'ya - an object which is 
proved. The prame'ya may be something which exists, or it may be 
something which is imagined. However, if it is separate from our Self, it will be 
known by us. The item which is the object to be proved, the one who possesses 
the intelligence for proving it, will become that which is proved. However, do 
any of us need someone else to prove that we live? It is because we are alive, 
that other things can be proved by us, or to us. The one, who accepts the proof 
of something else, is established before the proof is given. Your eyes start 
looking only when the activity to establish something starts. Your mind and 
intellect also work only after that. When these stop working, isn’t it proved that 
the one who gives the proof is established before the proved object is 
established? If you say, ‘Why should there be the one who establishes, when 
there is nothing to establish?’ (Why should there be the Atma, when the world 
is an illusion?) Then - well, all right. The WTFT -m-vh Paramaartha swaroop, is 
the ultimate essence. It is the h<hichi pramaataa, the one who establishes. It is, 
however, free from the ego of being the preceptor. 

The Brihadaranyak Upanishad says - fFT (^iw; v.x.'Ro) ‘ Aprame'yam 
dhruvam ’ (4. 4. 20), ^FtT: W W, W WWW, (ttfwt ^To vs) 

‘Naantah pragnam na bahishpragnam nobhayatah pragnam, na pragnam na 
pragnaanaghanam’ (Mandukya Upanishad 7). 3w^ft Aprame'yam means 
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unknown, here, and 3ro# anaashi here refers to that, which is always present. 
Only that, which can never be nfiyr paroksha - remote, unseen - can be 3ro# 
anaashi - indestructible. Only the unknown can be beyond being established. 

VTRT BT'TTM tTOTW vT z$W{Ave 'dyatve ' sati aparoksham svaprakaashasya 
lakshanam. The Self-effulgent Atma’s characteristics cannot be known, like the 
characteristics or qualities of a pot. Nor are they ufteT paroksha - invisible and 
remote - like heaven. They are different from visible objects, as well as the 
invisible and remote ones. The Atma is Self-effulgent, and is established 
independently of anything else. ‘Hence, my brother, why do you grieve and get 
attached? Why are you trapped by vrro shoka and to mo had I am not 
particularly bothered about whether you fight or not. However, your reasons for 
not fighting are all wrong. Shoka and TO moha are not valid reasons for 
refusing to do your duty. So, you should become active in doing the duties 
prescribed for you, the duty to protect Dharma.’ dTO-w Yudhyasva is not a past 
prescription; it is a translation of a past activity. ‘You came here with your bow 
and arrows, prepared for war - TOTOTO TOTOT: dhanuradyamya paandavah - and 
now, TOJTO M TOF[ visrijya sasharam chaapam, you throw these weapons 
aside. This is very wrong. If you were not prepared to fight, you should have 
avoided the war. The Mahatmas are ever ready to discard their symbols of 
being householders, when they accept renunciation. Where was the difficulty in 
giving up your arms earlier? If you do so now, you will be blamed, and your 
image will be tarnished. My brother, first you get Me involved in this battle, 
saying, ‘It is by God’s inspiration, making God the driver of my chariot, that I 
go for war.’ And now you turn your back? TO Tasmaadyudhasva 

bhaarata - so, Bharata, don’t weaken the war which has been embarked upon. 
Complete it.’ 

TpT ollrt jFrTTT '4^*1 6<"iq I 

tut mro fcMiHldl h i (^) 

Ya e ' nam ve ' tti hantaaram yashchainam many ate ' hatam, 

Ubhau tail na vijaaneeto naayarn hand na hanyate'. (19) 

Now see, this is the Advaita Vedanta, the philosophy of non-dualism. One is the 
description of the inner Atma (of the individual), so it fits into the Dvaita 
(Dualistic), Vishishta dvaita (qualified non-dual), and Dvaitadvaita (dualism 
within the non-dual) philosophies. However, what is the purport of the point 
mentioned here - TOT rft ^ itomVi: ubhau tan na vij aaneetahl This is Gnan 
(Knowledge), without fern vignan (science). Who is it that lacks science? ^ 
1TOTR ^fTrT, qq ^ TOT# Ya e'nam hantaaram vetti, yashcha e'nam hatam 
manyate' - it is the one who believes himself to be the ‘doer’ of the action of 
killing. It is due to agnan (ignorance), that he considers himself to be the 
1TOT hantaa (killer), and the toto bhoktaa (the one who experiences), as TOq 
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hatam (the one who is killed). Hence, the one who considers himself to be the 
doer or the enj oyer/ sufferer is ignorant; he lacks the Knowledge of the Atma. 
But, what if he obtains Gnan, and becomes enlightened? A sentence of the 
Kathopanishad is similar to the Gita. The Lord says, ^ tRTTT 

‘ Ya e 'nam ve 'tti hantaaram yashchainam many ate ' hatam ’. The meaning is 
the same as in the Kathopanishad, eRTT T rpM tpm ‘Hantaa te ' 

many ate' hantu hatashche'n many ate' hatam. <rht cfLr Li^ihIci) nw ^ ^T?T 
(LY^O Ubhaii tau na vijaaneeto naayam hanti na hanyate' ’(1. 2. 19). By 
quoting this verse, the Lord has shown great respect to the Shrutis (Vedic 
verses). The indication of the Lord is, ‘Arjuna, it is not only I, who says this. 
The Shruti says the same. If you don’t have faith in My words, considering Me 
to be nothing more than your friend, cousin, or brother-in-law, then I quote the 
Shruti, to convince you.’ The conclusion is that the feeling we have, of being 
the T>riT kartaa (doer) and c *wn bhoktaa (the one who has the experience), is 
caused by our ignorance. ‘Then, what is caused by Gnan, Sir?’ It is this - 

cKlfcHiryiH f^T zr I 

^ w: nro % yid^fd ?dpr i (^) 

Ve 'daavinaashinam nityam ya e 'namajamavyayam, 

Katham sa purushah paartha kam dhaatayati hand kam. (21) 

This is the result of Knowledge, ve' daavinaashinam nityam. 

Here is the Veda, the Knowledge; and where true knowledge is, there is neither 
killing, and nor is there being killed. There is no feeling of being the one who 
kills, and nor is there any feeling of being the cause of the killing, for the 
enlightened person. Only in ignorance do the feelings of doership or 
experiencing seem to be factual. What a marvelous point the Lord has made! 
Oh, my brother, the real enemy is this ignorance of yours. Then, the query was 
raised about what the Atma is like. 

H ^TFITt c[T *rf^TT cTT ^ I 

f^t: Warttot TTTTnfr H fF^Ft ^TTf? I I (33) 

Na jaayate' mriyate' vaa kadaachinnayam bhootvaa bhavitaa vaa na bhooyah, 
Ajo nityah shaashvatoyam puraana na hanyate' hanyamaane' shareere'. (23) 

H fet# cTT ^ifud 

Na jaayate' mriyate' vaa kadaachit - match it with this mantra from the Katha 

Upanishad - 

Naayam kntashchinna babhoova kashchit (1. 2. 18) 

You see, Shri Krishna doesn’t display much faith in ritualism. He declares that 
it is not the fruit of the Vedas, it is merely the tree. 

qlAldi cTTU yd^'ryfc|L|lyUrl: I 
cUicik<mi: mzr hm^hiFh cnfcr: 1 1 (*3) 

Yaamimaam pushpitaam vaacham pravadantyavipashchitah, 
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Ve'davaadarataah partha naanyadasteeti vaadinah. (42) 

This shloka rejects the six kinds of negative mental deteriorations, described by 
Nirukta, an exposition of the Vedas. An object is first born, then it is 
experienced as existing, then growing, changing, decaying, and ultimately, 
destroyed. These six stages are attached to every physical object in the world. 
The Atma is na shaamyati. It never experiences the slightest fatigue. Its 

effulgence never reduces. It remains luminous throughout our waking, 
dreaming and sleeping stages. The superimposed items, called adhyas, 

keep changing, but the 3nfWR adhishthaan, the sub-stratum, does not bear any 
of the burden. He makes the elements dance to His will. Just as a fan is not 
scraped when it turns, because it is the arms which rotate, not the fan itself. If 
the main fan were to move, it would wear out in a day. This is called Maya - 
illusion. 

I read about a young lady who lived abroad. She came home at ten o’clock at 
night, utterly exhausted after a hard day’s studying and working. She told her 
mother, ‘I’m too tired to change my clothes, or have tea, or eat anything. I just 
want to go to bed.’ She just lay down, when her mother told her that a certain 
person had phoned for her. ‘Oh, he phoned?’ She got up, and went to talk to the 
man she loved. The man asked her to come quickly, as he had planned to take 
her to the Club for a dance. Now, this girl had a cup of tea, took a bath, had 
some food, and got dressed. She returned after having danced all night with her 
boy friend. 

Now, tell me, where did the girl’s fatigue go? The fact is that we feel tired when 
we do what we don’t enjoy doing. The Atma never tires of illuminating, it is 
always complete, always shining. It is never frightened by anything that is super 
imposed upon it. If you say, ‘What if we are not aware of the world - the Wf 
prapancha - around us?’ Oh, God! How would you be the %FT Che'tan, the 
Consciousness, if you were not conscious? You would be Jada - inanimate! 
Consciousness is the characteristic of the Atma. The awareness may be of the 
TFrmr samaadhi (deep meditation), or vikalpa (disturbance), but 

consciousness has to be conscious. If you say that you are not conscious of the 
world around you, I will accept that you have great detachment; but I will also 
thi nk that you are easily frightened. 

'T -in cl cfi c^iAirj iM a jaayate' mriyate ' vaa kadaachit - MM kadaachit 

means that the Atma is unaffected by Time. Birth and death occur in Time. 
Time is the 3qf%jct,<u| adhikaran - the sub-stratum of birth and death. The Atma, 
however, is the sub-stratum of Time, and yet Time is not factual; it is imagined 
in the Atma. Birth and death are nowhere to be found in the Atma. They are 
stages of change. They are merely temporary bubbles. In the opinion of the 
Charvaks, objects cause pulsation. The Buddhists believe that pulsation is 
caused in the Void; and the theory of the Jains is that objects, and the pulsating 
awareness, are both real. In our Vedic philosophy, the sub-stratum in which 
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everything pulsates is real, and so are the objects which cause the pulsating 
awareness. Moreover, pulsation is natural for us. As long as we are conscious of 
being individuals, as long as we wear the mantle of individuality, the pulsating 
world exists, even though the Atma maintains its pristine Self. 
fft ^rr F 'Rfer on Naayam bhootvaa na bhavitaa vaa - it does not have birth, 
nor does it die. Birth and death are characteristics of the world, not of the Atma. 
Shankaracharya has written, c *T^fT, 3mferr cfj ‘ Bhootvaa , abhaavitaa vaa’, to 
explain this. 

3Rt FRT: FPcjFTSF Wi: Ajo nityah shaashvatoyam puraanah - is the sum total of 
the whole subject. The Atma is 3ft aja (unborn), fxh brahmaa (the Creator), 
WUrT shaashvat (eternal), and W 71 puraana (ancient). The waking state, FTIFT 
jaagrat; the dreaming state, W svapna; the sleeping state, WR sushupti; and 
the state of divine bliss, tjfhr tureeya, are all cities, which help us to attain the 
knowledge of the Atma. It is puraana, it is ancient. It is He who gives the 
pulsations of individuality, in the ‘cities of nine gates’ as the human body is 
called (two eyes, two nostrils, two ears, one mouth, and the organs of 
evacuation and sex). 

FRT: WitT: RRJ: Nityah sarvagatah sthaanuh - the one who has these qualities 
is beyond all qualities and qualifications. He is faFRFT vilakshan. It makes not 
the slightest difference whether there is final emancipation - FRFT visarga - or 
whether there is a pillar which is all-pervading - WTcT wq sarvagathah 
sthaanu - or even if it is the stationary trunk of a tree. However, what kind of a 
WTcT sarvagat (all-pervading) is it? Is it all-pervading the way fire pervades an 
iron ball placed in it, or is it all-pervading like the clay, of which a pot is made? 
It is all-pervading like the clay, and is, moreover, an illusion. 

A Mahatma was reading the Gita. Someone asked him what need he had, to 
read or write anything. When the TRlf granthi (false knot by which the physical 
body is tied to the Atma) is broken, then the IRT granth (book) becomes 
redundant. ‘You are fRRT nirgranth; you have outgrown all the books which are 
needed to attain enlightenment, so why do you read, now?’ The Mahatma said, 
‘My brother, I am looking to see which praises of mine are written here. The 
praises in the Gita refer to me.’ 

•T FF ffh FTR Na hanyate' hanyamaane' shareere' - a person, who limits 
himself to abiding in one body, may feel anxious about dying, with the death of 
the body. But, FTK hanyamaane' shareere' - does not describe the 

Paramatma, it describes us, because death does not come to the Paramatma. No 
one who believes in the Paramatma will believe in the death of the Paramatma. 
See whether the Paramatma exists today or not. If, by God’s Grace, the 
Paramatma does not exist today, then I will have to talk loftily, saying that the 
Paramatma was bom, and then He passed away! However, that is not the case. 
The Paramatma exists, and He exists today. 
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All right, if he exists today, is He here or not? If He is not here, where has He 
gone? How can He ever be absent, when it is He who is everything? Oh - 

MHIHRt c# ^TT? 3rT cTT ^Wt I (^TTcRTT OTo X.3) 

Tvam stree tvam pumaanasi tvam kumara uta vaa kumaari. 

(Shvetaashvara Upanishad 4. 3) 

‘You are the woman, You are the man, You are the boy and You are the girl, 
too? 

Now, according to this, isn’t He everything? When He is ‘this’ (everything in 
the world), then what wrong have I done, that He would not be the ‘me’, which 
identifies with my body? ^ wi T? Aham idam sarva vaasude 'va 

e'va. TlWlfeu 3# tT crrg^cT: Sakalamidam aham cha vaasude 'vah - according to 
this, too, He is everything. 

My brother, if you want to worship the Lord, you have to accept Him as being 
separate from you, but abiding in all. This is the method of upaasanaa 
(worship). If, however, you wish to know His true Self, then you have to accept 
that He is ‘this’, and ‘that’, and ‘I’, and ‘you’, and everyone, and everything. It 
will be wrong to say that He is everything, because He is indivisible, He is 
unequalled. Now, see - 

^ifcHlftlH f^T zr I 

Jt nra % mh-mPh i i Crr) 

Ve ' daavinaashinam nityam ya e 'namajamavyayam, 

Katham sa purushah paartha kam dhaatayati hand kam. (21) 

The Lord says, ‘Partha, know that the Atma is indestructible, eternal, unborn, 
and indivisible. Your wish is to obtain the pure. The Lord is the wealth you 
desire; it is the Lord you seek. In what way are you connected to dying or 
killing?’ 

Note that this is not a question, it is an accusation. It is nullified just by the right 
Knowledge — ?TFT gnan. The word, % ve 'da, used here, refers to Gnan. Now the 
Lord lightens the gravity of death, explaining how the soul departs from the 
body. 

cii-Hifu vTiuilfn w fcpmt ^rtsunhiT i 

rroT uiTu iRm fcpmr vTiu^^ifH Wfh 1 1 (^^) 

Vaasaansi jeernaani yathaa vihaaya navaani grihnaati naroparaani, 
Tathaa shareeraani vihaaya jeernaanyanyaani sanyaad navaani de'hee. (22) 
The Jeeva (soul attached to the body) leaves one body and accepts another. This 
change is like taking off the old garment, and putting on a new one. Sometimes, 
it causes discomfort to take off clothes you’ve been wearing. To give an 
example, three men were traveling together. All three wore kurtas (long shirts). 
One man’s kurta was tight fitting, and he was extremely fond of it. The second 
man’s kurta was tight fitting, but he was not particularly fond of it. The third 
man wore a loose kurta, and did not care about it at all. These three fell into the 
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hands of dacoits, who asked them to give up their kurtas. The first man 
lamented bitterly, because taking off his kurta caused discomfort, and the 
thought of giving it up made him unhappy. The second man had the discomfort 
of taking off his tight fitting kurta, but did not feel unhappy about giving it up. 
The third man faced no discomfort, neither in removing his kurta, nor in giving 
it up, since it was loose and he was not at all attached to it in any way. 

See the words Ajiim W i%FT vaasaansi jeernaani yathaa vihaaya, in this 

light. This body is nothing but the garment of the individual Jeeva. 
Relationships like the husband and wife are also a kind of garment. A wife is 
called a vastra (cloth, because she is vaamavarta - placed on her 

husband’s left). A husband is also a garment, because he is covered with desire. 
In the same way, the son, father, mother, friend, relatives and connections are 
all garments. Jeerna does not mean aged. It is the reduced capacity for 
indulging physically, to fulfill the desires of lust, or for working for some 
achievement, or to create; which is the actual aging. Aging is not mere physical 
debility which comes with old age. It does not mean just the hair turning white. 
In some places, black haired youngsters sit around like corpses, with a total lack 
of enthusiasm, and white haired elders often show great gusto, working 
tirelessly all day. The black haired youngsters grow weary after doing a little 
work. So, actually, youthfulness has little connection with age. A person who 
has hope is young; he feels enthusiastic, and has firm resolve. When enthusiasm 
becomes enduring, the person experiences the cfR ttt veer rasa, the spirit of a 
warrior. I had read about a person who had a broken leg, and needed crutches to 
walk. One day, he was lying outdoors, on a cot, with his cow tied to a stump 
nearby. Suddenly he noticed the cow moving about frantically. He saw a snake 
near her, with its hood raised to strike. The cow was trying to move out of its 
reach, to save herself. The man instinctively picked up his crutch, and rushed at 
the snake. The snake slithered off as fast as it could. The man chased it for two 
furlongs, before he returned. The snake escaped, and the man stopped using 
crutches since then. 

Now, some people say that the man protected the cow, which was an act of 
Dharma, and due to this, his prarabdha (fate) was changed. Some say that 
the power of the Paramatma arose in him, and awoke the self-confidence - the 
3T[rn Atrna shakti - in him. This is the principle of the Shaivas. According 
to the Kashmiri Shaivites, people get such spurts of power or strength. Even an 
old man becomes youthful again, if enthusiasm fills his heart. Our 
jeernataa, our aging, is merely because we lose enthusiasm. The Mahatmas are 
not likely to know about this, but even little children in the cities go around 
singing: 

3T«r jft % ^TT ZZ T FTT I 
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Aba jee ke' kyaa kare'nge', jaba dil hi toota gayaa. ’ 


(What is the purpose of living, when my heart has been broken - a popular film 
song of the early fifties.) 

and 


■pr frot % tot fhrr tot fhrr i 

Isa dil ke' tukde' hajaar hue', koiyahaan giraa koi vahaan giraa 
(This heart has been shattered into thousands of pieces; some fell here and some 
fell there - a popular film song of the early fifties.) 

It is better that such ‘heartless’ people die! Their lives have nothing useful to 
contribute to the world. They are merely bhoo-bhaara-bhoota - 

creatures who are a burden on the earth. 

h°iih J jc u iM r i TOTSTOIFT Navaani griahnaati naroparaani - a person feels happy to 
wear new clothes. When we were children, and were given new clothes (not 
always, just sometimes), we’d feel very happy. Similarly, leave this wom-out 
body. #4^ Sheeryate' - it decays on its own. Take it off and throw it away. If 
the curds and milk, dal and rice, or clothes, in your house get stale and begin to 
stink, will you eat them, or keep them? The worn out body is just like them. 
When you leave it - -hAici h^iih TOT anyaani sanyaati navaani de'hee - a 

new body is given to you. 

#4 Ri'dPd VKdfui #4 TOfrT TOTTO I 
W TO TOTOtfh TO: I I (^) 

TTcT xT I 

fTOt: TOTO: TOlUK-dHITO ddldd: 1 1 (**) 

Nainam cchindanti shastraani nainam dahati paavakah, 

Na chainam kle'dayantyaapo na shoshayati maarutah. 
Acche'dyoyamadaahyoyamakle'dyoshoshya e'va cha, 

Nityah sarvagatah sthaanurachaloyam sanaatana. (23, 24) 

The Atma is - TOHiiri TO 3TTOTT aapnoti iti aatrnaa. The one who obtains the 
experience of the sense objects while in the waking state, through the sense 
organs, is called the Atma. What is the Atma like? 

^ ^ I Hi hi 3TTTO Vd-cllld I 

TOTOTO -HHdi 'NIcIHfHKIrMI fdUTO I I 
Ya aapnoti ya aadatte' yashchaatti vishayaaniha, 

Yashchaasya santato bhaavastasmaadaatmaa nigadyate'. 

TO RroinT Nainam cchindanti shastraani - no material weapon can sever 

the Atma, even if it is made of iron or copper, and can cut the throats of people. 
The word TOTO sanshan means the same thing as a Sessions Judge giving the 
order to hang a criminal. It means to strangle, or to cut the throat. The 
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indication is that the Atma is separate from the mutations of matter (from which 
weapons are made). The items created from the five elements do not have the 
capacity to harm the Atma. 

Af HNcti: Nainam dahati paavakah - there are weapons of fire, the vrrR^r 
3T*5r aagne'ya astra - like bombs, rockets, etc. They cannot bum the Atma. 
Similarly, *T ^fW^TTT: na chainam kle'dayantyaapah - water cannot 
dissolve the Atma. There is no gas which can be used to melt it, nor any acid 
which can destroy it. ^ YimfPT mw: Na shoshayati maarutah - even if a 
poisonous wind were to blow and permeate the entire atmosphere, the Atma 
would not be dried up by it. This means that none of these elements - fire, 
water, wind, etc., have the capacity to destroy the Atma. 

This referred to the objects of destruction. The next shloka says that the Atma 
does not have the capacity to die. It is 3T% ‘ ananta ’ - endless. 
Acche'dyoyam - it cannot be severed. Neither can it severe, nor can it be cut. It 
is separate from both these possibilities. 
Adaahyoyamakle'dyoshashyo e'va cha - it cannot be burnt, it can not be 
dissolved, and it cannot be dried up. It is Ih^T: WTcT: Nitya sarvagatah - eternal 
and everywhere. It is fer nitya, meaning that it is not divided by Time. It is 
WTcT sarvagatah, means it is not divided by Space, Sthaanu means that it 
is not subject to change. And, it is 3qwr: achalah, means that there is no 
movement in it, no need to come or go anywhere. 

Then, what is the Atma like? It is TRTcFT: sanaatanah, means 'Rcjfh ^hich: 
sadaa bhavati sanaatanah. It is the life-giving spirit of experience. The method 
of establishing the presence of any object is to detach the object which is 
experienced, and shift to the action of existence. Establish yourself in your Self, 
and you will experience a mtlht samaadhi - deep meditation - which follows 
when one detaches one’s self from one’s body. Then, use discrimination to give 
up even the detachment. Then you will truly establish yourself in your real Self; 
in your swaroopa. However, if, even after attaining your swaroopa, you 
do not obtain the Knowledge of the indivisible quality of the Atma, then 
Vedanta remains unfulfilled. Even if you attain 3 h - nuclei VTRTf^T asampragnaat 
samaadhi - the state where you lose the awareness of the world around you - 
you have not attained the highest Truth until you become aware of the 
indivisible quality of the Atma. Now see what the Lord says, after this - 

d-HUKci I I (^q) 

A vyaktoyamach in tyoyamavikaaryoyam uch ay a te 
Tasmaade'vam viditvainam naanushochitumarhasi. (25) 
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The conclusion of the preamble is taking place here. The preamble began with 
‘ Ashochyaananvashochastvam That was one step forward, 
and now the Lord gives the conclusion by saying 
‘ Naanushochitumarhasi . Arjuna, do not grieve.’ *T Na+ vFjyrm anushocha. *T Na 
means don’t; and anushocha means to grieve with others. We either 

weep alone, or we weep when we see others weep. Actually, worldly people 
weep because they see others weeping. They have leamt that it is proper to 
weep on certain occasions. When the women from Punjab (who specialize in 
weeping) come to Delhi, they beat their chests and thighs, and wail. A 
gentleman was telling me about a newly married girl, who was taken to one 
such condolence meeting. She had no idea what happens at such gatherings. 
She saw some women beating their thighs, some beating their chests, and some 
wailing ‘ hay e' -have' Seeing them, the girl started to imitate them, 

beating her chest and thighs, and lamenting like them. She was badly bruised 
when she returned home, because she had battered herself, imitating the other 
women. Her mother-in-law explained that the hitting should be done in such a 
way that the person is not hurt, but a loud smacking sound is made. Hence, 
people tend to think that since their grandmothers would cry, and their mothers 
would cry on such occasions, ‘What will people say if I don’t cry?’ 

I do not say this as a joke. An elderly lady, who is my devotee, told me how 
people once took her to a condolence meeting when she was newly-wed. She 
told me that even though she saw everyone weeping, tears refused to come to 
her eyes. This embarrassed her, and she tried to induce tears by thinking about 
the passing away of her grandmother and parents; but laughter rose up in her 
instead! Then she covered her face, hoping that people would think that she is 
crying! So, this is imitating others when they weep. People feel that since others 
are crying, they ought to cry, too? It is this, which the Lord refers to, when He 
says, ‘ Anushoka 3H-p;il<=b Anushoka is an imitation of grief. It is not real 

grief. 

3h <*-1 ctnl WT A vyaktoyam . What is the meaning of the word avyakta in this? 

^hin mhi'jm ^ '5VT vioqc+ri: Ke'naapi pramaane'na na vyajyate' iti avyaktah. 
The Gita uses the word avyakta (unseen) for the Atma, for Prakriti (the 

Lord’s power of Creation), the Paramatma, and for the Jeeva. The inclination 
for providing proof ends in Prakriti, hence it is avyakta, and beyond proof. The 
Ishwara (Lord with attributes) and the Atma are seated at the root of proof. So, 
how can proof see its own roots? ®in<T 1 ^fT ^tT Baapa ko janma kyaa 
jaane' poot? (What does the son know about the father’s birth?) So, how can 
proof see its own Atma? The Parameshwara, the Lord Almighty, is so vast that 
the eye cannot reach its immensity. 
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All right, brother, if you can’t see the Parameshwara through proof, then apply 
your intellect. Apply 3Wr1tT arthaapatti - the reasoning in which one topic is 
automatically proved by the help of another. Or, use 3ujqfer anupapatti - 
incongruity. How can one do that? The avyakta is achintya (beyond 

thought) - feufewr achintyoyam. Thoughts cannot reach it. Very well, melt 
something, or digest it. How can one melt, or digest, the unseen Atma? It is 
atfefe avikaarya - unchanging. Suppose we have no seeds in the house, then 
we grow some, make or borrow them. If we sow the grain in our fields, we can 
get a harvest of rice; and, if we don’t have the grain, we can buy, or borrow it. 
If the grain is dirty, it can be cleansed, it can be washed. If it is raw, we cook it. 

In the same way, all the items in the world are utpaadya (created or 
grown), sanskaarya (improved), WFT aaharya (consumed), and mf.i4 

vikaarya (changed). But the Atmadev - the Lord who is the Atma - is such, that 
it is neither created, nor is it borrowed, and nor is it sullied. Hence, it is not 
cleansed. Neither is it raw, that it needs to be cooked. 3Hi4<^i4is<4^ri 
Avikaaryoamuchyate' - it is unchanging. No mutation is possible in it. Neither a 
natural change, nor a change of spirit, not even a physical change of any kind. 
The Atma is beyond the reach of change. 

HIHVllfddH^Rt I (^) 

Tasmaade'vam viditvainam naanushochitumarhasi. (25) 

ITTr^T, UUU Gnaatvaa, kritvaa, praapya - 

naanushochitumarhasi, does not mean that first you should obtain the 
knowledge, and then you should act. Then you can procure, and then you 
should not grieve. feqc^i Viditvaa and HifeiMrfem naanushochitumarhasi 
means, to obtain the Knowledge, and simultaneously be free of sorrow. This is 
the difference between the mi feu para a vidyaa (knowledge of the Supreme 
Self) and the uvur feu aparaa vidyaa (knowledge of the world we experience). 
Dharma is worldly knowledge. 

The 3um feu aparaa vidyaa is that, which needs ritualistic worship. You have 
to know the Yagya (ritual fire worship) first, then do it, and then you will get 
the fruit. You have to know 3UHUU upaasanaa (worship of the Lord with form), 
then do it, and then you will get the result. You must have the technique of 
Yoga, do it, and then obtain the results. All these come within the 3rqn feu 
aparaa vidyaa. Then, what is the UTT feu paraa vidyaa ? 

fetT fef fefefel 

Naanushthaanam vinaa ve 'do ve 'danam paryavasyati. 

You can read all four Vedas, but you need to do the rituals, for obtaining the 
fruits. Brahmavidya - the knowledge of the Brahman - however, gives 
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fulfillment as soon as it is obtained. This is why it is called UTT fen paraa 
vidyaa. It is not 3rqn aparaa; it is not placed before any other. It is the mr fen 
paraa vidyaa, meaning it is the highest knowledge of all. Nothing comes after 
this, no duties remain, once this knowledge is obtained. There remains nothing 
more to be obtained, no more goals to achieve, nothing more to be known. The 
warrior reaches the goal, and the one who believes in doing good deeds and 
undertaking religious rituals, is fulfilled. Once a person has obtained the W ferr 
paraa vidyaa, no duties remain for him. It is such a knowledge - n-wfe ffefet 
tasmaade'vam viditvainam naanuhochitumarhasi. ‘So, Arjuna, let 
go of your dejection. This grief is bom of your moha, and will be removed by 
this knowledge. Shoka is the feRT-few charvita charvan (chewing what is 
already chewed); it is ffe-ffeT pisht poshan (grinding what is already ground); a 
futile exercise. Once the moha is removed, how can the shoka remain?’ 

Hit fe fe: | (^WTo *3) 

Tatra ko mohah kah shoka e 'katvamanupashyatah. 

(Ishavasya Upanishad 7) 

Avyaktaadvyaktayah sarvaa prabhavantyaharaagame' (8. 18) 

The word avyakta here, means the basic Prakriti. And - 

it mfefei 

Ye ' tvaksharamanirde ' shyamavyaktam paryupaasate 
Sarvatragamachintyam cha kootasthamachalam dhruvam. (12. 3) 

Here, 'ivvvm avyakta means the Paramatma, and s is^ra; 

avyaktoyamachintyoyam refers to the 1 irHi pratyagaatmaa - the Atma within 

the individual. Three indications are given by the use of the same word, hence 
one meaning will be authentic, and the rest will be annulled. 

3<oMcmU§tt mwt ufetl (6*R) 

Avyaktokshara ityuktastamaahuh paramaam gatim. (8. 21) 

This is the highest position to be reached, it is the ut: 

aksharaatparatah par ah. Avyakta means -T no vyayate'. It does not 

obtain individuality. It does not become separate, and it does not become 
something visible. This is the essential nature of the Atma. It is neither a subject 
for thoughts to reach, nor does it come within the grasp of the intellect. No 
matter how hard anyone tries to think about it, it cannot be known by thoughts. 
It is avikaaryoyamuchyate'. It is beyond the result of Nature, 

applied thought, and personal effort. Who? It is this Brahman, which is not 
different from the Chetan within the individual. The differences mentioned 
above are not accepted by the Brahman. In other words, that the Jeevatma is not 
separate from the Brahman, is acceptable, but that the Brahman is separate from 
the Atma, is unacceptable. This is only for the purpose of fer=R vive'k - 
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discrimination. It is up to you, to decide which is correct and which is wrong. 
You are the judge. I only place the facts before you. 

HfHKci IciMh HHVllfddH^ftl I (^) 

Tasmaade'vam viditvainam naanushochitumarhasi. (25) 

So, please know them well. Don’t cry; don’t follow them, even if a thousand 
people cry. Don’t cry by yourself, and don’t cry with others. Your innate nature 
is not to lament. It may be pointed out that there are people who cannot absorb 
this, and they continue to grieve. Well - if that is what you believe, leave it at 
that. However, the conclusion remains, that one should not get depressed. 

3TZT #4 fHriMIH f^t cTT TJrPT I W 

A dm chaincim nityajaatam nityam vaa manase' mritam. (26) 

This Atma is created in the five elements, and returns to them, when it dies, in 
the form of the body the five elements it is created of. Many people do not 
accept that there are five elements, they only accept four. A group of five 
reaches a proper decision. However, when there are only four, they will be 
be'chaare' (be = without, chaara = four; it also means pitiable). 
Be'chaare' means those whose speech is chaarn (attractive). You may 
consider them to be Buddhists, because their Atma is Lean vignaana (science), 
and birth and death goes on in every moment of their vignana. In their opinion, 
the Atma takes birth and dies ceaselessly, just as water flows continuously in a 
spring, or the flame continues to bum and die in a lamp, and peace increases 
and decreases in turns. If you accept this theory, there is no more to be said. Our 
vision is such that it enfolds both the Gnostics and the agnostics. Amongst my 
devotees there are industrialists as well as communists. I embrace whoever has 
love for me, regardless of whether they are businessmen or communists. What 
have their beliefs to do with me? I have no urge to influence their trend of 
thought in any way. That is the job of the religious sects - those who mle over 
their Centers and Muths, saying, ‘This is all we believe in.’ They feel that only 
their Center is perfect, and all other Centers are full of faults. As far as I am 
concerned, all the Peeths, all the Centers, are good, and all have faults, as well. 
What connection does the Brahman have, with these Peethas? Peetha also 
means hkT peedhaa, a low, square table. Some people place osi* khadau 
(wooden slippers) and some place idols on them. Many such peethas can be 
made from the Brahman, but the Brahman, which is the sub- stratum of all, has 
no peetha in it. No peetha of skin, no peetha of a body, no peetha of species, or 
head, or hand - no peetha at all. 

TmTfh rci M I (^) 

Tathaapi tvam mahaabaaho naivam shochitumarhasi. (26) 

The Lord tells Arjuna, ‘Oh, Mahabaho (the mighty armed)! Your hand is really 
great. So, naanushochitumarhasi, don’t grieve. Being so great, 

don’t worry about little things.’ Where is the indivisible Brahman, which has no 
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trace of duality? Where is there any duality in it? 

Adhishthaananishthaatyantaavapratiyogitvam mithyaatvam - fasm 
mithyaa is that, which is the competitor of the seeming reality (the base of 
which is the sub-stratum), whereas the reality is the Brahman, the sub-stratum. 
So, what is the need to grieve for something illusionary? Oh - that which is 
born, will die; and that which dies, regains life. Is there any count of how many 
died and how many regained life, till now? 

Jatasya hi dhruvo mrityurdhruvam janma mritasya cha. 

There is a Shankaracharya, who I respect very much. He used to say that he was 
completely unattached to the iWPFT singhaasana (throne), and the canopy, and 
other symbols of his high office. ‘Just as I have to go to the toilet every day, in 
the same way I have to sit on this throne for eight hours daily. I have to sit erect 
in public, in a fixed asana (posture) among the people. I can’t even go to the 
toilet during these eight hours. I spend eight hours here, and half an hour in the 
bath room! ’ I was present when he said this. So, please don’t feel tempted to sit 
on some high position! Your own position is so great that everything is 
contained within it. There is no asana (posture or seat) which is able to have 
you seated upon it. Everybody comes and goes, gets up and sits, falls and 
stumbles, within you. This is the meaning of vnk?>m aparihaarya 
(unavoidable). Death and birth are unavoidable. They are not to be grieved 
over. To tell the truth, the state of the creatures is - 

3j©McMl4irH 'Utnfh oMcMHSSnfr UTTrT I 
^oUchIhS-HMcI Hit mR^cIHI | | (?6) 

Avyaktaadeeni bhootaani vyaktamadhyaani bhaarata, 
Avyaktanighanaanye 'va tatra kaa paride 'vanaa. (28) 

Here, avyakta (the unseen) means the Prakriti. Earlier, it was used to 

indicate the Atma - 3h = td) s ■ h fa -vd\ WT a vyaktoyamach intyoyam ; but here, in 
vi^c+riifiH Wl avyaktaadeeni bhootaani, it means the Lord’s power of 
Creation. If you consider the physical bodies to be just a WcT sanghaata, an 
assemblage of kaarya (action) and wf kaaran (cause), and say that they 
are not created and destroyed every minute, and nor are they beyond the range 
of cause, it is all right. The beginning of the bodies is ayakta, and so is 

their end; and the period in-between is vyakta (seen). For example, the 
beginning of the sleeping state, and the end, is also the sleeping state, and in- 
between there was a dream. The condition of physical bodies is like this dream. 
No body existed earlier, and no body will exist later, and in-between, the 
experience arose, like a dream. 

cZT^FT-TTSTThr 'UTTTT I I 

Vyakta madhyaani bhaarata, avyaktaanighanaanye 'va. 
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Oh, if a dream arises, it will also die. rf^r FT hk4ri Tatra kaa paride'vanaa - 
why do you lament that your dream has gone? It was just an imagined world, 
which got attached temporarily with you. You remember the story, where a 
laborer was carrying a pot of oil on his head, thinking about how he’d use the 
money he earned, to buy some chicks, and gradually increase his income until 
he could purchase a horse, a cow, a house, and get married. He imagined that he 
would have children, and when they asked for something, he would nod his 
head. He got so carried away by his imagination that he forgot he was carrying 
a pot of oil on his head. The pot fell, and broke, when he nodded, and all the oil 
spilled on the ground. The man who had bought the oil berated him, saying, 
‘Look what you’ve done! The whole pot of oil has been wasted!’ ‘Sir,’ replied 
the man, ‘You lost only a pot of oil, but I lost my horse, and cow, and house 
and family. ’ 

So, this world is nothing more than ‘I experience’ and ‘I stop experiencing’. cR 
RT hiw.hi Tatra kaa paride ' vanaa - so why do you use your imagination? Why 
do you weep for the things that you have lost? Your milk teeth broke. You had 
no growth on your chin, it grew as you matured. Now you show your beard as a 
token of your wide experience and wisdom. People tend to intimidate others, by 
showing their long, white beards, but none of this will remain. Neither the 
beard, nor the bearded. Neither youth, nor old age. It will all go, and there is no 
need to lament its going. Whatever goes, let it go; and whatever comes, let it 
come. 

Punditji spoke a mantra from the Vedas yesterday. Rifer ‘Svasti 

panthaamanuchare'nam. ’ It means, ‘Come, let us walk on the propitious paths. 

‘Sooryaachandramasaaviva ’ - ‘Let us walk like the Sun and the 
Moon, spreading brightness wherever we go.’ The next portion of the mantra is, 
^Mcii 7TWT1X (w\° v-\LW) ‘Pimaroladataaghnataa jaanataa 
sanyame'mahi’. (Rig Veda 5. 51. 15) We should recognize people for what they 
are, and live among the HHt gnaani (enlightened), ^HT daani (people who give 
liberally) and those who lead lives of non-violence. 

Now, come, let us see how the Atma is viewed. 

Aashcharyavat pashyati kashchide'nam. Darshan (vision) is where the 
triple division of drashtaa (the viewer), ^FT darshan (viewing), and 
drishya (that which is seen) ceases to exist. It is an vttrr ashcharya, something 
astonishing. It is a magic show. The one who sees is not separate; the one who 
is seen is not separate; and the sense organ which can see this Atma has not yet 
been created. Yet, you can see this FRRR chamatkara (the miracle of the Atma 
appearing as the world), and do RRRR namaskara - bow down to this miracle, 
where the one who looks is not separate, and that which is seen is not separate, 
and the act of seeing is not separate, and yet the vision is there! 3rr^PFT^1?r 
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Aashcharyavadvadati tathaiva chaanyah - speech is describing that, which 
is beyond speech. 

A man came to a village, and said he had traveled on the train. He praised the 
newly built railway system. The simple villagers wanted to know what a train 
was like. The visitor said, ‘There are huge compartments. It has an engine, and 
smoke comes out of the engine when it moves. ’ Among the villagers was a man 
who had traveled by train. He suspected this man was bluffing. He asked the 
visitor, ‘I hear that the train has three classes of travel?’ ‘Yes, that is so,’ replied 
the visitor. ‘The rates are less for the lower classes, I suppose?’ ‘Yes, indeed 
they are.’ ‘Then, those who pay more must be going faster?’ ‘Naturally!’ 

So, how can speech describe that, which it has never seen? ^Tcft 
tfttt W (fro TTo y.x. c <) ‘ Yato vaacho nivartante' apraapya manasaa saha.’ 
(Taittareeya Upanishad 2. 4. 1) ‘The lady called Speech went, accompanied by 
the eunuch called Mind, to meet the Brahman. She turned back half way, and 
pretended that she had got a glimpse of the Brahman. The Kena Upanishad says 
that neither speech, nor the mind, nor the intellect, reach the Brahman. It can 
not be known by any of the organs of knowledge. ^ (tr?) FT tr:, ^ %&fl 

•T IcmmIh: (4ft° ^To Na (tatra) vaag gacchati no manah, na vidma 
vijaaneemah (1. 3). ‘If you have seen the Brahman, what is It like?’ ‘The 
Brahman is such that It sees without eyes, speaks without the organ of speech, 
and hears without ears.’ 

Oh, the condition of the Paramatma is the same as your condition. Just as the 
Brahman sees without eyes, and hears without ears - in the same way, you see 
the Brahman without your physical eyes, and hear It without your ears. This 
means that you deny the eyes, ears, and intellect. Just by the method of hicT-riffr 
‘ne 'ti-ne 'ti ’ (not this, not this), you reach the experience of the Brahman by 
negating everything else. All the Shrutis accept matter as being authentic. What 
is the meaning of ^fr ‘iti’! ‘Iti’ means ‘this’, ‘iti’ means Heaven, ‘iti’ means 
hell, ‘iti’ means this mortal world, ‘iti’ means Brahmaa (the Creator), ‘iti’ 
means Vishnu (the Preserver), ‘iti’ means Rudra (the destroyer), ‘iti’ means the 
action, ‘iti’ means the cause. ‘Neti’ means, none of this. All the Vedas, the 
Shastras (scriptures) and all items, are for making the offering; and the 
Upanishads make the offering of ‘neti’. The Upanishad’s purport is merely to 
negate, while the rest of the scriptures establish. You just have to count: not 
this, not this. 

sprifh ^ ^ xrir <*nhH i (VO 

Aashcharyavachchainamanyah shrinoti shrutvaapye 'nam ve 'da na chaiva 

kashchit. (29) 

What was achieved by listening? ^ 'uz ^ % Shrutvaapi 

yathaa kashchit ghatam shrutvaa ghatam, and ^ ^ ^ ^ ^°t?T 

kashchid brahm shrutvaa brahm na veda ghatavat. A person can be told about a 
pot, and come to know all about it, or listen to a description of Heaven, and gain 
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the knowledge. However, it is not possible to obtain knowledge about the 
Brahman in the same way as obtaining knowledge about some material object 
(like a pot), or something unseen (like Heaven). Then, how does a person obtain 
knowledge about the Brahman? 3tTrRc^n?T Aatmatvaat. It is the Atma, so don’t be 
afraid of it. The Lord Himself says, 4% ciwr: ‘ Kashchinmaam ve'tti 

tattvatah. My Knowledge is not about My name or appearance. It is knowing 
My essence, My tattva.’ rP^RT: cleft w ciwft awifcwd cKH'rKHJ (^.Va) 

‘ Yaavaanyashchaasmi tattvatah tato maarn tattvato gyaatvaa vishate ' 
tadanantaram’ (18. 55), are also the Lord’s words. The Lord explains how His 
essence is known only to those who are totally devoted to Him, and that His 
devotees become immersed in Him, as soon as they obtain this knowledge. 
Thus, knowledge of the Brahman is not connected to His name or form. It is by 
uniting with Him, that the Brahman is known. The methods for obtaining this 
knowledge are different from the methods of obtaining the knowledge about 
anything else. One obtains knowledge about a pot, when one sees it, and light is 
needed for us to see. When there is no light, one obtains knowledge about the 
eyes. When external vision is blocked, one obtains knowledge about the mind. 
When even the mind is blocked, then one obtains knowledge about the 
drashtaa - the inner witness; and if there is anything attached to the inner 
witness (the Chetan), then the Lord - in the form of the Vedas - detaches it and 
throws it away. And then declares that the witness is the indivisible Brahman. 

^TRTT I 

dt-HIH -Hdlfui eft I I (^o) 

De'hee nityamavadhyoyam de'he' sarvasya bhaarata, 

Tasmat sarvaani bhootaani na tvam shochitumarhasi. (30) 

The Lord continues to repeat His earlier recommendation, 
ashochyaananvashochastvam, to stop grieving for that, which is not worth 
grieving for. The Gita contains many such repetitions. Repeating something 
helps to establish the purport of what is said. 

3rdciKNL|Tfi xt Fh^-u diru4-fmh^ 1 1 

Upakramopasamhaaraavabhyaasopoorvadaa falam, 
Arthavaadopapattee cha lingam taatparya-nirnaye \ 

When someone repeats a point over and over again, you can take it that the 
speaker is eager to establish that point. The emphasis of the Gita is that one 
should not grieve. Whether you believe the Atma to be eternal and 
indestructible, or whether you believe it to be the Brahman, the important point 
is to not be sorrowful. ‘I don’t want to see you cry.’ If you wish to do so, leave 
your God-given father, and leave your wife, and the son you produced, and the 
house you built. You may shave off your hair (if you become a Monk), or leave 
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a shikha (tuft of hair), but don’t cry. Our Mother Gita tells us lovingly that we 
mustn’t give in to depression. She gives savory words, and sweet talk. She may 
even give us a smack, for our ultimate happiness; but she does not want her 
child to weep. Our laments are unacceptable to her. ‘I can’t bear to see you 
unhappy,’ says our Mother Gita. 

■'-M-v-i 'URcT De'hee nityamavadhyoyam de'he' sarvasya 
bhaarata - the de 'hee within us, the Chetan which inhabits every body, is 
always indestructible. It can never be killed. A person can kill either with a 
weapon (which was stated as impossible, as far as the Atma is concerned), or by 
the mind (which was also ruled out). The possibility of destroying the Chetan 
with the intellect has also been ruled out. Now, what if someone kills himself, 
commits suicide? Oh - this Atmadev is such, that He cannot kill His Self, either. 
A person may want to kill himself, but the one who kills, has to be alive. 
briwsru Avadhyoyam means that we lack the capacity to kill our Self. The 
spirit within cannot die. Not in us, not in an ant, not in any other creature. 

dfHIH -Hcllfui 'UTtTfh R ret VllfddHsiftl I 

Tasmaat sarvaani bhootaani na tvam shochitumarhasi. 

There is not the slightest need to grieve for any creature. The Mahabharata 
explains the correct outlook. What is the proper attitude? What should be done 
if there is some common misfortune, like a drought when everyone suffers due 
to acute shortage of water? Or a famine, where no one has food? Or some 
epidemic when sickness overcomes almost everyone? 

W TTcF: I 

Na jaanapadikam dukham e 'kah shochitumarhasi. 

Nobody should take the sorrows of the world upon himself. Then, what should 
a person do? He should try his best to remove the sorrows of the world. Even 
so, he should not permit sorrow to enter his heart. If there is pestilence, give 
treatment to as many as possible. Take the load of corpses on your shoulder, if 
your help is needed to carry them to the cremation grounds. But, don’t weep for 
them. Don’t carry out your duties with a heavy heart. Do them with a smile on 
your face. ‘We will get a divine kingdom when we die. We will go into heaven. 
A day will dawn, when this earth will turn into a Heaven. A day will come 
when everybody will be uplifted. A day will dawn when all the people will 
practice non-violence, and become -hiR^ sattvik (having the highest 
tendencies).’ 

All these are dreams. It is a dream world you imagine. Neither will everybody 
become sattvik, nor will Heaven descend upon the earth. This world will remain 
as it is. You can stay in Heaven, or in Hell, but retain your inner happiness. 
Those who get trapped in learning the skills to increase their disciples are fools. 
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All the talks about bringing Heaven down to earth, and of Nature becoming 
Divine, are tricks to make disciples. Oh - even if that were to happen, you 
won’t be there to see it! So, make the present heavenly. See the Lord here, 
itself. What is there in Heaven? 

Tcrsnffh h i 

iTEJTfe ^ fcra# I I 

-dluMii wkitwfwi 

ubsH: Slfw: UT2T TTORT I 

Svadharmapi chaave 'kshya na vikampitumarhasi, 

Dharmaarddhi yuddhachshre 'yonyatkshatriya na vidyate 
Ydricchaya chopapannam svargadvaaramapaavritam, 

Sukhinah kshatriyaah paartha labhante' yuddhameedrisham. (31 - 32) 

Now consider another point. Before this, the Lord was explaining that the 
Brahman and the Atma are one and the same. Now, if someone says that his 
beliefs are important, and ‘Should I consider myself a Kshatriya, or a Babaji 
(Monk)?’ Both are super-impositions of equal stature, and upon the sub-stratum 
of the reality, which is the Brahman. The subtle ego, which makes you think 
that you are a Kshtriya, is replaced by the ego of being a Monk, when you take 
the vows of renunciation. I accept that you are the Brahman, but I do not accept 
that you are a Monk, a renunciate, a Vaishnav, etc. If someone has schooled 
you into believing all this, it is mere parrot-like talk. 

‘When you consider yourself a Kshatriya, then this war does not take you away 
from Dharma. It is the right Dharma for you. This war is not separate from 
Dharma; it is for the sake of Dharma. It is a way for you to obtain praise. The 
gate of Heaven stands wide open for you. You may send others through it, or 
you may enter yourself. Apaavritam - the door to Heaven is open. The 

door of the Atma is apaavrita; it is open. If you die, you will enter; and if you 
kill others, you will send those warriors to Heaven - qhsu: mk TT'rRf 

sukhinah kshatriyaah paarthalabhante' yuddhameedrisham. 
Kshatriyas are delighted when they get a chance to participate in such a war. 
They gain weight, glad to have an opportunity to display their courage. And 
here are you - throwing away your bow and arrow, and weeping! My brother, 
there is a hint of a lack of manliness in you. You stayed as a eunuch for a year - 
that has left its shadow on you. That is why I say, m RU nn: ‘ Klaibyam maa 
sma gamah’. You stayed as a eunuch for one full year. Why do you want to 
behave like one now?’ 

Such talk is quite common between brothers-in-law who are close. After this, 
the Lord says, “It will be a great wrong, if you do not fight.” 

3T2T ^TTT Stef wm «T cbftbijfH | 

TFT: TcTSUT ^HtT xt %T?TT l tNHcll L wffl I I (33) 

At ha che't tvamimam dharmyam sangraamam na karishyasi, 

Tatah svadharmam keertim cha hitvaa paapamavaapsyasi. (33) 
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There was a carefree Mystic, at Vrindavan. A Brahmachari (novitiate) went to 
him, wearing a watch. The old timer Sadhu did not approve of wearing watches 
or keeping nonessentials. ‘Well,’ commented the Mahatma, ‘you didn’t tie the 
knot (of marriage), but tied a wrist watch?’ 

‘Sir, I never asked for it,’ replied the Brahmachari. ‘Someone gave it to me on 
their own. It came to my mind that my prarabhda (destiny) must have 
given it, so I put it on.’ 

‘If someone offers you a wife,’ asked Baba, ‘will you accept her as your 
destiny?’ 

‘No, Sir, I won’t.’ 

‘Then throw away the watch! Stop this futile talk about prarabdha .’ 

rRT: Jcfm ^ftfrT %r=TT | (33) 

Tatah svadharmam keertim cha hitvaa paapamavaapsyasi. (33) 

Now, with regard to this prarabhda (result of past deeds) can give sorrow 
only as far as the subtle ego of <=h^ kartritva (being the doer of the action) and 
c Hi-^jr^| bhoktritva (being the one who experiences) is concerned. When the 
subtle ego of doing and experiencing is removed, the prarabdha becomes 
nothing better than a burnt out piece of wood. How can it cause sorrow? It has 
no capacity to cause discomfort. What is there, in this world, which we cannot 
give up? Where is the difficulty in giving up things which are not real, and have 
no relationship for us? How can the work we never did - or the experience we 
never experienced - attach themselves to us? Do they have any such capacity? 
Oh, all this is my whim! Even Monks carry hidden desires - 1 tell you the truth. 
Shankaracharya said that we may use the theory of prarabdha, to explain life to 
foolish people, but it is not tenable that you consider yourself to be the 
Brahman, and, at the same time, believe in your past life and prarabdha. It is not 
proper to say that the Brahman had been born previously, and did certain things 
in his past life, and a prarabdha was created, and this is the advantage the 
Brahman is now enjoying. 

‘So, Arjuna, your cowardice is inappropriate even from the worldly viewpoint. 
It will destroy your Dharma, and you will incur sin. When the history of the 
Mahabharata is written, it will be written that Arjuna was a eunuch, and he 
behaved like one in the war. Your ignominy will be eternal. 

mufciHW ui^rH^uiKfdr^d 1 (3*) 

Sambhavityasya chaakeertirmaranaadatirichyate'. (34) 

For a self-respecting person who is respected in society, it is a fate worse than 
death, if his reputation is sullied for all time. 

^NIs{>J||< 3 L Hri TO reft TPUT2JT: I (3^) 

Bhayaadranaaduparatam mansyante' tvaam mahaarathaah. (35) 
Everyone will say that this Maharathi (highly qualified warrior) ran away out of 
fear. At present even your enemies hold you in respect, but they will take you 
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lightly, if you run away; and they will say things about you which ought not to 
be said. 

arcrrsTcn^r cifcbiiPd hch^hi: i (3M 

Avaachyavaadaanshcha bahoon vadishyanti tavaahitaah. (36) 

The enemies will begin to abuse you, criticizing your competence. What greater 
cause for sorrow, can there be, than this, Arjuna, for both you and Myself? So, 
don’t fear death - 

ctt wr ctt R?mTi 

rTW^frt^ ^rff^nr: 1 1 (3^) 

Hato vaa praapsyasi svargam jitvaa vaa bhokshyase' maheem, 

Tasmaaduttishtha kaunte'ya yuddhaaya kritanishchayah. (37) 

Oh, you will attain Heaven if you die; and if you win, all the luxuries of the 
world will be yours. So get up and fight!’ 

The words crwrjfw ^pTFT ‘ Tasmaaduttishtha kaunte'ya 

yuddhaaya kritanishchayah’, are equally rousing. The meaning is, ‘Make up 
you mind, that you will fight, and stand up!’ 

tor i 

tAfwi sqifrorcT 

Visrijya sasharam chaapam shokasanvignamaanasah, 

Rathopastham upaavishat. (1.46) 
Arjuna is seated on the chariot, and the Lord is telling him to stand up. The 
Mahabharata also says, cTxi'^'sr mpv. ‘ Uttishthadhvam 

jaagritadhvamagnimicchadhvam bhaarataah. Oh, people of Bharata, people 
who have the brightness of an acute intellect, get up, wake up, and propitiate the 
fire of Knowledge. Raise such a flame of wisdom that it burns up everything 
which fuels it.’ The indication is to build up the desire to obtain enlightenment. 

cp-TT HTRTHrhf I 

rFli fHITO Ref MIMHcim^fh I I 
Sukhadukhe' same' kritvaa laabhaalaabhau j ay aaj ayau, 

Tato yuddhaaya yujyasva naivam paapamavaapsyasi. (38) 

When does sin attach itself to us? We sin when we try to harm anyone. We also 
sin when we harm ourselves. The Atma is the same, whether it is in us, or in 
another. Whenever there is a motive to harm anyone, it is a sin. Sin is when we 
detach ourselves from the Paramatma. 

Then what should we do? Bring equanimity into your outlook. 

Samatvamaaraadhanamachyutasya (Vishnupurana 1. 17. 90) 
- worship of the Lord is equanimity. Even music cannot be enjoyed if the 
rhythm is not maintained. Unless and until we develop this rhythm of 
equanimity, our lives will be bereft of music. Joys and sorrows are fruits. 
Whatever fruits may come in future, why worry about that, which is not yet 
bom? 
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One night, a quarrel rose between a husband and wife. The neighbors came to 
ask what the matter was. The husband said, ‘Our quarrel is this, good people, 
that my wife wants our son to be a Doctor, and I want him to be an engineer.’ 
The neighbors said, ‘Will you impose your will on your son, without asking 
about his preference? Ask him what he wants to be!’ Hearing this, the couple 
said that the son was yet to be born! 

So, my brother, why quarrel over what is yet to happen? Why worry about the 
joys and sorrows the future may bring? This is the time for action. trh 

Sukha-dukhe' same' kritvaa - joy and sorrow are equal. vrmMTRt 
Laabhaalaabhau jayaa-jayau - similarly, stop thinking about the possibilities 
of victory and defeat. Go forth with an outlook of equanimity. And then, gain 
and loss, victory and defeat, joy and sorrow, will be alike for you. We will 
welcome the Lord in whichever form He chooses to come. 

cR Ft HMcbHiar! 

Tfhr FiT sjt x i, 

^TFt I 

Bhale ' bane ' ho lambakanaatha! 

De 'kha mautakaa roopa dhare ' main, 
nahin daroongaa tumse ' naatha. 

Up to now, the Lord has explained that from both spiritual and worldly angles 
(considering the viewpoint of the Atma, Dharma, social norms, and religious 
philosophy) there is nothing wrong in accepting this war. What should I say 
about those who wish to make Monks of everybody? Oh, friend, don’t increase 
your disciples to the extent that there is no one left to give alms! There are two 
kinds of accumulation; one is of material objects, and the other is of followers. 
Let some people continue with their lives of farming, trade, and Military 
Service, so that the Nation can be protected and governed. What is the use of 
making Monks of everybody? 

So far, the Lord has spoken on the subject of the intellect. There is no reference 
to action. A sermon is given by knowledge, not by action. A decision leading to 
action is needed, to obtain it, and this is possible only after the knowledge of the 
object is obtained. This is, provided the object remains unattained, either by the 
knowledge itself, or by the decision to obtain it. See the order of this. 
Knowledge about our Atma being absolute, results in liberating us from all 
decisions (to obtain anything). The Atma is complete in itself. Hence, there is 
no desire, and no decision to obtain anything. If the knowledge is about another 
Ishwara, then there will be the desire to obtain that Ishwara, and there will be 
worship. If the knowledge is about wealth and jewels, then there will be a desire 
to obtain them, and this will call for some action. If the object of your 
knowledge is nothing worldly, then you won’t need to do anything, and if it is 
nothing separate from you, then you will have no desire, and no decision, to 
obtain it. 
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Knowledge is complete when its object is one’s Self. Desire is complete when 
the Ishwara is its object. However, knowledge, desire, and action are all needed 
when the object is something worldly. Those who are attached to action are 
convinced that Gnan will be wasted, unless it is utilized for appropriate action. 
This means that there is no scope for M^in nivritti (withdrawal from action). If 
one accepts that it is futile to obtain Gnan unless it is followed by a decision or 
desire to obtain something, then it means that there is no such state of peace, or 
a state where one is free from all drives, and becomes nissankalpa 

(desireless). If Knowledge is obtained, then its object must also be obtained. 
But, what if it is obtained already? How can it then inspire any effort for its 
attainment? It seemed to be absent only due to the ignorance of its presence. 
The faulty impression was removed as soon as the knowledge of its presence 
was obtained. Then, we realize that what we sought was with us all along. 
Hence, neither the sankalpa (resolve to obtain), nor the worship, nor any 
action was needed any more. The realization that ‘I’ amW ‘poorna’ (complete, 
fulfilled, everything) does not give rise to any resolve, worship or action. The 
purpose of the knowledge of the Atma is not to trigger off tendencies; it is to 
free us from the subtle ego of having tendencies. It is as though a person kept 
chanting, ‘I am the Brahman’, till he developed the tendency to believe that he 
was the Brahman. What a fool he was! Gnan (the Knowledge, that he actually 
was the Brahman) came to relieve him of his tendencies, by making him aware 
that they were mere tendencies. However, he increased his load (of tendencies) 
by adding one more to the load he already carried! 

pm mm f^mi *pr i (3<0 

E'shaa te'bhihitaa saankhye' buddhiryoge' tvimaam shrunu. (39) 

Where Gnan is total, the simple truth is told with simple directness. The 
Shastras (Scriptures) give neither worship nor action. They only give the right 
thinking. If the object of the intellect is the Self, then it will not lead to the 
action of worship. If the object of the intellect is anything other than the Self, 
then it will lead to worship. If the object is something material, then it will lead 
to considerable worldly activity. Action is not always a part of Gnan. 
Sureshwaracharya has written a shloka - 

-HcMci % Fcwm df+ifwH 
WT 3^rMc|yi4dlHJ I 

Sarvatraiva hi vignaanam sanskaaritve 'na gamyate 
Paraanga chaatmavignaanaad anytre'tyavadhaaryataam. 

Understand this well: Gnan and f^TFT vignana (applied knowledge, or the 
science of action) is always a part of worship, through action. The mental 
imprints left by this, the wk sanskaras, give rise to decisions and desires. 
This applies to everything except the science of the Atma - 3 hichi1ci$ihi<v’43| W 


98 



31cjt^nIcii^ aatmavignaanaadanyatra iti avadhaaryataam. It is not as though 
Atmagnan was just like knowing about a picture, f^nrf (3*0 

Buddhiyoge' tvimaam shrunu (39) - describes the wisdom of Yoga. The Lord 
explained Yoga (yoking one’s self to the Lord) in such a way, that it can be 
applied to Karma yoga (yoking one’s self to the Lord through action), 
Bhaktiyoga (yoking to the lord through devotional worship), or Gnanyoga 
(yoking to the Lord through knowledge). There is, however, no doubt that that 
is only the ^TFT upaaya, a method, nothing more. The word Yoga indicates a 
way, a method, a trick. People often say, ‘Use some yoga-yukti to achieve our 
goal.’ Now, whatever kind of goal it may be - internal or external - we must 
choose the path, or method, accordingly. An upaaya is: '3 T T up = close, or near; 
and 3 tft aaya = income. Hence, upaaya is that, which carries us to the benefit 
we seek. The point is that you understand the kind of object you seek. 

Our Master of grammar, Bhartrihari, has written, in his work called 
‘Vakyapadi’, that upaaya is that, which is created and accepted, and later on, it 
is discarded because it is no longer needed. A boat is an upaaya for crossing a 
river. Shoes are an upaaya for walking unhurt over ground covered with thorns. 
But, you don’t carry your shoes into the prayer room, nor do you take the boat 
into your bedroom! This is exactly why they are called an upaaya. ^ 

^iwh (ciicfiiHqU 3.3d) Upaadaayaapi ye' he'yaastaanupaaste' 

prachakshate' (Vakyapadeeya 2. 38). That, which is first accepted, and then 
left, is an upaaya. If you wish to cook food, you light a fire. You put it out when 
you have finished cooking, because the fire is an upaaya. This is called Yoga. 

^ajucmi w nra ugiWft i (3*?) 

Buddhyaayukto yayaa paartha karmabandhanam prahaasyasi. (39) 

These days, people make a living through their intellect; they speak extensively 
about the Upanishad of the Buddhi (intellect)! Incase any of them are present, I 
ask their pardon! Those who use their intellect to earn - whether it is by 
writing, editing, or giving lectures - are all Buddhi jeevi. I get many letters 
from people who want me to give a talk, asking what my charges are. I have to 
reply that I do not earn through my discourses. We should not use our ability to 
give discourses for earning money. The one who gave us the body is the one 
who gives us our food. Our bread comes from the same source our stomach 
came from. It is the same house, which both have come from. It is a sign of 
foolishness to feel low and lacking. 

A woman’s husband went abroad. The village women asked her whether he had 
made arrangements for her food. ‘Your husband has gone abroad,’ they said. 
‘How do you manage to eat?’ The woman answered, ‘I have two husbands - 
one who feeds, and one who eats. The one who feeds is with me. He is my 
supreme husband. He never leaves me.’ 

Now, this is intelligent talk, it is proper understanding, it is buddhi. Whether it 
is Gnan, Upasana (devotional worship), Yoga, or Karma - the one who gives us 
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guidance will give the right understanding, give us buddhi. The leaders of today 
talk loudly, and lengthily, when they come onto the platform. Their shouting 
into the microphone is, indeed, work! They continue to preach loudly, saying 
that the time for giving speeches is past! If the time for giving speeches is past, 
why do they give speeches? 

Actually, if a person can give anything, it is buddhi. A command is given to get 
some work done. The sentiments of the laborers are aroused, and they become 
enthusiastic about taking the decision the leaders want them to take. However, 
what if their understanding were to be changed? Then, their decision will also 
change, and they will put in individual effort accordingly. What will happen 
then? If the buddhi is proper, the mind remains proper. Proper Gnan will result 
in right action. Our Scriptures ensure, first of all, that the thinking is correct, 
then the mind has proper emotion, and then the actions will automatically be 
pure and proper, too. The Shastra purifies thought. 

TTW 3\sf*[%rTT ■*TT^ clf^Vl r=RT 3FT I 
E'shaci te'bhihitaa saankhye' buddhiryoge' tvimaam shrunu. 

Now see the importance of buddhi. Man needs to be aware of the importance of 
something, before he is motivated by it. 

I Vllsf^T HrHeHill H fcM# I 

WTtrtzRzr snter wl i (*o) 

Ne'haabhikramanaashosti pratyavaayo na vidyate', 
Svalpamapyasya dharmasya traayate' mafia to bhayaat. (40) 

What is indicated by the word 'flhwr abhikram, here? Kram means to 
progress, and 3#t abhi means an all-round progress - progress in work, 
progress in meditation, progress in Gnan, in release from bondage, and in the 
good of the people. Progress in every way and progress in every direction. 

Look, if a person shows you a path which will lead to the destruction of your 
thinking powers, don’t - under any circumstances - accept it. Don’t be so 
absent minded that you become intoxicated. An absent minded person is 
superior to a person who is engrossed. This is the topic of the twelfth stage, 
given in some sects. Unmanaa (the absent minded state) is the twelfth 
stage in spirituality. What happens there? They say that the ability to think is 
destroyed. Oh, Sir! I fold my hands to you. Spoil whatever else you want, but 
don’t spoil my buddhi. Our Krishna Kanhaiya is very partial to the buddhi. The 
Kathopanishad says, ife cj WT'4 FTfe (LT3) ‘ Buddhim tu saarathim viddhi’ (1. 
3. 3). Consider your intellect to be the driver of your chariot, and remain seated 
as the owner of the chariot (your body). Then He says, ^ if TO: tfwrfh (T30 
‘Na me' bhaktah pranashyati (9.31) - My Bhakta (devotee) is never destroyed.’ 
However, simultaneously He says, GA3) 

‘ Buddhinaashaatpranashyati (2. 63). If you destroy your buddhi, then you will 
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be destroyed.’ In the same way, He says, (ixo) 

‘AY 'haabhikramanaashosti (2. 40) I am showing you the path which will have 
no obstacles in your overall progress.’ Not only that, r pratyavaayo 

na vidyate' - there will be no adverse effects, no diminution.’ trier Prati means 
opposite, 3qcf ava means downwards, and TOR ayan means movement. ‘You 
will not move in the reverse direction, and nor will you fall.’ RtRRTR 
Pratyavaaya means that, which makes us fall or regress. 

If someone is bringing you a cup of tea or milk, as a service of love, and if it 
falls accidentally, will you abuse him or make him pay a penalty? No. You will 
ask him whether he was burnt, or hurt, in any way. Loving service does not give 
rise to adverse results. If a paid servant were to spill tea or milk, and stain your 
clothes, you may perhaps, get angry and dismiss or punish him in some way. 
But, this is not the case when the service was being rendered unselfishly and 
lovingly. Any mistake made during service given unselfishly, is excused. 

snhPT sTFT# Wl «l (Xo) 

Svalpamapayasya dharmasya traayate' mahato bhayaat. (40) 
Otherwise, as in the case of -h^ih RTO sakama karma, a Yagya done with a desire 
for some benefit, if your right foot is lowered instead of the left one, there will 
be an adverse repercussion. There will be a R TORRTR pratyavaaya. You will have 
to atone for the mistake, do praayashchit (penance). If smoke affects 

your eyes and you are unable to stop them from watering, it is considered a 
lapse. The Devtas will depart from the Yagya, and they won’t return until you 
have undertaken the penance. Similarly, the Yagya will not be fruitful if a 
mistake is made in the pronunciation of the mantras. No mistakes are tolerated 
in any work which is undertaken to fulfill personal desires. 

However, if you follow the Dharma Shri Krishna speaks of, it makes no 
difference whether you complete it, or leave it incomplete. Svalpamapi - do 
even a little, and it will protect you from great danger. 

Then the Lord continues - 

oHdUNll^chl rtfrrr I 

dstVINsll fUn-HIV-d I (X<>) 

Vyavasaayaatmikaa buddhire 'ke 'ha kurunandana, 

Bahushaakhaa hyanantaashcha buddhayovyavasaayinaam. (41) 

You see, my brother, only one kind of buddhi is good. Many trends of thought, 
means having many doubts. -hTmiri Sanshayaatmaa vinashyati 

(doubting leads to destruction). Is this true, or is that true? Who knows what the 
truth is! The Lord says, ‘Kurunandana (the one who gives joy - ananda - to the 
people of the Kuru lineage). Arjuna, there is only one kind of buddhi in the path 
of Yoga.’ What is that? TORRTR: 3TRRT TOT: RT iRTTOTlfroRR Vyavasaayah 
aatmaa yasyaah saa nishchayaatmikaa buddhih. It is of the greatest importance 
to make the right decision. 
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I wish to tell you this: face the West, and go on walking. You will find the 
Lord. Similarly, you will find Him if you face North and continue to walk. You 
can face the East, or South, and walk on. You will find the Lord. The Lord is 
everywhere. Or, stay where you are. Don’t walk in any direction, and you will 
find Him. Keep your eyes open, and you will find Him. 

Shut your eyes, and you will find the Lord. The Lord can be attained in the 
energy centers of the Mooladhara, Sahasrara, or Anahata. You can obtain Him 
in on the tip of your tongue, in your hand, or in your foot. Oh, He is 
everywhere! He is always there! The delay is only in recognizing Him. Where 
is there any delay in meeting Him, once you know? Who is delayed? It is the 
one who has no constructive work, no proper goal, and lacks the buddhi to 
reach the ultimate. 

ZT HsScTT xTFft TTTO TFT: I ( 

^T itHUifWci UIHlf-H mu I (tf.^) 

^TTFTT % MHuifWci ill-wf-H t|U^c| | (^.^) 

Yam labdhvaa chaaparam laabham many ate ' naadhikam tatah, (6.22) 

(To know that there is no greater good fortune than of attaining the Lord.) 

Yajgyaatvaa na punarmohame'vam yaasyasi paandava. (4.35) 

(After knowing this, you will no longer be deluded, son of Pandu) 
Yajgyaatvaa ne'ha bhooyonyajgyaatavyamavashishyate'. (7.21) 

(Once you have this knowledge nothing more remains to be known) 

This is called vyavasaayaatmikaa buddhi. Businessmen call it 

the intellect which helps them to succeed in their business. Their mental 
faculties are focused unwaveringly on making the right decision in their 
business. 

However, what about those, whose lives are lacking in decision? Nishchay 
(decision), means the conclusion, ft means to reach the right conclusion after 
considering the matter from all angles. This is the ih^<4ifrH<=bi ife 
nishchay aatmikaa buddhi. And, where the intellect does not reach the right 
conclusion, it scatters itself in all directions. The person takes four steps in one 
direction, and retraces his steps. A man desired a son. He went to six 
Mahatmas, seeking their blessings, so that he would have a son. By the Grace of 
God, he did have a son, but he didn’t know which was the Mahatma whose 
blessings had worked. Had he known, he would surely have made some 
offerings to show his gratitude. Since he did not know, all the Mahatmas were 
deprived. These householders are extremely clever. They speak frankly on such 
occasions. 

1 narrate a rather base incident to you, because 1 have stayed among the carefree 
Mystics. I feel no shame or embarrassment. It is those who do shameful things, 
who should feel shame. Such people continue doing shameful things, and 
pretend to be shocked when they hear about such things. It happened when I 
was present, that a lady came, accompanied by a friend, to a Mahatma. She 
caught hold of the Mahatma’s feet, and prostrated herself before him. Her 
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friend asked the Mahatma to bless her, so that she would conceive and get a 
son. The Mahatma said, ‘At night she goes to servants, asking them, and in the 
day she comes to me! Drive this lady away, with sticks, if need be!’ The 
Mahatma was a liberated soul. He was omniscient. Don’t think that nobody 
except the Ishwara is all-knowing. If the Brahman (in the individual) identifies 
with all forms, he becomes all-knowing. TfW Sarvagya (all-knowing) is a game 
played by the brahmagya - the one who knows the Brahman. He becomes 
omniscient when he identifies with all forms. As soon as he abandons the 
identification, he stops being all-knowing, retaining not even a little knowledge. 
It was a temporary super-imposition, when he identified with all forms. There is 
no cause for fear. 

Now, come, ponder upon this shloka. It is just like a bomb - 

illfHHi Mfaldi cTTxT 

cBcii^rii: nro mf^r: 1 1 c*^) 

cblHIrHIH: WTW 

wydnfH ufhi i (*3) 

^Vt s d4y'H=HMi rMN^.cNrlflW I 
aUd-HlAjf^cbl ^TRTsfr W I I (■*■*) 

Yaamimaam pushpitaam vaacham pravadantyavipashchitah, 

Ve 'daravaadarataah paartha naanyadasteeti vaadinah. ) 
Kaamaatmaanah svargaparaa janmakarmafalapradaam, 
Kriyaavishe'shabahulaam bhogaishvaryagatim prati. 
Bhogaishvaryaprasaktaanaam tayaapahritache 'tasaam, 
Vyavasaayaatmikaa buddhih samaadhau na vidheeyate'. (42, 43, 46) 

What is Hyudi wA pushpitaa v tumid It is like a purii pushpitaa woman, unfit for 
conjugal bliss. A rajasvala woman (having her monthly periods) is 

called T^frTT ‘pushiptaa Another meaning is that someone gave you a blow, and 
also told you about the hidden feelings in his heart. Even though the Vag Devi - 
the Goddess of speech - does not become rajasvala, the term is used to indicate 
unsuitability. The Vag Devi is beautiful to look at, but provides no nourishment, 
like a person skilled in the art of arguments does not bring liberation. There is 
no hupr nirguna (attributeless), akartaa (one who has no feeling of being 
the doer), 3^fNvTT abhoktaa (one who has no feeling of the one who 
experiences), nirvishe'sha (free of differentiations), hTWF nirdharmak 

(free of religious constraints) Brahman, in the gist of his speech. Apart from the 
karmafala - the fruit of action - there is no substance in his talk. Of 
these, some believe in Heaven, and some don’t. Amongst the followers of the 
Mimansa philosophy, some believe that Indra and other Devtas have forms, and 
some don’t share this belief. Both Sabar Swami and Kumaril Bhatt do not 
believe that the Demigods (who give power to our senses) have forms. They do 
not believe in a Heaven where Devtas live, nor do they believe that the 
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Demigods give the fruits of our actions. They believe only that in the words, pt 
‘ Indram juhomi there is an action, there is a division of work, and that is 
the only divine power, nothing more. 

Vaararataah means that there are as many opinions as there are learned 
men. Khandadev and his group believe in Devtas, but Sabar Swami and his 
group don’t. The sect of Prabhakar Guru is separate from Kumaril Bhatt’s sect. 
They say that there are no Devtas. According to them, there is no Brahman, no 
mukti (liberation from the cycle of birth and death), and no Gnan 
(enlightenment). =mhichm: Kaamaatmaanah - their Atma has become filled with 
desires. They want this, and they want that. Some people have become WNTT: 
Svargaparaah, believing Heaven to be the ultimate reality. Their entire 
planning is directed towards birth, karma, fruit of the karma, actions which 
yield good results, and the procurement of luxuries and indulgencies. 

Bhogaishvaryaprasaktaanaam - luxuries in this life and luxuries 
in the life after death. Their thinking is deadened by such thoughts. ^HfcrNddiH 
TFfPtt Apahritachatasaam vyavasaayaatmikaa buddhi 

samaadhau na vidheeyate'. How will they get the buddhi for making the right 
decisions? If you tell them to choose between the nectar of Heaven and the 
heavenly nymphs called Apsaras, they will exhaust their thinking power in 
making up their minds. Their minds will swing between the two choices. They 
have thousands of desires. They want an air plane, an Apasara, youth, nectar: 
how can they decide which to choose? 

Those who lack the ability to make the right decision, lack the 
nishchayaatmikaa buddhi, are unable to concentrate. Samadhi (deep 
meditation) is the ability to gather up all threads of thought and place them in 
one spot. One is samadhi, and one is upadhi (super imposition). You can 
call upadhi by any other name, whether it is Maya (the Lord’s power of 
illusion), Prakriti (the Lord’s power of creation), or avidya (the Lord’s power of 
delusion). The gross body has ^nf4 vyadhi (pain) and the mind suffers from 3#T 
aadhi (anguish), and when both are folded up into their cause, it becomes 
Samadhi. Where do the vyaadhi, aadhi, and Samadhi abide? They abide in the 
upaadhi, the conditioning, or the super-imposition. They have no 
connection whatsoever with the pure essence, the absolute Brahman, the sub- 
stratum upon which it glimmers like a mirage. It is like the transparent crystal 
which appears to be red because of the red hibiscus flower behind it. Another 
example is the coiled rope which looks like a coiled snake. 

Now, see this - 

#p^rfcTW fHWUUili 'ddMd I 
Fd^l Fh 3UcHcih i i (x«a) 

dldH dldJUIW FmmH: 1 1 C*^) 

Traigunyavishayaa ve 'daa nistraigunyo bhavaarjuna, 
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Nirdvandvo nityasattvastho niryogakshe'ma aatmavaan. 

Yaavaanartha udapaane ' sarvatah samplutodake 
Taavaan sarve'shu ve'de'shu brahmanasya isijaanatah. (45, 46) 

When we were children, we would sit down in a group, to read the Gita. I had 
three or four companions. We would have the Shankaranandi, the Gnaneshwari, 
and Lokmanya Tilak’s commentaries. We would compare one shloka at a time, 
and see how the great thinkers have interpreted them. 

I recall an incident for you. One day, a Betiji (a daughter of the family of one of 
the founders of a Vaishnav sect) came to me. She was not the Betiji from 
Benares. She was the Betiji from Baroda, the grand-daughter of Shri 
Vrajaratnalalji of Vallabhacharya’s sect. She must be about thirty now. She 
asked me the meaning of a shloka from the Bhagwat. I explained it at once. 
‘Swamiji,’ she said surprised, ‘this interpretation is not found in any of the 
commentaries.’ I pretended to be surprised, and said, ‘This is amazing, Betiji. 
You must have read extensively. Truly, none of the commentaries have this 
explanation. Y ou must have read all the commentaries thoroughly, to know that 
none of them have given this explanation.’ Listeners seldom discriminate. They 
consider everything to be on the same level. 

Now I will tell you the meaning of %r: traiguny avis hay aa ve'daah. 

The Vedas are authentic, but they are meant for those who are bound by the 
three gunas (tendencies). They have no jurisdiction over those who have 
attained the state of hnjyT nirguna, which is beyond the influence of the three 
gunas. The purpose of the Vedas is to raise the people steeped in tamoguna 
(sloth) to rajoguna (activity), and those in rajoguna to sattvaguna (peace giving 
tendencies). W^T Traigunya means people with these three fluctuating 
tendencies. They are eligible, to follow the injunctions of the Vedas, but the 
people who have risen above the gunas aren’t. ‘Therefore, Arjuna, 

%T: nistraigunya bhava. Abandon sattva, rajah and tamah. Rise above all three 
gunas.’ What will happen then? ‘You will become nirdvandva. You will 
be free of doubts about what is right for you.’ What else? fhcTOrcRsn 
‘Nityastvasthah. You will be permanently established in the highest state of 
mind. And, Whrsju niryogakshe'ma. You will not have to guard yourself from 
decline. Nor will you have to strive to attain a higher state of spirituality.’ 

Forget about any stage from which you may fall. If you want to run away, do so 
now. If you wish to give a divorce, I give it to you before you can give it to me. 
Nor is there anything which I wish to save. Then - what do you have? You have 
nothing! No, I am the 3n? WW\ Atmavana - 1 am! What more do I want? 

^THTR^f '3<PTP^ 'HcJri: I 

Yaavaanartha udapaane ' sarvatah samplutodake 


105 



If the water of the Ganga is available all round him, and still a man goes to a 
well for water, all we can say is that he is unfortunate. Nectar is available 
everywhere, and yet you go to a watering place, asking for a tablespoon of 
water! 

HIcllH ssHfUUiw fcWIHH: I (XS,) 

Taavaan sarve'shu ve'de'shu braahmanasya vijaanatah. (43) 

The Brahmins who know the science of spirituality don’t do this. 
Vijaanatah indicates n-ihim TRT FPTr=Fr cR^r vijaanaati iti vijaanata tasya. Y-m-m 
u^Ii u i 3TT?fpTn?T r^^iHci: C|YT° ^qo) Yasmin sarvaani bhootaani 

aatmaivaabhoota vijaanatah (Ishavasya Upanishad). It is the same i^TRrT: 
vijaanatah in the Upanishad and in the Gita. Both indicate the same thing - the 
oneness of all things - e'katvamanupashyatah - for an enlightened 

person, nothing exists apart from the Brahman. Why should such a person ask 
the Vedas for a tablespoonful of water? What does he need this for? 

An action done according to the standard of the doer, is a guna, a virtue. If it is 
contrary to our status, then it is a dosha, a fault. This is how the gunas and 
doshas are defined. 

But, what does it indicate when the Vedas instruct us to undertake wri 
sakama karmas, like rituals for fulfilling personal desires? It is said - tWT: 
sargakaamah yaje 't - a person desiring Heaven should sacrifice an animal. 
The answer is, yes, true - %r: traiguny avis hay aa ve'daah - the Vedas 

prescribe animal sacrifice for those who are bound by the three gunas, the 
tamoguna, rajoguna and sattvaguna. However, where is any such prescription 
given for those who have no desire for Heaven? The rites prescribed by the 
Vedas (for those bound by the three gunas) do not enhance the prestige of the 
Vedas. The indication is to dissuade people from allowing the gunas to bind 
them. It is an admonition to rise above all three gunas. Because once you have 
risen above them, you will no longer be troubled by duality or doubt. What is 
the duality? The duality is of sin and merit, love and hate, joy and sorrow. 
When you are free of duality - dvandva - you become nirdvandva. You become 
a Monk. It is dvandva when a husband and wife live together, and argue several 
times a day. A Monk, however, is alone, nirdvandva. 

Tfr^t Nitya satvastha - sattva is of two kinds. One is the tranquil, 
unmoving kind, and the other has tendencies, or drives. The Shanta (tranquil) is 
the eternal sattva, while the ffrTWT vrittiroopa sattva is temporary, 
spasmodic. So, it is better not to get tangled in the impulsive rise and fall of 
tendencies, but remain tranquil. 

3 h i r-H o| i h Niryogakshe'ma aatmavaan - don’t try to obtain that, which 
does not exist. Remain content within yourself. You have authority over the 
Vedas. Had you been bound by the three gunas, then the Vedas would have had 
the authority to instruct you about what to do and what not to do. I am saying 
this for the Mahatmas. 
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One point to be considered is whether you wish to accomplish something, from 
the Vedas. The answer is that everything is accomplished by knowing the 
Vedas. Your not being subject to the three gunas means that you are no longer 
subject to the strictures given by the Vedas. You have no need for the things 
that the Vedas can give. As soon as you are free of the feTRW shikha-sutra (the 
tuft of hair and holy thread), you become free of daily rituals like the TFstT 
sandhya vandan. As soon as you reach your destination, you can dispense with 
the vehicle you used for travel. This is the baadha (curtailment) of your 
effort, since no further effort is required. The first is freedom from rituals, when 
you are free of the bonds of tendencies. The second is freedom from rituals 
when you no longer desire the items they can bestow. Now, you see only the 
Brahman everywhere. Now, you experience the Parabrahm Paramatma you 
wanted to attain. Hence, you are beyond the strictures of the Vedas. ^TTXiwr 
Lmhici: Brahmanasya vijaanatah. 

Now, as though Arjuna said, ‘Very well, Sir, but why do you involve me in the 
war?’ ‘It is because you have not yet attained what you desire, and nor have you 
risen above the three gunas.’ The baadha (negation) is of three kinds. One is 
when one overcomes the stage where we are subject to the strictures of the 
Vedas. The second is when we no longer require what the Vedas can give, and 
the third is rejection of what the Vedas have to offer. 

For instance, conjugal bliss is proper when the time is right for conception. It is 
not a sin on such appropriate occasions. However, it is a sin to indulge in 
conjugal bliss on holy days like the ekadashi, an eclipse, or certain other dates. 
Hence, even a pratishe'dha (rejection) becomes a religious stricture. 

Hence, the baadha from the Vedic strictures are due to three causes. Freedom 
from the three gunas, not desiring the fruits of the Vedic rituals, and rejection of 
the items the Vedas can give. This is the principle of the Mimansa philosophy. 
Then the Lord says - ^fVfwriTWR^T UT wtw ‘Karmanye'vaadhikaaraste' 

maa fale'shu kadaachana. Arjuna, had you desired pleasures, then you would 
have been suited for sakama karma, action for attaining your desires. However, 
you are not entitled to such rituals because you desire shre'yas - that, 
which is meritorious. Now, the question remains whether you are fulfilled, and 
whether you have obtained Brahmagnan. No, you have not. Still, you are 
entitled to undertake action. So, you should undertake the action of fighting this 
war, without having any personal desires. This will purify your antahkaran 
(subtle body, composed of the mind, intellect, tendencies and subtle ego).’ The 
straightforward truth is that absence of personal desire is a purified subtle body. 

TT# mpZRFT ^FTT: ffe f^RTT: I 

3TZT Wm TJrff 'Ucrfh | (crafao 

Yadaa sarve' pramuchyate' kaamaah ye'sya hridi shritaah 
atha martyomrito bhavati. (Katha Upanishad 2. 3. 14) 
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Desire sullies the antahkaran. Greed and anger are the sons of desire, and we 
get attached to that, which fulfills our desire. All this is the influence of desire, 
of kama. 

^ ^ refold rRT (HH^fri ^.X) 

Yadyad hi kurute' kinchit tat kaamasya che'shtitam. (Manusmriti 2. 4) 

‘We will now decide what your status is - <=hHu4ciil%icN<*d 
karmanye 'vaadhikaaraste Your status is that work (or action) is right for you.’ 
Then, Sir, why shouldn’t I do WT sakama karma ? Shall I also do Yagyas 
with animal sacrifice? ‘No! No! UT ^T=FT(3.XV9) Maa fale'shu kadaachana 
(2. 47). Don’t ever desire any fruits for your actions. If you desire the fruits of 
your actions, then you become eligible for sakama karma, which is of a lower 
status than nishkama karma. You do not desire pleasures, so stop 

talking about the fruits of actions. All fruits give rise to more fruits. They 
contain seeds which turn into fruits, and continue endlessly. This chain will 
never end. This is not the WT wr pararn fa lam; it is not the supreme fruit. The 
supreme fruit has no seeds. It is that, in which everything ends. Everything 
merges into the Atma. Nothing else remains. This will happen if you seat 
yourself within your Self. If you seat yourself in others, there will never be an 
end.’ wN Fale'shu is in the plural. The fruits of material wealth, the fruits of 
worldly desires, the fruits of Dharma. The 3#-wr artha- fala (fruit of material 
wealth) is outside us, the w-w kama-fala (fruit of worldly desires) is mental, 
the Dharma-fala (fruit of religious rituals) is unseen, and the 

Moksha-fala (liberation) is the Atma, and there is nothing inside the Atma. 

-HplfMIH 3FFR?rt ^ 3TmT 3TTFTT I OfS^To ?.X.d) 

Anyasmaat sarvasmaat antarataram yad ayam aatmaa. 

(Vrihadaranyaka Upanishad 1. 4. 8) 

If the fruit (result) is external, it will be unending. What if you look inside? 
There is a reflection in the mind, of the object which is seen, and this is called 
the fala , the fruit. This gets connected to the subtle ego. An illusion is also a 
fruit, but it is a false fruit. The real fruit is the supreme fruit of liberation, which 
is glimpsed as soon as the ignorance is dispelled. 

UT Maa karmafalahe'turbhooh - if you become the cause of the 

wdrwt karmafala, then you will have to be the wr kartaa (doer), and the 'hfacTT 
bhoktaa (the one who experiences). You will incur the sin and experience the 
sorrow. This is because karma has joy and sorrow, and so does the result of 
karma. The endless cycle of sin and merit, joy and sorrow, will continue 
unbroken if you accept the status of being the doer and the one who 
experiences. ‘So, come, abandon action, but ut d maa te' 

sangostvakarmani - not until you have obtained the authority to do so.’ What is 
the inertia, laziness, sloth, and stupor which causes people to give up work? 

*IrT cpf cbl-Mch^VI^TTrT I (R6.6) 

Dukhamitye'va yat karma kaayakle'shabhayaat tyaje't, (18. 8) 
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Where work is avoided due to a fear of physical discomfort, there the action (of 
withdrawal) is tamas (filled with the darkness of nescience), and the 
attachment is with tfrt rajas (passion). If you ask such people, ‘What are you 
attached to?’ They will answer, ‘I love to do absolutely nothing.’ In that case, 
don’t even think, don’t even love, and don’t do any work. Then, why didn’t we 
become rocks? Why were we bom as humans? The greatest example of rmhpn 
tamoguna is a rock. A man steeped in tamoguna becomes a stone. He can 
hardly be considered a man. 

Then, the Lord tells us how to work. Lokmanya Tilak has called these shlokas 
the chatusutri (four formulas) of Karma Yoga. Four points are given in 

these verses - 

■qfrr^r: ^ cbHlfui WT oMcMI I 

Wf 'JTRT TRrcT ^fbT I I (Xd) 

Yogasthah kuru karmaani sangam tyaktvaa dhananjaya, 
Siddhyasiddhyoh samo bhootvaa samatvam yoga uchyate'. (48) 

Shri Krishna says, ‘Arjuna, you are Dhananjaya.’ Dhananjaya is one of 
Arj una’s names. It also means fire, 3#h agni. Agni has many names, one of 
which is Dhananjaya. ‘So, be as bright as fire. Don’t ever become like smoke, 
or like coals, or like ash.’ 

Just as we pour ablutions into the Yagya fire, burn your nescience, envy, 
attachment, aversion, and ego, and become as bright as a fire without smoke. 
These tears and laments are like dark smoke. There is some dampness left. The 
wood is not yet mature. 

‘Dhananjaya, the meaning of your name is also sad-dhananjaya. The 

name you have been given, should be shown to be appropriate.’ TT Sa (with) has 
disappeared from this name of yours. So, you have to obtain FPFT vijay (victory) 
over 1*FI saadhan (effort for spiritual progress). How can this be done? There 
are two ways. One is W-I: ^ Yogastha kuru karmaani , to remain poised 
in Yoga while you work. Make work your worship. This is essential. Whatever 
work you do, let it be to attain your highest aspiration. That is the goal. Turn 
your car to the right, or turn it to the left. Reverse it, if necessary, but don’t 
forget your destination. ^TFR^T: ^ Yogastha kuru karmaani - the ^TFR^-T: 

yogastha in this doesn’t mean that you should stop working. Oh, even worship 
as an action. Devotion is a mental action. Yoga is a cultivated action. When you 
go on repeating something, it becomes a habit. When it yokes you with the 
Lord, the action becomes sattvik. 

3TVU-Hls(md ^ R FlU^fd I (!*d.^) 

Abhyaasaadramate' yatra dukhaantam na nigacchati. (18. 36) 

A thing which is procured through practice - whether it is a memory or a 
condition - is always -hiR^ sattvik, it is an acquired state of loftiness. It is not a 
fitfe siddhi, that is, it is not a permanent state. It is good to continue with the 
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effort, but the motive should be spiritual. However, sangam tyaktvaa 

- give up attachment. TFT Sang is what connects us to another, to be stuck to 
someone or something. Like the hunters, who apply glue to sticks, to trap birds. 
This FFFT triguna catches us in the same way. TfTFT ^FF^TT Sangam tyaktvaa - be 
careful that your feet don’t get stuck anywhere, otherwise you’ll never be able 
to fly. Our Guru graces us when he makes us a Monk. There are some people to 
whom God gives renunciation, but they fail to understand. They weep, 
considering it to be a misfortune that the Lord took away all their worldly 
possessions. They weep when God detaches them from the world; while we feel 
happy to accept the vows of renunciation. Some people name themselves 
‘Anand Parak’ (one who is able to obtain bliss in every situation), but talk about 
how happy their wife and son are, and what a good daughter-in-law they have. 
They regret that they became Monks! This is contradictory. TFT Sangam 
tyaktvaa. Don’t get attached. Go ahead like an arrow. Be brave, and overcome 
all hurdles. 

What is this Yoga? The answer is, equanimity is Yoga. 

Tmf STrcTT TFTTT ^fpT I 

Siddhyasiddhyo samo bhootvaa samatvam yoga uchyate 

Consider success and failure to be equal. Let go of your attachment to success. 
Be poised in Yoga, undertaking all action as an effort for spiritual progress. 
This war is a sadhana, an effort for spiritual progress. However, it will be a 
sadhana only if you remain unconcerned about the outcome. You should not be 
attached to the war, and say that you will go on fighting. There are four kinds of 
attachments. This is what my Guruji told me. One is fftttftf falaasakti, 
attachment to the fruit, or result, like getting the kingdom when the war is over. 
Another is to be attached to your work - ffttftt karmaasakti. That is like the 
desire to continue fighting till you kill your enemy, even after your General has 
ordered a cease-fire. The third is kartritvaasakti, like saying that you 

will stop doing this work, but will do continue working on something else. A 
shopkeeper had the habit of weighing things. He became a Monk, but the force 
of his habit was so strong that he would try to guess the weight of the rotis he 
would be given, when he went begging for food! Now, what is the fourth Tnnfrfr 
aasakti (attachment)? It is btwfr akartaapana - the false pride of not having 
the ego of being the doer. A man stood proudly with his chest thrust out. 
Another asked him why. ‘I do not have the STFTcTFFT kartaapana. I do not have 
the ego of being the doer.’ You straightened your back with pride, for not 
having pride?! A person who has not developed Brahmagnan can develop a 
subtle ego pretending, even to himself, that he is free of the ego of being the 
doer. This is the fourth kind of attachment - being attached to the feeling that 
he is not the doer. He must get rid of this false illusion that he is not the doer. 
He must get rid of this false illusion he has created. 


110 



Someone said, ‘This man has studied Patanjali.’ This comment is UTRtfuH 
laakshanaik; it is indicative. The man has studied the philosophy of Patanjali, 
not Patanjali himself. The name of the Rishi becomes synonymous with his 
school of thought. This is called urwt ^ItT lakshanaa vritti. However, which 
lakshanaa? Patanjali was left behind, and his philosophy, ‘Yogadarshana’, came 
to the fore. What is the basis of his Yoga? It is uhT: (Y'R) yoga 

chittavrittinirodhah (1. 2). If you wish to go into a samadhi, then the Yoga 
should be the control of all tendencies. If, however, you wish to take the path 
given by the Gita, then you have to battle, while retaining the Lord as your goal. 
How can one practice Yoga, and fight at the same time? The Gita says, hU 
TH?f ‘ samatvam yoga uchyate'’ Here, uhhcii ‘ samataa ’ (equanimity) is the 
Yoga; not the curtailment of tendencies. Unless it is understood in this way, it 
will not tally with the context. Unless it is understood in this context, how can 
the withdrawal of tendencies be achieved while fighting? The Lord desires that 
we should detach ourselves from every worldly desire, while battling against 
everything that is negative. Every effort should be linked to spiritual progress. 
This is amazing! 

fOcR- (X<0 

Doore'na hyavaram karma buddhiyogaaddhananjaya. (49) 

The meaning of Dhananjaya here, is, the one who gathers spiritual wealth, 
overcoming every irreligious drive. U?T #T WT Dhatte ' iti dhanarn. HT Dhana 
(wealth) is that, which fills us with good qualities, does wuft gunaadhaana. 
Along with gunaadhana comes TfaTWFT doshaapanayana (removal of faults), 
and #tFrcfcT heenangapurti (procuring what is lacking). That, which eradicates 
our faults, and provides what we lack. For example, we wash away the 
perspiration, and apply make up, to cover the patches on our face. To remove 
the fault, develop good qualities, and cultivate virtues which are lacking. These 
are the basic requirements of all spiritual effort. 

The Lord said, ‘Look, Dhananjaya, Buddhiyoga is a good thing. Action is much 
lower.’ Holt HU Doore'na hyavaram karma - this means that action is 
inferior to Buddhiyoga, only if viewed from a distance. It is not lower, if 
viewed close up. The Lord is not telling Arjuna to do karma; He is telling 
Arjuna to do Karmayoga - action that will yoke him to the Lord. This means 
that the Lord wants Arjuna to work in keeping with Buddhiyoga. He does not 
want Arjuna to work thoughtlessly. Intellectuals tend to be argumentative, 
while those who make a living through their intellect - the Buddhi jeevis - sell 
their brains to make a living. The Buddhiyogi, however, attains equanimity - 
•hhA TFT THU samatvam yoga ucchyate'. The Buddhi vadis are separate. They 
are intellectuals who enjoy dialectics. The Buddhi jeevis are separate. They earn 
through their brains. We are neither Buddhi vadis, nor Buddhi jeevis, even 
though we do use our intellect, and this helps to provide for us. 


Ill 



Some of us were walking by a canal one day, at dusk. Clouds gathered, and it 
began to rain. We went to a Gurukul nearby. A teacher of this religious 
residential school was present. He was startled to see us, and asked why I had 
become a renunciate. I replied that I had become a Monk to achieve my goal. 
‘What is your goal?’ he asked. I replied, ‘My goal is my personal matter. I do 
not wish to talk about it. Tell me, however, what goal should one have?’ 

Half an hour passed in such idle talk. They did not even ask us to sit down. Just 
then, the Principal came, and said, ‘These people are our guests. They have 
come at dusk. Ask them to be seated, and offer them refreshments. They speak 
the mantras of the Vedas, and the Upanishads, and the Brahmasutras. It is clear 
that they are educated and cultured. Yet, you people stand there in futile 
argument?’ Thus, we were given food by bartering our intellectual abilities. The 
Principal supervised the cooking, and serving rotis to us, but we had to sell our 
learning first. It is not that we could be totally carefree and get food for the 
asking. No, we were forced to show how learned we were, before they gave us 
food. That day, we became Buddhi jeevis. However, when we use our intellect 
as a part of our endeavor for spiritual progress that becomes Buddhiyoga. 

You see, the Kama Purushartha (achievement of desires) stays within us, and 
the Artha Purushartha (achievement of material wealth) remains in external 
objects. The Buddhi, however, is deeply internal. Then, Yoga (uniting with the 
Lord) enters it, in place of Dharma. Yoga coming unto the intellect means that 
equanimity was achieved; worldly actions were left far behind. The Lord knew 
that Arjuna would not be convinced easily. So He said, ‘Arjuna, surrender to 
your intellect — ^sft (Yx'O buddhau sharanamanvichha (2. 49)2 Later 

on, towards the end, He says, wt GdA^) ‘ Maame'kam sharanam 
vraja’ (18. 66). The Lord first told Aijuna to think intelligently, because the 
intellect is the driver - the driving force of our actions. The Lord is indicating, 
«p(i ATW ‘ Buddhau saarathau mayi sharanamanviccha - 1 am the 

intellect. I am driving your chariot, so surrender to Me.’ The fact is that Arjuna 
was focused only upon his own reasoning. He was not conscious of the Lord. 
So, the Lord spoke about the intellect, and said, ‘ Buddhau 

sharanamanviccha - take the refuge of your intellect.’ Here, Buddhi means the 
Lord, and so does ^Rvt ‘s haran’ (refuge), as in Rfr^ciT snj: tttstI fhRRT: ?rvt 
(V^d) gateerbhartaa prabhuh saakshee nivaasah sharanam suhrid (9. 18), 
which means, ‘I am your goal, your provider, your God, the inner witness, your 
abode, your shelter, and your well-wisher.’ That means that we should attach 
our intellect to the Lord, who is our haven. This is in keeping with the Shruti 
(verses) from the Chandogya Upanishad, fll: WltrlR: ‘ Kripanaa falahe'tavah ’ 
- who is cJRPrr kripana (small hearted)? He, who cuts away his own good 
fortune. He does not know himself, but is out to get the wr fala (fruit). My 
dear, you are the fruit of fruits! Fruits are fulfilled because you exist. Who 
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attains the fruit? Someone does, is it not? If the person who obtains the fruit 
was non-existent, what would be the use of the fruit, then? 

Kripana means foolish, ignorant. Which kripana? The one who doesn’t know 
himself. He is just holding on to the 3michi anaatmaa - all that which is not the 
Atma. He has tightened his fist. Over what? Over material considerations. A 
kripana is a miser, who is not prepared to give up worldly factors. We can 
repeatedly tell him to let go, but he is so miserly that he refuses to do so. 

Once, at Vrindavan, we were sitting with Hathibabaji, when a businessman 
came, and asked me what the benefit of chanting the name of Rama is. 
Hathibabaji was quite elderly, and spoke with a totally carefree attitude. I kept 
silent, but Haribabaji said, ‘Is this fellow a tradesman?’ A trader is one who 
seeks profit from his every action. He will make an offering of one rupee, to a 
Monk, in the hope of making a ten rupee profit! 

An acquaintance of mine gave one rupee to a Monk who came to his house. He 
did not earn even one rupee in this business that day. So, the next time that 
Monk came, he did not give him anything. One day, when I went to his house, 
he earned thousands of rupees. After that, you can imagine how I was offered a 
portion of his income! 

Don’t consider the examples I give as being applicable to one particular person. 
Don’t think that I am accusing you, or someone else. Even when I refer to 
myself, don’t take it to be a fact. The meaning of what I say is in the purport of 
the incident. An intelligent person is not a kripana, nor is he falahe 'tu. 
This is the quality of the intellect. Now, see what the Lord says - 

vjisqdU (qo) 

Buddhiyukto jahaateeha ubhe' sukritadushkrite'. (50) 

Which is the way by which we can leave both UFT paapa and W punya (sin and 
merit)? Papa is the result of sakarna karma (action with desires), and 

punya is the result of h'^ih nishkama karma (unselfish work). Punya means 
that the dirt in our antahkaran is washed away. Desires for attaining Heaven 
after death are useful in helping us to rise above worldly desires. The worship 
of ancestors, called ‘ shraaddha ’, is also a meritorious deed; a wv punya. 

How? When a child or stranger sees the ritual, they begin to understand that the 
spirit of the ancestor exists in some unseen realm, and that is why he is being 
worshipped. It develops faith in that which is divorced from the body. The faith 
thus developed - that there is something beyond the gross and the material - is 
the punya. The Devtas are always occupied in some work. They live in a land 
which is different from our world. %TTcTTT3tT De 'haatirikta means apart from the 
body. The worship of Devtas strengthens our senses. The worship of the Sages 
enhances our knowledge and wisdom. The worship of the image of the Lord 
helps us to understand that He abides in all things, and is omnipresent. Belief in 
the Lord’s Avatars helps to impress upon us, how great is His compassion and 
love for us. All the details about the Sanatana Dharma (the eternal Dharma, 
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which has neither a beginning nor an end) give us an all-round punya, and 
purifies our antahkaran. However, if this punya is directed towards Heaven, 
son, wife, or material gain, then the result will be the same as driving your car 
into a ditch. Sukrita-dushkrite ' (good and bad actions) - the dushkrita 

leads you to downfall. It makes you turn your back to God. I will point out the 
definition of the Gita regarding this. The Gita defines dushkrita and sukrita thus 

TTT wn: UMiM H-flUHl: I 

Na maam dushkritino moodhaah prapadyante' naraadhamaah. (7. 15) 

(The lowly people who indulge in wrong actions do not worship Me) 

^rfirsrT m *HT: ('3.^) 

Chaturvidhaa bhaj ante' maam janaaha sukritinorjuna. (7. 16) 

(Four kinds of people, who undertake good actions, worship Me) 

Which means that sukrita is that, which takes us towards the Lord, and 
dushkrita is that, which makes us turn our back to Him. Both sukrita and 
dushkrita have Wf krit (action) in them. ^ ?r^ BTR^m Yad kritakam tad 

anityam (the result of action is transient) is all very well, but the right intellect 
is the one which leaves behind both good (sukrita) and bad (dushkrita) actions 
in the world - jahaateeha. Don’t attach the work to the Atma; let it 

remain here, in the world. What is the method for being free from sin and merit, 
while still alive and living in this world? The answer is, ‘Become a 
Buddhiyogi’. The outlook given by the Sankhya and Sthiti philosophies pertains 
to the science of objects, while the outlook given by the Buddhiyogi pertains to 
the science of actions. Yoga means the science of right action. Whether it is in 
Dharma, in Yoga, or in devotional worship, is not the point. The point is, the 
action which becomes Yoga is that which is undertaken by the doer, using 
wypFJ kartritantra, the science of right action. If you ask what Sankya is, then 
the answer is that the Sankhya philosophy reveals what is, as it is, without 
creating or changing anything. Sankhya is the understanding of the natural. 
Sankya buddhi means ife vastutantra buddhi, the intelligent awareness 

of matter. Yoga buddhi is the kartitantra buddhi, the intelligent application of 
action. Action done with the right attitude enables us to achieve our goal, while 
intelligent awareness helps us to know that which already exists. This is their 
straightforward division. 

H-WlilHIN fHTCcT ^rh: cMVIHH (^°) 

Tasmaadyogaaya yujyasva yogah karmasu kaushalam. (50) 
‘Therefore, Arjuna, get connected to Yoga.’ The word yujasva means get 
attached, like a yoke on the neck of the oxen, by which they pull the cart. 

Karmasu Kaushalam - keep the yoke so skillfully that it does not scrape 
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your neck, and nor does it weigh you down, ^tptrt Yogaaya yujyasva - get 
connected, lead the way. 

When we were children, the wooden pillars and stools etc. were painted with 
tar. It was the same tar, which was used for making roads. We would play a 
game of passing through a freshly painted doorway fifty times, and see who 
could do this without getting tar on him. We also played a game of running 
across fields which had sharp dried stumps left over after the harvest was cut. 
Our game was to see who could do this without getting his feet cut. To run over 
sharp stumps without cutting our feet, and pass through doorways without 
touching the tar. This is skill. Similarly, sin and merit should not be allowed to 
attach themselves to us. They should not carry us to hell or heaven. They should 
not be allowed to cause our downfall, or raise us to the skies. We should be 
intelligent enough to tear them asunder, and free ourselves. This is skill. 

Who is kushal (skillful)? The Brahmins know more about this. The lunar 
date of 'WT? 3hhn^i Bhaardrapada shulka amaavasyaa is called WP'TTznT 
31WU Kushotpaatani Amavasyaa. On that day, the Brahmins pull up enough 
tufts of Kusha grass, for using in their worship for the next one year. The new 
leaves of this grass are like thorns, and the edges are as sharp as swords. Even a 
little carelessness while uprooting them, can cut the skin badly. So, the 
Brahmins uproot this grass very skillfully. They gather up all the leaves with 
utmost care, take a good grip of the base, and uproot each tuft with a sharp jerk. 
They do not cut the Kusha; they uproot it. They are called ^k-ii: ^im iPn 
‘ kushalaah kushaan laantV , because they are so clever in doing this. They 
manage to uproot the Kusha, without the leaves being cut, and without being 
cut by the leaves. 

Kushal means to do the work, but uproot and throw away the root. If the root is 
destroyed, the work cannot attach itself to you. You will get neither the sin, nor 
the merit. Work so cleverly that the desire (which is at the root of action) is 
uprooted, and the ignorance which is attached to the desire is also removed. 

All this is praise of Buddhiyoga. It was clarified first, that you are not a 
Buddhiyogi if you desire the fruit. After mentioning the fruit, it was said that 
you are not a Buddhiyogi if the sin and merit are attached to you. Free yourself 
of both UFT paapa and puny a. Now, it is said that your intellect is 

praiseworthy if the sorrow and joy (which are the fruits of your actions) do not 
affect you. 

cpfrt % rFH rMcMI H h! Fn u | : | 

^ I I (H?) 

Karmajam buddhiyuktaa hi falam tyaktvaa maneeshinah, 
Janmabandhavinirmuktaah padam gacchantyanaamayam. (51) 

Do work, but with great caution. Don’t lose your thinking while you work. 
What happens if intelligence is lost while working? The fruit will attach itself to 
you. Every little incident will cause either sorrow or joy. The Mahabharata 
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describes a fool. You needn’t take it as being applicable to you, but I recite the 
verse for your information: 

W^TFT-^Irnfh I 
ftcnh nfenr i i 

(wiftte®r w y) 

Shokasthaana-sahasraani bhayasthaana-shataani cha, 

Divase ' divase ' moodhamaavishanti na panditam. 

(Swargarohana Parva 5) 

This is called the ‘Bharat Savitri’. It is the Gayatri (prime mantra) of the 
Mahabharata. Thousands of sorrows come each day, in the life of a fool, and 
also thousands of causes for fear. This is not Buddhiyoga. I do not define the 
Gita as Gnanayoga, Bhaktiyoga, or Karmayoga. I call it the Buddhiyoga. I will 
show you the Buddhiyoga in whichever part of the Gita you tell me to. It is 
meant for the person who is alive and alert; for the one who is fully conscious. 
The Gita doesn’t do her work by destroying the intellect; she does her work in 
maintaining the buddhi. The purport of Vedanta is not to negate all tendencies. 
It is to develop the right kind of intellect. In Buddhi, it is the Lord with 
attributes, who is the ultimate. Attributes lead to tendencies, and the Brahman is 
without any attributes. Hence, the purport of Vedanta leans towards the 
attribute-less Brahman. What is the difference between the two? In the ulWh 
savishe'sha (with attributes), there will be just one form (for worship), but in 
the nirvishe'sha (without attributes), the self-effulgent sub-stratum 

permeates all matter, regardless of the fonn. Inclination for a particular form is 
important in Bhakti. The dying down of tendencies and inclinations is important 
in Yoga. In Vedanta, however, forms are of no importance. Hence, tjfhr 
'Helen ('Hhmci tureeyam trishu santatam (Bhagwat 11. 25. 20), the 

tendency should be towards the removal of nescience through identification 
with the attribute-less Brahman, whether we are awake, dreaming, or fast 
asleep. Otherwise, all tendencies are free of attributes. This is the principle of 
Vedanta. Now, it is said - 

cpfrt % rfJH rMcMI HhUnu|: | (ttf) 

Karmajam buddhiyuktaa hi falam tyaktvaa maneeshinah. (51) 
hTn Maneeshaa means the one who inspires the mind. ■Wlhci wrt wrt un: (^t° 
^T° \X) Ke'ne'shitam patati pre'shitam manah (Kena Upanishad 1.1) - the 
‘ eeshitam ’ in this, is the enemy. They say that the mind is inspired by the 
intellect, so keep yourself connected with your intellect. Let go of the fruits 
which will follow your actions. If you keep letting go of the fruits of your 
actions, you will be saved from the bondage of rebirth. (W) 

Janmabandhavinirmuktaah (2. 51) - you can say that the ^FU janma (birth) is, 
itself, a wr bandhan (bondage). Birth will lead to living, and ultimately, to 
death. This is the bondage. If you go to the defined etymology of words, you 
will see that the word ‘bandhan’ is composed of ^ bandhu (friend) and ^FT 


116 



dhan (wealth). Our dear ones, and the material objects we are attached to, are 
the causes of our bondage. We get tied down by attaching ourselves to both 
these. Similarly, tie ‘bandhu’ to ‘dhan’ and leave them both, and it will turn into 
‘ nirbandnan ’ (freedom). 

^FfT^srfgf^rTT: n^r^FTTWTI (<^) 

Janmabandhavinirmuktaah padam gacchantyanaamayam. (51) 

3RFPT Anaamaya means free of disease. The word vtuft aamay indicates mental 
or physical suffering. Amaya means disease, and the disease means the disease 
of the world. Where does 3-mm-n anamaya - freedom from 3TFFT aamaya - 
abide? Oh, it abides at your feet - ^vmmpadamgacchantyanaamayam 

- it rolls at your feet. 

oUclfurd^lui TSIFT cT^TTf^ cTSTn I (3FT7WT 3-3 A3) 

Padam vyavasitatraana-sthaana-lakshmaadi-vastushu. (Amarkosha 3. 3. 93) 
Where is that n? pada (position or foot) which you wish to attain; upon which 
you wish to sit, which you wish to be? Oh, it is at your feet. You don’t need to 
lift your feet to go to it. You don’t have any mental or physical disease. 

Now, I will tell you two more things about buddhi. How can we understand 
whether we actually are Buddhiyogis? 

^ fanfold i (q^) 

Yadaa te' mohakalilam buddhirvyatitarishyati. (52) 

Is your buddhi ensnared in the quicksand of moha (attachment)? There was a 
Sadhu who had genuine detachment. A King developed great reverence for him, 
and requested him to live in the Royal garden. The Sadhu complied. The King 
asked him to accept a bed, since he felt ashamed to sleep on a luxurious bed 
while the Sadhu slept on the ground. After that, a bed was brought, and a fan 
and regular meals arranged. One day, a thought came to the King that he and 
the Sadhu were alike. The question just came up one day, and the King asked, 
‘Sir, what is the difference between me and you?’ The Sadhu was a true 
renunciate. He avoided the question, and said, ‘Come, Raja, let us go for a 
walk.’ They set off to walk along the river. They walked for one mile, two, 
three and four miles. They discussed many profound topics as they walked. 
Then the King suggested that they turn back. The Mahatma said he wanted to 
walk a few miles more. After they had walked four more miles, the King said 
again, ‘Sir, let us return. 

‘Why should we return?’ asked the Mahatma. ‘Let us continue walking on the 
river bank. We will go to Gangotri.’ 

‘How can I go off just like that?’ asked the King. 

‘Very well, Raja, be happy. Rule you Kingdom well. I am now going to 
Gangotri.’ 

So, we are trapped in the quagmire of moha. We are unable to give up five 
rupees, or even five paise. However, the one whose buddhi crosses over to 
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spirituality does not get caught by the murkiness of worldly attachments. If you 
ask the characteristic of this, it is that there is no need to remember what we 
have heard till now, or what we will hear in future - ^tT^rT 9 Jd l (w^hR 
A3A.) ye'naashrutam shrutam bhavati (Chandogya Upanishad 6. 3. 6). The 
requirement is over. We no longer need to carry the burden of all we’ve heard. 
If you resolve to forget worldly memories, you will feel no remorse or shame, 
at the time of death. In nay case, death does not occur until one forgets. So, 
since we have to forget everything in the end, it is better to forget now, and - 
shrotavyashcha - not bother about things to be heard in future. TRRR 
Nirve 'da means detachment. It is the enduring emotion of the Shanta Rasa (the 
pleasure of peace). The person who is detached obtains peace of mind. He is 
untroubled by anything heard in the past. Nor does he have any wish to hear 
anything in future. He is free of both the past and the future. In the 
Yogavashishta, it is given - 


HIHld I 

cHUmThUN’R ^RdcIlfrMdrl I I 


Bhavishyannaanusandhatte' naateetam chantayatyasau, 
Vartamaananime 'shantu hasanne 'vaativartate 


This means that no expectation of what the future may bring, and no regrets for 
that, which is past. Our present is passing quickly, joyfully and enjoyably. Now, 
the Lord says one thing more - 

RRT TRI-wld P-IV-UHI I (S3) 

Shrutivipratipanna te' yadaa sthasyati nishchalaa. (53) 

I was acquainted with a Brahmachari (celibate) who kept the pictures of twenty 
Mahatmas. I asked him the reason for this. He replied that they were all his 
Gurus. I jokingly told him, ‘Dattatreya had twenty four Gurus; you have only 
twenty so far!’ He said, ‘When I sit down to meditate, they all come and stand 
before me. I feel apprehensive incase any of them get displeased, so I have kept 
the pictures of all of them. Having made so many Gurus, I cannot achieve 
samadhi, because there is too much disturbance.’ 

So, shrutivipratipannaa - our buddhi is confused by all the things 

we hear. Here, shruti means the ordinary talk. We heard the Shrutis (verses) of 
the Vishishtadvait school of thought. We have heard the Shruti of the Dvaita 
and Advaita schools of thought. However, we never pondered deeply upon 
them, never reached any understanding, never read crawRRTR (wzpy \XM) 
Tattvasamanvayaat (Brahmasutra 1. 1. 4). We did not obtain the knowledge of 
1 lici’Hi-Hi'Ric^ (RXIRR U/<o) gatisaamaanya (Brahmasutra 1. 1. 10), and nor did we 
come to any conclusion - our buddhi merely swung like a pendulum. Oh, 
understand first, when you hear something, and dispel your ignorance. The 
buddhi gets confused when you hear many viewpoints without absorbing any of 
them properly. You don’t gain any knowledge, you don’t absorb any of the 
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teaching, and moreover, you lose your capacity to absorb. You will, therefore, 
be able to experience the Paramatma only when your mind is absolutely calm - 
twh FT^MT sthaasyati nishchalaa - and reposed in deep meditation. Samadhi 
means the Paramatma. ^irT TRlfe Samycik aadheeyate' 

asmin sarvam iti samaadhih. In Sanskrit, the word samaadhi comes under 
the masculine gender, the same way as do 3Tlfq aadhi, vyaadhi, and TlfUr 
upaadhi. When the buddhi is fixed in deep meditation of the Paramatma, then it 
no longer wonders towards sense objects. Worldly objects have no value when 
the buddhi is established in its own shelter. 

You see, the buddhi does not go anywhere. It is not right to say that your mind 
has gone to Calcutta. Oh, your mind is very much within you - how can you 
say that it has gone to Calcutta? Then, what happened? Did Calcutta enter your 
mind? Oh, Calcutta is where it always was! It is in Calcutta, and your mind is 
with you. What happened was that your buddhi took on the form of Calcutta for 
a while. 

So, when samaadhaavachalaa - your buddhi settles down, then cl^T 

tadaa yogamavaapsyasi - you will achieve equanimity. Yoga means 
equanimity. Now, you may ask what is the sign that a man has entered deep 
meditation. A gentleman stayed with me, and asked questions occasionally. 
When I gave the answers, he would say that he had asked the question for a 
particular purpose. My brother, don’t ask motivated questions. If you have 
anything to ask, ask it in a straightforward manner, and accept the 
straightforward answer. If you ask questions with ulterior motives, your 
questions will be crooked. They will be deceitful. A true seeker has no designs. 
He tells his Guru about the factors which trouble him, with simplicity and 
clarity. It achieves nothing when you speak of what you did, and what your 
intentions were. One will need to study the entire Poorva Mimansa and Uttar 
Mimansa, to understand all the intentions you had! 

Arjuna now asks, ‘ Sthitapragyasya kaa bhaashaa - what is the 

speech of a sthitapragya (one who is poised in equanimity)?’ Arjuna has used 
the word W pragyaa (wisdom), here. Earlier, the Lord had spoken of 

‘pragyaavaadaanshcha bhaashase' (you speak as though with great 
wisdom)’ and ultimately, He said - 

% xRTTT ^qf^Hfciy |<iJd I 
$<Iri TT5TT I I (St's) 

Indriyaanaam hi charataam yanmanonu vidheeyate 
Tadasya harati pragyaam vaayurnaavamivaabhasi. (67) 

The word ‘pragya’ is given here as well. And, in-between, the Lord explained 
how buddhi should be single-pointed, capable of reaching the right decision. 
This means that the intellect should be at its peak, not at the starting point. 

qfe Vyavasaayaatmikaa buddhi means an immature intellect. Check 
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whether the jaggery is well-cooked or still raw. Examine your intellect, and see 
whether it is mature. 

There was a Mahatma in Kashi (Varanasi). He would go every day, to take a 
bath in the Ganga. A prostitute lived on the road he had to pass, to go to the 
Ganga. She would ask, ‘Mahatmaji, are you unripe, or are you mature? Is your 
beard tender, or is it ripe?’ The Mahatma would pass by without reacting in any 
way. He never answered her, but she persisted in asking him this question every 
day. One day, the Mahatma passed away. People began to celebrate, because 
when a Mahatma passes away, the Atma reaches the Brahman, and is freed 
from the cycles of rebirth. When other people die, there is a doubt whether they 
will go to heaven or to hell, but there is no doubt that a Mahatma will obtain 
liberation. So, what greater cause for celebrations can there be than this? 

When the prostitute saw the celebrations, she asked who had passed away. The 
people told her that it was the same Mahatma who passed her door every day, 
on his way to the Ganga. ‘Oh, he went away without answering my questions!’ 
she exclaimed. They say that when the prostitute said this, the corpse of the 
Mahatma sat up, and said, ‘See, I pass my hand over my beard. It is mature. It is 
not unripe.’ Then he lay down lifeless again. 

So, the buddhi should be mature. Mature in what way? Like a f^frra^T 
Sthitapragya. iwr Sthita - W pragya means, the one whose intellect, whose 
wisdom, is established firmly. Not temporarily, not fluctuating, but absolutely 
firmly settled, and fully established. Arjuna asked what the characteristics of a 
Sthitapragya are. What is the definition of such a person? There are two kinds 
of pragyas (prudent thinking). One is that, which enters a samadhi. The other is 
that, which is established in enlightenment. The Madhusudani has made these 
two divisions. All the other commentaries have given only one explanation. 
What is the Sthitapragya like, when he sits in deep meditation, and what is he 
like, when he interacts in the world? fWrPtf: 1% Sthitadheeh kim 

prabhaashe'ta - how does the sthitadhee (a person whose intellect is steady) 
preach? What are his discourses like? 

'HcIcIlEfsT 'HHMI I 

3F|f^T ^ 3TRTI I 

Bhavavaaridhi mrigatrikhaa samaanaa, 
anudina yaha bhaakhaata nahin aanaa. 

The sea of this world is as false as a mirage in the desert. A Sthitapragya does 
not value anything worldly. Giving importance to the world increases our 
attachments and aversions. This is cheap, this is costly. An elephant seen in a 
dream, and a pig seen in a dream - which is more valuable? Both exist in the 
dream state, what value will they have? Arjuna then asks, IAhi-hIci ‘ Kimaaseeta - 
how does a Sthitapragya sit?’ And, feu ‘ Vraje'ta kim - how does he 
interact with people?’ The Sanskrit word vraje'ta means interaction. 
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This is Arjuna’s straightforward question. There is nothing crooked or deceitful 
in it. What sort of a seeker is it, who starts lecturing his own Guru about the 
motive behind his questions? Oh, you should try to understand the purport of 
what your Guru tells you. If your Guru has to understand the purport of what 
you say, you will never gain enlightenment! A seeker should be like Aijuna. 

‘Shreebhagavaanuvaacha - these are the words spoken by the 
Lord.’ It is not, ‘Bhagwan said’; it is ‘Bhagwan is saying’. Sanjay clarifies that 
what comes next are not his words, they are the words of the Lord. Sanjay is 
merely repeating what the Lord said. The word ‘Bhagwan’, here, is the subject, 
not the predicate. Bhagwan as an adjective is not applicable, as far as the Lord 
is concerned. 

3mM4c|H LNLlfd 3U!^4 c|^ c^f?r xTF^T: I 

Aashcharyavat pashyati kashchide'nam aashcharyavad vadati tathaiva 

chaanyah. (29) 

Is this the situation? Who is this Lord? He is 3#[cp£b4t anirvachaneeya, 
something which is beyond description or definition. There is only the 
adjective, without the subject, and with no sign of anything specific. Perhaps 
nobody has actually seen Him. Whenever the word Bhagwan is used in the 
ancient scriptures, it is mostly as an adjective. Taking the specific name is 
avoided, as a mark of respect. Like, ‘Sir said’, is what people say. In the same 
way, Sanjay said, ‘These are the words of Bhagwan.’ 

Now see what the statement of Bhagwan is. Are His words about the 
Sthitapragya to be told to a Sthitapragya? All present are Sthitapragyas. Still, 
some discussion is necessary. The first point is that the strength of a 
Sthitapragya lies in his giving up all desire. There is a man, full of desire. He 
wants a woman, another woman, and yet one more woman. How will his 
buddhi be stable? Similarly, someone wants wealth, wants money, and wants 
riches. He wants to earn it honestly, but is prepared to compromise his honesty, 
if necessary. Such desires do not let the buddhi remain stable. So, you have to 
give up your desires if you want your buddhi to be nishchayaatmikaa 

- stable, unwavering, and capable of taking the right decision. 

Now, see hhhmh wth manogataan kaamaan prajahaati. Desire has no 

connection with the Atma. Desires are ‘un+atma’ (that which is not the Atma); 
they are the subjects of the anatma, even while abiding in the Atma. Therefore, 
^ 'T tft na aham, na mama - I am not the desire, the desire is not mine. Nor 
does the subject of desire belong to me. What connection do I have with desire? 
Divorce desire! Tell it to go away, pack up and leave. ‘Neither do you belong to 
me, nor do I belong to you.’ Thus, the Lord explained the purpose, and said, 
HHHMM ‘ Man oga taam p raja h aatid 

All right, what is the sign of a person in samadhi? One characteristic is that he 
tells his mind to block all desires and tendencies. uhTiuh 3tritUsf(r 

veil'd Manogataan anaatmadharmaan nishchayati vyavahaarayati 
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prajahaati - desire is in the mind, not in the Atma. Once this is fully 
established, the desires are to be given up even if they crop up once in a while, 
during our worldly interactions. The meaning of ^FTtUrTR manogataan is neither 
in samadhi, nor in interaction. What is desire? l TWt: (^3° 

Y3.G0 Yadaa sarve' pramuchante' hridayasye'ha granthayah (Katha 
Upanishad 2. 3. 14). It is a knot. Desire is the name of the knot, where 
tendencies are tied to sense objects. Alternately, agnan (ignorance) is the name 
of the knot where the Atma is tied to inclinations. The knot is completely false. 
You can have the testimony of Goswamiji - 

Jada che'tanhi granthi pari gayee, jadapi mrishaa chootata kathinaayee. 
(The inanimate is tied in a knot with the animate. The knot is false, but difficult 
to unravel.) 

So, the first point is the steadiness of the buddhi, by giving up desire. Now see 
what the second point is. 

3TTrR^jcnrrRT ryz: Aatmanye'vaatmanaa tushtah - are you content within 
yourself? Where will you go, to find satisfaction? Where you get rice pudding! 
You will go to some householder, to beg for rice pudding, because they make 
excellent rice pudding. Satisfaction does not abide in a house, or in bed. 
Contentment is not in a woman, or in a son, or in wealth. Then, where is it? 

Aatmaye 'vaatmanaa tushtah - it is within you. My brother, 
surely there is something more? No, 37TrRfh aatmani means that contentment is 
in the feeling of being one with the Brahman, by the a^i<=bK A\r\ Brahmaakara 
vritti. No, no, leave all this talk. 3hich-^ Aatmanye'va santushtah - he is 

content by himself, within his self. He needs no other tendency, needs to invoke 
no inclinations to be content. So, the buddhi is now stable. A discontented 
person may start a fight. The buddhi which is controlled by desire will never be 
stable, will not tally with fairness, and will stoop to injustice. 

So, the first point is the giving up of desire, and the second point is to be 
content, constantly. That too, within one’s own Atma, and with one’s own 
Atma. This is the method for making the buddhi stable and unwavering. Is your 
thinking stable, or do you keep changing your mind? The mind of a fool 
fluctuates between anger and satisfaction. 

Now see the third point - iwntwpriwr Sthitapragyastadochyate' - when 
tendencies overcome you, you are repeatedly struck with sorrows. Allow them 
to do their worst, without depending on anyone else, for your inner contentment 
and peace of mind. Then, who is it that can spoil your buddhi? The Lord now 
elaborates - 


eflH<Hi*nra?ter: 1 1 (<^) 

Dukhe'shvanudvignamanaah sukhe'shu vigatasprihah, 


122 



Veetaraagabhayakrodhah sthitadheermuniruchyate ' . (56) 

Do you hope that no cause of sorrow will ever enter your life? Is this ever 
possible? I have seen great Mahatmas who faced great sorrows. Oh, loved ones 
die, wealth is lost, the house is burnt down. Don’t these things happen? Such 
causes of sorrow come to all. These are the arrows of unhappiness. However, 
dukheshvanudvignamanaah - let the arrows come. Sorrows come 
and go. They are visitors. They are gangsters, who walk on the roadside. They 
don’t enter our houses. They are not within us; they are outside. Let them flow 
on. 

Joys and sorrows have many divisions. One is the cause, that we feel happy 
when our wishes are fulfilled, and sad when they are thwarted. We are happy to 
be independent, and sad to be controlled by others. 

TTcr nTcm 3UrHclvi W*T I 

'O -V ■O 

Sarvam paravasham dukham sarvam aatmavasham sukham. 
(Dependence is sorrow, independence is happiness.) 

But, who is dependent? It is the one who is ruled by another Nation, one who is 
subjugated to someone else. My brother, when favorable and unfavorable 
situations arise, it is the buddhi which decides whether they are pleasing or 
unpleasant. The items do not, by themselves, have the power to make anyone 
glad or sad. One is the tendency for being despondent, and the other is the 
feeling, ‘I am sad.’ The causes of sorrow flow past the Mahatmas like a natural 
phenomenon. You may consider them to be the prarabdha (fate), or the 
will of Ishwara (the Lord with attributes), or the consequences of your actions. 
Give it any name you like, but know that they are anirvachaneeya 

(indescribable). Just remember this factor. Don’t blame only the prarabdha, or 
the Ishwara, for the favorable and unfavorable events. Don’t even consider 
them to be illusionary, or worldly, or seeming realities. Come to the conclusion 
that they are indescribable, indefinable, and it is not possible to analyze them 
either. Unless you accept the causes of joys and sorrows as anirvachaneeya, 
they will continue to trouble you. You will get attached to the factors which 
bring pleasure, and hate the factors which bring discomfort. Nobody is the 
source of your joys. Nor is anyone the cause of your suffering. Both are present, 
but throw them away into the indescribable category. All the talk about the 
prarabdha is rubbish. Has anyone ever established whether sorrow is caused by 
ignorance, or the prarabdha, or Maya, or the wish of the Lord, or as a result of 
our own actions? These should be dismissed into the bracket of the 
indescribable, improvable, and indefinable. Tulsidasji says 

WF3 H ^Tf ^TrTT I 

Koi na kaahu sukha-dukha kara daataa. 
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(Nobody, and no factor is the giver of joys and sorrows.) 

So, first cut away the cause. Then there remains the tendency for despondency. 
If you wish, I will tell you something about this, too. If such a tendency enters 
your mind, tell it, ‘Oh, you have come after many days. You are my guest. 
Please stay awhile, don’t go away. I will give you a grand welcome today.’ 
Thus, you will ask despondency to stay, but it will be inclined to leave you. If 
you ask it to leave, it will refuse to do so. This is the mischief of this tendency 
of despondency. It does exactly the opposite of what you tell it to do. So, 
welcome it warmly, and urge it to remain with you! 

The third point is the subtle vanity of being unhappy. This is the son of Avidya 
(nescience). You will latch on to some vanity or other, until you obtain the 
knowledge that you are the Brahman. 

This knowledge releases you from nescience. What is the indication that a 
person has achieved WW Brahmagnan (knowledge of the Brahman)? My 
brother, when Avidya is indescribable, then Gnan (knowledge) - which dispels 
it - will also be indescribable. What is there, to doubt, in that? However, I will 
tell you an easy way to identify a Brahmagnani. A person who has achieved 
Brahmagnan no longer feels, ‘I am a Jeeva’. The common identification with 
the mind and body no longer seems real to him. The feeling of being a Jeeva 
has four factors. One is the feeling, ‘I am the doer’, which includes feelings of 
sin and merit. The second is the feeling, ‘I am the experiencer’, which includes 
feeling sad and happy. The third factor is the feeling of being in the world, 
which includes the concepts of heaven and hell. The fourth factor is the feeling 
of being a separate entity. These four factors give rise to the subtle ego of being 
a Jeeva. This subtle vanity never affects anyone whose heart is illumined by the 
knowledge of the Brahman. 

So, let the causes of sorrow come, and also let the feeling ‘I am sad’, come. 
None of them need to affect you. It is only when the inner witness allows itself 
to be identified with the feeling of sorrow that the subtle vanity of being sad 
establishes itself. So, don’t allow the witness within to mingle with the illusion 
of being sad. In fact, a stream of happiness flows through our lives. A sea of 
bliss heaves within us. 

fT^TrTT sfedMd W ?Rf^T fwm: m^TFT uWlNSTt: I I (^cB <>Ao.^) 

Madhuvaataa ritaayate ' madhu ksharanti sindhavah, 

Maadhveernah santvoshadheeh. (Rig Veda 1. 10. 6) 

The Earth is made of Madhu (honey). So are the water, sun, moon, wind and 
sky. We are sprinkled with springs of honey. 

Tjfacfr Trarri ^trt *t«t: i (^t o \.x) 

Iyam pritthivee sarve'shaam bhootaanaam madhuh. 

(Vrihadaranyaka Upanishad 5. 1) 

This earth is the Madhu of all creatures. When joys keep flowing, allow the new 
joys to come. Why try to hold on to just one source of joy? 
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WF Sukheshu vigatasprihah - my brother, why have seven rotis 

(unleavened bread) in one house, when you can have seven kinds of rotis in 
seven homes? Have, and enjoy, seven kinds of curries and cooked pulses in 
seven homes. Our Teacher would say - 

TTcFTjT^^T 'rpmiT I 

3Tfu Vim I I 

E'kannam na natu bhunjeethaa brihaspatisamaadapi, 

Api mle 'cchakulaad grahyam shraddhaabhaktibahishkritatt. 

Even if the one who gives you food is Brihaspati (the Guru of the Devtas) 
himself, you should not take all your food from one person. You should, 
however, take some food from even a person from an unclean clan, even if the 
giver does not have faith or piety. 

Under no circumstances should you take from only one source. My brother, the 
people of this world feed you for one day, and ask you to do something for 
them, like dropping their letter off at the post office. 

cTlHun'n^w: i 

Veetaraagabhayakrodhah sthitadheermuniruchycite 

oF|<tki j i^RT sffa Veetaraagabhayakrodhah - TFT raaga (attachment), Wt bhaya 
(fear) and wbr krodha (anger) - where should these be kept? The Lord said, 
‘beeta meaning they should be kept in the past. They should not be allowed in 
the present or in the future. These should be things which are past. Their place 
is in history. Let the historians do their research and write about my having 
once had an attachment for someone, or that I got angry with someone, or felt 
fear when I saw a snake! Thus, raga, bhaya and krodha came one day, met me, 
and went away. They may appear in the pages of my diary as a memory, but 
they are things which have gone forever. 

The fact is that a person’s intellect is destroyed when he is unhappy. It is also 
destroyed if a person clings to factors which give pleasure. He will do wrong 
things to retain these factors. His buddhi will be destroyed under both 
circumstances. An infatuated person will be unable to control his partiality. His 
thinking will be biased. A frightened man will do anything to save himself. And 
anger? You know the saying, TFFT wt FTT ‘Krodha paapa kara moolaa’ 
(anger is the root of sin). So, only a person who is unaffected by these, will 
have a steady buddhi. Those who permit these bad tendencies to linger in their 
houses, will repeatedly send their buddhi to foreign lands, like Paris, or 
America, or Pakistan, or Bangladesh, etc. There, there is the risk of fear, anger, 
and attachment. Their condition becomes pitiable, because how can their 
buddhi remain steady under such circumstances? Their buddhi has gone into the 
house of other people. 
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Sthitadheermuniruchyate' - look, if you want your buddhi to 
remain steady, do one thing more. Do not think that all your actions will be 
good ones. You may kill an ant, or push someone inadvertently, and maybe 
someone’s kamandalu (a vessel Monks carry) will fall. What will you do, then? 
You will say, ‘Oh, God! I did something terribly wrong,’ and lament so bitterly 
that your buddhi will lose its stability. 

Then, what should we do? 

^T: (YbV9) Yah sarvatraanabhisne'hah (2. 57) - have 1% sne'ha 

(affection) for all, but avoid being attached to any. Abhisne'ha means 

glue - to be stuck to someone. You can be the ghee (rarified butter), butter, 
curds, or milk (with soothing properties), but don’t become the sticky glue for 
anyone! 

Shubhaashubham - you will get the shubha (auspicious) sometimes, 
and sometimes you will get the 3T?jyr ashubha (inauspicious). What should I say 
about regrets and sorrows? People continue to be depressed, and go on seeing 
the faults of others. Their tendency for fault finding leads them into doing 
wrong. How much time will you waste in seeing the faults in this world? Forget 
them, stop thinking about what is auspicious and what is inauspicious. 

Z WZ Naabhinandati na dve'shti - then, what should we do, Sir? Give 
up honoring people, and give up all hatred, criticism and eulogizing. You saw a 
cat cross the road, and stopped, because of superstition. The cat is called the 
tiger’s aunt - so what if she crossed your path? You should go forth like a tiger! 
You complain if you are allotted Room No. 13. Let foreigners hold on to such 
superstitions. In your Bharat, there is -h4Rh°si 7IR1 sarvasiddhi trayodashi (the 
thirteenth date brings all success). It is excellent. 

Showing people honor or hatred, results in partiality, and destroys the buddhi. 
So, don’t focus on the good or bad qualities. Retain an attitude of equanimity, 
whether others do good or bad things. Avoid eulogizing those who do good, and 
criticizing those who do wrong. Unless you retain equanimity, your thinking 
will be affected, and partiality will seep in, and you will show favoritism. 
Similarly, when people say something good or bad, you must understand that 
they are free to say what they want. Will you keep catching their tongues? 

A Mahatma told me, ‘Whatever happens, let it happen. Let people say what 
they want. It is up to the Ishwara (God with attributes) to prevent the events He 
does not want, and it is His task to stop people from saying that, which He 
doesn’t like. We are the Brahman (without attributes). The task of management 
- of doing, or causing actions - is not our responsibility. Neither do we do 
anything, nor do we make anyone do anything.’ Shri Udiyababaji Maharaj 
would often recite these shlokas of the Lord: 

•T *rid)ci I 

cl^diuuKlNI'KTT crf^RT: I I 
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»T 'jmhl cf^rT ^m^ln cTT I 

3IMtUWl$W ^t?TT fsrafegcFiTfr: 1 1 (W.W.SVSfc) 

Na stuveeta na ninde 'ta kurvatah saadhvasaadhu vaa, 
Vadatogunadoshacibhayaam varjitah samadrinmunih. 

Na kuryaanna vade V kinchanna dhyaaye 't saadhuvasaadhu vaa, 
Aatmaaraamonayaa vrityaa vicharejadavanmunih. (11. 11. 16-17) 

A person should not do, say, or think anything which is good or bad. Well, isn’t 
it wonderful? Now, how can the buddhi be spoilt? If you talk to win a point, it 
will spoil your buddhi. The more talkative a person is, the more he has to 
prattle. So, the Mahatmas said, ‘All right, my brother, if you must prattle, let it 
be about the old topics, about the Puranas, not about new topics. Otherwise, the 
subtle vanity of being the doer will creep in, and your buddhi will be 
disbalanced.’ This is why Goswami Tulsidas said, when he wrote the story of 
Rama, 

Ttf^r TT2PT fTtckufd i 
H% mT wr i 

Muninha prathama harikeerati gaayi, 
te 'hi maga chalata sugama mohi bhayee. 

ctpr WT Mfcifeni Tasya pragyaa pratishthitaa - srfcffeclT pratishthitaa means 
established, highly respected. People have faith in the person whose mind is 
steady. People lose respect for a person who takes a decision, then wavers, and 
keeps changing his mind. They cannot trust a fickle person. Who will believe a 
person who says one thing today and something else tomorrow? If a woman 
removes money from her husband’s pocket repeatedly, and keeps denying that 
she took it, he will cease to believe her. He may even suspect her fidelity. He 
will no longer trust her in anything. So, our W pragya should be yiafeai 
pratishthita. Wffi%?n Pratishthita means that the decision taken is firm and true. 

-H6<rl Tf^T: l (y^) Yadaa samharate' chaapam 

kurmongaaneeva sarvashah (56). The first point is based on giving up. The 
second is based on inner contentment. The third is to not differentiate. The 
fourth is to retain equanimity, and the fifth is based upon self control. It is 
impossible to predict what a person lacking in self control will say or do. He 
lacks the capacity to stick to his decision. One should have the ability to 
understand all kinds of people. A person should be able to control his sense 
organs, the way a tortoise withdraws his limbs at the first sign of danger. 
si^iurii^OT : Indriyaaneendriyaathe'bhyah - our Skv-ii indreeyas (senses and 
organs) - what are they? Indra is the Devta of action. If the mind wants to see 
some place, the feet come forth to take him there. If the mind wishes to touch 
something, the hands come forth to grasp it. If the mind wants to hear 
something, the tongue is ready to say it. All the karma 'ndriyas (organs 
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of action) are servants. They are the staff, while the gnane'ndriyas 

(sense organs) are the bosses. Indriya means shf.ti indradatta (given by 
Indra), or indrajushta (controlled by Indra). Indra is the Devta who gives 

us the power to act. His resolve (that we should be able to act) creates the 
indriyas. This is why they are called the indriyas. 

Now, see, what is sfedfe indriyaarthal Catch this, eat this, listen to this, see 
this! My brother, gather yourself, and check whether your sense organs are 
under your control. We can trust a person with self control, but we can’t trust a 
person who has no control over his actions. 

few fefwffe fewr ^T: i (^A<0 
Vishayaa vinivarthate' niraahaarasya de'hinah. (2. 59) 

Someone said, ‘Come, let us fast. Let us not eat, nor go for an outing.’ No, my 
brother, you will achieve nothing by giving up food and activity. Fasting may 
prevent the roti from entering your mouth, but fasting will not remove your 
desire for food. The tendencies of the senses, and their objects of desire, cannot 
be overcome by mere abstinence. 

Tomorrow is Ekadashi. Suppose someone says that since we have to restrict our 
diet tomorrow, let us have rich food tonight. It will help us to stay light 
tomorrow. The special items for tomorrow should be well made - a sweet 
potato dish, and special fried bread made of kutu. Tell me, will that be Ekadashi 
or will it be Dvadashi? The fast will turn into a feast! 

So, abstinence restricts indulgence, but fails to remove the desire. Attachment 
for sense objects will go when - ui param drishtvaa - one get a vision of 
the supreme essence, the Atma. It is only a glimpse of that, which can remove 
our worldly attachments. 

The Buddhists consider the world a shoonya, a vacuum, because it has no 
characteristic, or specific nature. It is hw mithyaa (false), since there is no 
intrinsic characteristic. The Vedantis also consider it to be hw mithyaa, but 
their conclusion is based upon their knowledge of its sub-stratum. The 
illusionary nature of the world is recognized when the sub-stratum is 
recognized, and not because it has no particular nature. The snake (actually a 
coiled rope) is seen; it has no nature or snake-like qualities. Is that enough? No. 
If you dismiss the snake as not being true to a snake’s nature, it will seem to be 
a garland. If you consider the garland to not have a nature, it will appear to be a 
crack in the floor, or a crooked stick lying on the ground. However, as soon as 
you obtain the knowledge that it is actually a rope, you will recognize that all 
the other apparent realities were an illusion based upon the sub-stratum of the 
rope. There is, therefore, a difference between the mithyaa of the Buddhists and 
the mithyaa of the Vedantis. One is free of illusion only when one knows the 
ultimate truth. This can only be achieved by the buddhi. So - 

TfesTZRST m fdddd I (F<0 

wit ufe wnzr fecrfwr: i (v>) 
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Rasavarjam rasopyasya param dristvaa nivartate'. (59) 
Yatato hyapi kaunte'ya purushasya vipashchitah. (60) 


The great people are very learned, and they continue to strive. They have deep 
understanding, and their intellect is as sharp as a sword. They have far reaching 
visions. ‘ Vipashchita ’ means one who has far reaching vision. They 

shut their eyes, and penetrate the subtle sheaths which hide the Atma, as though 
they were something solid. These are the annamaya kosha (gross 

sheath), WW pranamaya kosha (subtle sheath), hhh-'-i W manomaya 
kosha (tendencies), fasin vigyanmaya kosha (intellect), and they reach 
hidden truths. All these are imagined sheaths, to help the seeker to understand 
the Atma within. How do you go within them? They are like the assumed figure 
of ‘X’ in algebra, which is calculated and then cancelled, for the purpose of 
explaining a theory. So, no matter how hard you try, these indreeyas 

(senses and sense organs) chum our emotions. They are pramaatheeni. 

And, the butter of the mind comes to the surface - w4 wt: i haranti 
prasabham manah. So, start understanding from, c#r WTFT btrtn 

taam sarvaani sanyamya yukta aaseeta matparah. 

Now you can see for yourself what the definition of a Sthitapragya is. 

tfe Naabhinandanti na dve'shti, is his characteristic. He neither praises, nor 

criticizes. femrdkr Kimaaseet - where is he seated? W ww =pfrs s- j i4n 

3t44t TlrqT: Yadaa samharate' chaayam koormongaaneeva sarvashah yukta 
aaseet matparah - within his own Self. 3 hRH-hi^ Astimaatra - he sits as though a 
heap of bones was seated. Aaseeta - where does he sit? Established in the 
pure essence of his swaroop, his intrinsic nature. 

Two points are given here. One is the yukta (with Me), and the other is urn?: 
matparah (inclined towards Me). The word 3TWT asmaad describes the 
Paramatma - hc^-nichi nr: ^TTW-T ahame'va pratyagaatmaa par ah 

vaasude'vah. Vasudev is the Atma within each individual creature, 
Matparah - take it like this, that the first chapter is the fruit, and the second 
chapter is the seed from the fruit. The next fifteen chapters are the branches, 
and the eighteenth chapter is the ultimate fruit of the seed. This is the position 
of the Gita. 

As stated earlier, the second chapter contains the seed of the teaching. The seed 
of Bhakti should also be present in it. It is rfc^R: matparah. The inclination for 
the Lord is the seed of Bhakti, and the word ^FfT yukta is the seed of Yoga. How 
will anyone in the world obtain Bhakti and Yoga unless the Sthitapragya has 
them? That is why we are told ^TfFRf%R^r (V<A) yuktaahaaravihaarasya (6. 
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17) — maintain a proper level of intake and activity. The one who does this is 
yiikta -TT ^tT: (x. c <z) sayuktah sarvakarmakrit (4. 18). In the sixth 

chapter it is written - 

dlHlddlH^mirHI fdfadPrfil: i 

Gnanavugyaanatriptaatmaa koothastha vijite 'ndriyah, 

Yukta ityuchyate' yogee samaloshtaashmakanchanah. (6. 8) 

This 5TFT-ld$iH-^mirHi gnaana-vignaana-triptaatmaa (the enlightened person who 
has achieved the skill for remaining content) is not a blind-deaf-lame person. 
He sees the loshta (stone), as well as the ashma (clod of earth) and the 
kanchan (gold). He recognizes them all, but does not value them the way 
the worldly people do. He has no wish to sell the gold, break anything with the 
stone, or crumble the clod of earth the make the field level. He has no intention 
of farming, throwing stones on anyone, or selling gold, even though he sees and 
recognizes them all. 

You see, he is in a samadhi. He remains in deep meditation even while involved 
in worldly interaction. He is always inclined towards the Paramatma, and 
established in the essence of the Brahman. Now, it is stated that he has control 
over his sense organs, and his buddhi is reliable. 

cm % u-wP^ifui wt ufdhddi I (e,s>) 


Vashe' hi yasye'ndriyaani tasya pragya pratishthitaa. (61) 

This has six points. How can our buddhi be kept stable? How can we prevent 
our thoughts from wavering? Even a businessman becomes a failure when his 
buddhi fluctuates. How can he undertake a Yagya, or maintain a wife, unless 
his thinking is stable and steady? How can he even maintain himself? He will 
not succeed even in worldly interaction. A dependable buddhi is essential for 
everything. That is why the method for developing this is given first. It is not 
only a characteristic, it is also the goal. It is the Trm saadhan (method) for a 
sadhak (spiritual aspirant), and a landmark for a profound thinker. 


Now, which are the factors which hinder the buddhi’ s stability? Eight disruptive 
factors are named here - 


STFTrff fcINUI'U-H: -HUWNM^Nd I 

wrsn^'ncrhT jmm: i 

dl^HIVl) dl^HIVIIdlUIVijld I I (^3) 


Dhyaayato vishayaanpunsah sangaste'shoopaj aayate' , 
Sangaatsanj aayate' kaamah kaamaatkrodhobhij aayate ' . 
Krodhaadbhavati sammohah sammohaatsmritivibhramah, 
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Smritibhranshaad buddhinaasho buddhinaashaatpranashyati. (62, 63) 


Attachment 3HidRn (aasakti) gives rise to desire. One desires that, to which one 
is attached. Any obstacle in the attainment of what we want, leads to anger WhT 
( krodha ). The Guruji Maharaj got angry with the disciple for not coming on 
time and completing his tasks. The happiness in our heart is burnt to ashes when 
there is any obstruction in the work we want to do. Anger is the name of the 
blockage which prevents the stream of happiness from flowing freely in our 
heart. What happens when we get angry? Anger causes confusion. Disciples 
grunt rudely at their Gurus, and sons give impertinent answers to their fathers. 
Anger is a tendency which burns. It causes confusion, which results in a person 
forgetting basic decorum. We forget where our duty lies, and our buddhi - our 
ability for right thinking - is destroyed. Then, we are destroyed, too. 

Count the obstacles: first you thought about something desirable. You lingered 
deliberately upon the thoughts of the object of your desire. This is not the same 
as the fleeting thoughts which come and go. When you dwell lovingly upon 
thoughts of what you want, you get attached to the object. Anger follows, as 
soon as you are thwarted, and then comes confusion -nmls ( sammohah ). 
Confusion leads to forgetting what is right ( smriti vibhrama ), paving 

the way to destruction ( naasha ) of the buddhi, and then you destroy 

yourself. 

However, the Lord says — ft 'WT: ‘ Na me' bhaktah pranas hyati - My 

Bhakta is never destroyed.’ This is because a devotee of the Lord never lacks 
buddhi. It would indeed, be buddhinashaat pranashyati for him, 

if he didn’t have buddhi (intellect). A Bhakta, however, is sure to have buddhi, 
because the Lord grants buddhiyoga to His Bhaktas, when He is pleased with 
them. It is a gift, given only to His Bhaktas. 

Dadaami buddhiyogam tam ye 'na maamupayaanti te '. 

We discussed this earlier, the factors which cause the buddhi to waver. The 
main cause is, its not remaining firm in the right decision. f^lrfW Sthitapragya 
means a person whose decision is absolutely firm. Our Vedantis say that there 
are two kinds of understanding. One is firm, and the other is wavering. The 
understanding of a Sthitapragya is steady; it does not waver. The buddhi will 
continue to waver, so long as the eight confusing factors remain in our lives. 
The first of these is the contemplation of the objects of desire - 
dhyaayate' vishayaanpunsah. This is what the Shrimad Bhagwat says about it - 

fOTR fcINilN LlN^dH I 

*\ o 
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HIHHWdft-cM TTSTcT I I (^o 

Vishayaan dhyaayatashchittam vishaye'shu vishajjate', 
Maamanusmaratashchittam mayye'va pravileeyate'. (Bhagwat 11. 14. 27) 

The Lord says, ‘You will drown in the objects of your desire, if you keep 
thinking about them. You won’t even realize that you are drowning. However, 
if you contemplate upon Me, your inclinations will result in your merging into 
Me.’ This shows how important the object of our meditation is. The fact is, the 
utility of all Yoga is that we should meditate upon the Lord. 

The special factor in this is that while it is we who meditate, it is the object of 
our meditation which binds us. The eye looked straight ahead. There was no 
string or wire to tie it to the object it saw, but the person became restless if he 
could no longer see the object of is desire. This is bondage. So, we should be 
careful that we don’t consciously meditate upon any worldly object. If you do 
that, your buddhi will leave you and go to another’s house. Just as you don’t 
like it when your wife goes to another man’s house, incase an attachment is 
formed. The preacher of the Gita is alert about this danger. People say, ‘That 
man has a lot of sattvaguna - everybody praises him for his noble qualities.’ 
The Gita, however, disapproves, because this also causes attachment. Even the 
sattvaguna wants peace and comfort to continue. ^ WTIFT 5TH#H ^TFTU’ 

Ox A) Sukhasange'na na badhnaati gnaanasange'na chaanagha (14. 6). Even 
the Lord desires total dissolution when He gets bored of the tasks of Creating 
and Sustaining the world. Why else would He need to destroy the world? 
Similarly, the sattvaguna causes one to be attached to peace and knowledge. 

We invariable want to stay close to whatever or whoever we get attached to. 
This becomes a desire. It becomes karna. And, 

kaamaatkrodhobhijaayate' - kama is never satisfied. The Bhagwat says - 

H jTTrt ^TTT: cblHIHIH vil^frl I 

^uiidrMci wt TTcnfacn&=t 1 1 (<ls><ts>x) 

Na jaatu kaamah kaamanaam upabhoge 'na shaamyati, 

Havishaa krishnavartme'va bhooya e'vaabhivardhate'. (Bhagwat 9. 19. 14) 

Trying to fulfill your desires is a futile exercise. It is like feeding a fire with 
rarified butter, which is called ghee. The more you try to satisfy the fire, the 
higher the flames rise. The more you try to satisfy your desires, the more they 
increase. And, what if you don’t get what you want? If you ask someone for 
five rupees, and he gives it to you, you will immediately regret that he didn’t 
give you ten. A person desires a thousand rupees, A person who has a thousand 
rupees desires a hundred thousand. One who has a hundred thousand wants ten 
million. Desire has no limits. When thwarted, it gives rise to anger, and if it is 
fulfilled, it flares up, desiring more - ^iHicWlUTsm^Md 
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kaamaatkrodhobhijaayate'. I told you earlier, but there is no harm in repeating 
it, the buddhi ceases to function well when a person is angry. An angry man 
gets confused, and forgets his duty. This leads to his buddhi being destroyed, 
and what will he then have, to offer the Lord? Oh, the Lord stands at your door, 
asking for something. Do you have any idea what He is asking for? He is 
asking, rr btirrr, hbr qfe (\R.6) ‘ Mayye'va mana aadhatsva mayi 

buddhim nive'shaya (12. 8) - Give Me your mind, and keep your buddhi in 
Me.’ However, what will you give Him, if your buddhi has been destroyed? If 
your buddhi is destroyed, how will you have devotion? Even Bhakti is 
impossible without buddhi. 

There is a story about a monkey who was devoted to a King. He loved the King 
so much that he would always stay close to the King. One night, he stood guard, 
while the King slept. The poor monkey had no buddhi, so as soon as a fly sat on 
the King, he picked up a sword to kill the fly. The fly flew off but the King was 
killed. It is the same with people who have love, but lack buddhi. Those who 
lack buddhi also love, but they destroy the objects of their love. 

So, there is no Bhakti without buddhi. Nor is there Gnan without buddhi - 
LryRyqT fcWTH twr r ( c <d.V<) buddhyaa vishuddhyaa yukto 

dhrityaatmaanam nayamya cha (18. 51). So, my brother, it has just been stated 
that even Karmayoga is impossible without buddhi. There has to be some desire 
at the root of karma. Knowledge has to be at the root of desire. And, buddhi 
cannot exist without Gnan. -ihim ^ftin Jaanaati, icchati, karoti, we first 
understand, then desire, and then act. There can be no spiritual aspiration 
without desire and effort at its root. Suppose someone prays to the Lord, to 
make him free of buddhi? A gentleman actually wrote a poem titled, ‘Make Me 
Free Of Buddhi, Lord.’ Who was to question him whether he considered 
himself to be so clever that he needed to give up his buddhi to save himself? 
This is another way of boasting about his intelligence. A gentleman came to a 
satsang (religious discourse), and sat near the shoes kept at the entrance. People 
invited him to sit in front, on a chair, but he refused, saying, ‘I will sit here and 
listen to the discourse. The others sit in front, on chairs, because of their pride. I 
have no such pride, so I like to sit at the back, where the shoes are kept.’ Is this 
not the vanity of not having pride? When the man states that others have vanity, 
but he doesn’t, is it not just another kind of vanity? 

So, there is buddhi even when people claim to be lacking in buddhi. I have seen 
that those who pray, ‘Make me free of buddhi,’ consider themselves to be very 
clever. 

So, my brother, when your buddhi is destroyed, you will not be able to obtain 
the Gnan of the Ishwara, or of your own self. Then you will be destroyed, wvt 
Pranaasha (destruction) is when something is no longer visible. So, take it that 
without buddhi you will be unable to see the Ishwara, and without buddhi you 
will be unable to live as an ethical householder. Now, read on: 
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•U 4 1 ?J N 14 Aj4d ■M fsFWf^^R^TI 

TRTT^ TT%:WFTT ^ifH^N^Nd I 
U-HjItJH'H) WT^T ®rfi§T: TOfTO I I (VO 

Raagadve 'shaviyuktaistu vishayaanindriyaishcharan, 
Aatmavashyairvidhe 'yaatmaa prasaadamadhigacchati. 

Prasaade ' sarvadukhaanaam haanirasyopajaayate 
Prasannache'taso hyaashu buddhih paryavatishthate'. (64, 65) 

The Lord likes a stable buddhi. Those, whose buddhi is fickle, say, ‘Lord, You 
are very merciful. You know everything, and are all-powerful. I worship you.’ 
Another day they say, ‘You are nothing! I prayed so hard yesterday, but You 
didn’t answer a single prayer. I do not believe that You exist!’ Even the Lord 
fears such fickle people. 

Now, I will tell you about a basic principle. The principle is that the Bhaktas 
have an inclination for behaving with decorum and uprightness. They are 
affectionate. However, when the same qualities are combined with the 
detachment of Yoga, it is not considered to be bhakti. They lack the sweet 
exhilaration of bhakti. WAX) 

Aanukoolye'na shreekrishnaanusheelanam (Bhaktirasaamritasindhu 1. 1. 11)- 
Bhakti is to think about Shri Krishna constantly and lovingly. The Yogis, 
however, detach themselves first from material objects, then from their 
indreeyas, then the subtle ego of individuality, and then attain samadhi by 
losing awareness of everything. 

1 am introducing you to the Guru-Gita - the Gita who gives us guidance. It is 
difficult to catch this Guru. He tells us to work and remain happy. The principle 
of Vedanta is not to be immersed in deep meditation. Nor is it to develop a 
tendency to consider ourselves the Brahman. The principle of Vedanta is to 
remain fearless and free from doubts. The spade is used energetically, cows are 
being taken to graze, merchandise is being weighed and measured, arrows are 
being shot, someone smiles joyfully, and someone sits in a samadhi. Is there 
any difference in these different occupations, for an enlightened person? The 
answer is no. In the mind of an enlightened person there is no doubt of any 
kind. A Monk finished his midday meal, which was begged, and sat, sewing 
shoes from an old cloth. Someone asked him, ‘How is it that a great Mahatma 
like you sits and sews shoes?’ The Mahatma replied, ‘Entering a Samadhi is the 
same as sewing shoes, as far as I am concerned. I see no difference.’ 

This is Vedanta. Freedom from conflicts, and freedom from fear. 3T^pf # 
HMlfd x.Tx) Abhayam vai janaka praaptosi’ (Vrihadaranyaka Upanishad 
4. 2. 4) - the state of fearlessness has been reached. Vedanta is not sitting with 
folded hands, or to sit shrinking in a comer. What is Vedanta, then? It is to 
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retain a state of liberation, whether one is doing constructive work, or 
something futile, or sitting idle. 

The Lord now tells us the trick for retaining the buddhi’s stability. Indreeyas are 
compared to cows that graze in the fields of sense objects. This is, on the 
authority of Panini, quite correct grammatically, in Sanskrit. The senses graze 
amongst the sense objects, but without attachment or aversion. They can 
indulge with complete detachment, finding something even in arid areas. The 
cows are interested in filling their empty bellies - they aren’t bothered about 
what kind of grass they are eating. Their only concern is to get enough food. 
The senses, however, are not as free as the cattle that go anywhere, in any forest 
of field. The senses are under our control, so it is important that they are 
controlled by the intellect which is free of attachment or aversion. It is not 
necessary to totally stop their indulgence. In Jabalpur, there was a cow that 
would only eat if the grass was green. The owner was worried, since green 
grass was not available throughout the year. He had a large pair of green 
spectacles made, and made the cow wear them. The hay looked green to the 
cow, and she started to eat it! 

So, our indreeyas must be in our control, and then we are free to do what we 
want. Or, refuse to do what we feel to be wrong. There has to be some 
discipline even for a wise person with self control. One day, some girls came to 
me. They were studying for their B.A. and M.A. degrees. They said, ‘Swamiji, 
why do all of you restrict us by telling us what to do and what not to do; what to 
eat and what not to eat? Why don’t you just give us the freedom to do what we 
want? How does it bother you, to let us be free to follow our inclinations?’ 

‘All right,’ 1 said, ‘Are you prepared to eat whatever 1 tell you?’ This made 
them pause and think. ‘There will be things which you will not be able to eat. If 
you wish, I will name them.’ The girls admitted that it was true. So, since there 
comes a stage when you have to admit that you can’t eat certain items, it is 
better to chalk out the limitations of what to accept in life, and reject the rest. It 
is like marking the boundary of our field with a little barrier, and cultivating the 
area within the limits. 

Even birds and animals have their own rules and codes of conduct. Is it not a 
matter of shame if we, as humans, do not keep to the codes of conduct and 
reject harmful indulgences? Our senses must be controlled, and our intellect 
must dictate the extent of our indulgence. What sort of a servant is it, who goes 
on working after we tell him to stop, or refuses to do the work we tell him to 
do? Just think - are our senses our servants or are they our masters? 
fallen i Vidhe'yaatmaa, means obedient. What is the benefit of obedience? It is 
OTW-FMb prasaadamadhigacchati. Arjuna was in tears when he came onto 
the battlefield. The Lord said, ‘You came in tears, now go with blessings.’ 
Arjuna is depressed, and the Lord is teaching him how to obtain pleasure and 
peace. ‘Go with a tranquil mind. Abandon dejection and attachment.’ 

I (V^) 
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Prasaade ' sarvadukhaanaam haanirasyopajaayate \ (65) 

It is not the items that cause sorrow. Nor is sorrow given by people. Sorrow is 
caused by desire. Householders complain of poverty, saying they don’t have 
enough to eat. However, they have a full meal before coming. Perhaps they 
can’t afford a better quality meal, but it is not that they starve. A businessman 
came once to me, and began to weep. So many big businessmen, even multi- 
millionaires come to me and weep, when they get caught by the Income Tax 
Department, or make a big loss. You should see how bitterly they lament! This 
man said that his financial condition was so bad that they found it difficult to 
get two square meals a day. He mentioned a person known to me, who had 
taken a lakh of rupees from him. He wanted me to intercede, and get his money 
back. I was moved to see him weep, and said I would speak about it when the 
man came to me. After ten days, the he came again, and told me that he had 
bought a plot of land, and planned to build a factory on it, worth ten lakhs. He 
wanted me to go and bless the Foundation Stone ceremony. I wondered how a 
man who could not afford two square meals a day could afford a ten lakh 
factory. After that, he went abroad and brought back machinery worth fifty 
lakhs! 

So, just think - what is sorrow? All worldly sorrows are of this kind. People eat, 
drink, dress up, sleep, and keep lamenting. Their desires are the cause of their 
sorrows. One, when I was a youth, I felt very sad. The cause of my sorrow was 
that my Grandfather’s student had not bowed down to me. I felt very bad, 
because I felt that a disciple of our lineage ought to show me this respect. I went 
to a Mahatma, and - after bowing down to him - told him about the incident. 
The Mahatma said, ‘What was his fault? The poor man’s mind must have 
wandered off somewhere, so he didn’t remember to bow down. It is your desire 
to be given this respect which is the cause of your sorrow.’ Desire is the filth of 
the mind. The mind is clean when there is no desire, and we are receiving the 
MK prasaada (Grace) from the Lord Satyanarayana. However, if there is any 
desire, then even the Kingly symbols like riding on an elephant, and having a 
ceremonious Chatra (umbrella) held over your head, will fail to give 
contentment or tranquility. Those who are afflicted by sorrow are afflicted by 
foolishness, because happiness is where Gnan is, and Gnan is where happiness 
is. Where there is a combination of anand (bliss) and Gnan (knowledge), 
there is satya (truth). Where there is satya as well as Gnan, there is 
satyagnan - knowledge of the ultimate reality, and also btfft anand. -hR^m^ 
Sacchidanand (sat - truth + chit = awareness + anand = bliss) is not broken up. 
(It is the nature of the Atma) If your bliss is separated, then your ?TH gnaan has 
left you, and your TfrTT sattaa (the reality which is you) has detached itself from 
you, and you are nothing but a corpse. The one who is unhappy is not a gnani. 
He does not have the knowledge of the ultimate reality. Death, agnan 
(lack of knowledge) and sorrow - these are three names of the same thing. That 
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which is Sat, is the Chit, and is Anand. So, experience W prasaada. Let there 
be no desire in you. Retain your consciousness, but be free of desire. Then you 
will see how fearless and carefree you feel. 

Our sorrows and misfortunes - and release from sorrow - are not in the hands 
of someone else. It is not that our sorrows will be removed when someone gives 
us something. Sorrow is not eliminated that way. You will be free from sorrow 
when your mind is limpid, free from desire, and full of contentment. 

^ifH’i'WiLMNd I (^) 

Prasannache'taso hyaashu buddhih paryavatishthate'. (65) 

You see, fbirT-W^ chiti-sangyaane' is the root which forms the word %RT 
‘ che'tas ’ (consciousness). If your WFT sangyaan (awareness) is 
samprasanna (filled with pure happiness), if it is steady, limpid, and free of 
desire, then your buddhi will become stable - aashu (quickly) - without 
any other effort. It will stop wavering. You won’t need any other effort to keep 
your buddhi steady. It is the desires which make the buddhi restless and fickle. 
They are the filth of the mind, and should be washed away. 

H STTcRTI 

H xTT^noRrT: VIlPrUVIM-W frt: I I (^ ) 

Naasti buddhirayuktasya na chaayultasya bhaavanaa, 

Na chaabhaavayatah shaantirashantasya kutah sukham. (66) 

What about the one who is not WT yukta, who does not have a regulated intake 
and activity? He fails to see the truth behind action and inaction, and is not 
established firmly in the Lord. What will happen to him? He will not get 
buddhi. So, we should be WT yukta, because only the yukta gets buddhi; the 
ayukta (unconnected with the Lord) never gets it. ‘Yukta’ means Yoga, 
VTTVFT saadhan (spiritual effort), upaaya (method) - which needs to be 
continued; whereas yukta means, one who has leamt the trick for remaining 
connected with the Supreme. So, one needs to know the trick for being happy. 

A gentleman was giving a speech about how to control the mind. He spoke 
about the different methods for destroying desire. A man from the audience 
stood up and asked him if he had succeeded in destroying his desires, and 
controlling his mind. The lecturer lost his temper. All his lofty talk on the mike 
was mere theory, without personal experience. We tell people that when you 
say, ‘My mind’, it is incorrect. Neither have you created the mind, nor will it go 
with you. It keeps changing every moment. Why do you believe that it belongs 
to you? Why do you feel possessive about such a rascal, who you have not 
created, who refuses to follow your instructions, and keeps changing endlessly? 
•T ^FfT Na chaayuktasya bhaavanaa - the 3^pvT ayukta doesn’t even 

have ' 3 WfT bhaavanaa (enduring sentiment). What happens at the schools and 
collages these days? Boys and girls become ethical brothers and sisters. Their 
fraternal feelings linger for a few months, and then they become lovers. How 
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will their 'RT^FTT bhaavanaa last? They are WT ayukta, they do not adhere to the 
codes of conduct - neither in their behavior, nor in their outlook. A sister for six 
months, and then a lover for six months! It is like worshipping Rama for four 
days, then Krishna for four days, then Narayana for six days. 

Our Udiyababaji Maharaj used to talk about an excellent point. He would ask, 
‘Do you have a Guru?’ 

‘Yes, Sir, I do.’ 

‘Is he seated in your heart?’ 

‘Yes, Sir, he is established in my heart.’ 

‘Now, if the external Guru is found to be unworthy, does your internal Guru 
become unworthy as well?’ Oh, he has become your private Guru - how can he 
be spoilt? The external Guru may die. Let him die. The internal Guru lives on. 
The inner Guru is a divine, saintly, ethical entity, who will remain established 
in your heart until even your subtle body (which is reborn) is purified and 
liberated. Even after that, he will not lose his form. Then why do you fill your 
mind with a thousand images, calling them your Guru? 

•T ^nf^T: Na chaabhaavayatah shaantih - how can you have wffr shanti 

(peace) unless your feelings are enduring? There can be no peace unless your 
sentiments are stable. The biggest egoist in the world is the one who doesn’t 
have a Guru. All right, is there no one in this world, who you consider to be a 
faultless Mahatma? If you say that it is difficult, these days, to find a real 
Mahatma, then - are you in this world, or not? If there is no pure person in this 
world, how can you be pure? If you are convinced that nobody in this world can 
attain the Lord any more, then you certainly won’t attain Him, whether or not 
anyone else does! You are totally without support. There is no one upon whom 
you can have full faith, that He will help you in your hour of need. People get 
so carried away by their ego that they hold their head stiffly, and refuse to bow 
down to anybody. 

I will tell you of an incident. I was going somewhere, with the wife of a wealthy 
businessman. We saw a group of saffron robed men, having tea and spicy 
snacks at a roadside tea stall. Involuntarily, I said, ‘This is what is called a 

khadiyaa paltan (a group of loafers).’ The lady said, ‘Sir, these are the 
people to whom I fold my hands and bow my head respectfully, whenever I see 
the saffron robe. Only they know what they really are, but I gain this benefit.’ I 
was ashamed to hear these words, because her thinking was loftier than mine. 
So, when people who wear white clothes consider themselves superior to 
others, they go around sunk in their own egos, and distance themselves from the 
Lord. They should realize that one can never know which form the Lord may 
choose to assume any moment. The Lord - who comes even as a fish (in the 
Matsya Avatar), a turtle (in the Kacchap Avatar), who feels no shame in taking 
on the form of a boar (in the Varaha Avatar) - why can’t that Lord don the garb 
of a saffron-clad Monk? So, the important thing is that our vanity should be 
broken, and our faith should be developed. It is not that the reality will be as 
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clear as a crystal in the palm of your hand, for everyone. Bhavanaa is not 
something complete. It is a method. We can never hope to have peace of mind 
until our feelings are consistent. 

A discussion was being held in the presence of a Mahatma. His disciple told 
me, ‘You are speaking about shraddhaa (faith).’ I kept silent, but the 
Mahatma said, ‘Why, brother, who told you that it is a sin to talk about faith? 
Oh - 3RJT shraddhaa is such a wonderful quality that it purifies the heart as soon 
as it enters. A sinner becomes a meritorious person.’ Vyasji has written that 
shraddhaa protects the a^sTly[ shraddhaalu (one having faith) the way a mother 
protects her child. 

3MRTPT cjyT: Ashaantasya kutah sukham - how can a person, who has no 

peace in his heart, ever be happy? ‘We will earn more money if we go there.’ 
People rush for from place to place, in the hope of making their fortune. My 
brother, happiness does not lie in wealth. I know wealthy people who cannot 
sleep at night. They take sleeping pills, trying to get some sleep. So, happiness 
does not lie in wealth. Happiness lies in peace, and peace comes form 'RT^FTT 
bhaavanaa, and '*TT^RT bhaavanaa is obtained by being WT yukta. 

I will now tell you something which is useful for worldly interaction. Take a 
look at your WT TRT pragyaa raani (the intellect which rules you). The wisdom 
which guides us must be given full respect. When I returned after this 
morning’s talk, I was told that an article is needed for ‘Chintamani’. I translated 
a lecture given at the Bangalore University, of which I had a copy. It was in 
Sanskrit, and was given by Palkhiwalla. He said that the greatest danger our 
country faces today, is the unreliability of the intelligencia, and their inability to 
establish the Vedas. It is comparatively easy to find upright businessmen, who 
keep their commitment, and pay up, when the payment is due. However, it is 
very difficult to find, amongst the intellectuals, a person who will stick to what 
he stated, even one day back. The intellectuals establish a viewpoint, and - 
when it suits them - establish a contrary viewpoint the following day. You 
cannot depend on them. 

Twelve judges, five form the Supreme Court, and seven from the High Court, 
met one day. One of them told me how they had discussed the lack of ethics in 
the legal profession. A Judge had given a verdict in a particular care, before 
retirement. The case was taken to a higher court, and the same man appeared as 
the lawyer, on behalf of the petitioner. He was asked how he could plead 
against a verdict which he, himself had given earlier. ‘That was the verdict of a 
judge,’ he said, ‘At present, I am a lawyer for my client.’ The integrity of his 
intelligence was thus destroyed. 

% xTCTTT ^T^SHreiyl'Mr) I (^) 

Indriyaanaam hi charataam yanmanovidheeyate'. (67) 

One principle is that the Atma is the Brahman. This cannot be annulled, even if 
Brahma (the Creator) comes and declares it to be false. Local arguments will 
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establish that Brahma is as unreal as a dream, and the principle is true. Shri 
Krishna says that the indriyas lead the way. The eye saw a beautiful sari, 
and observes that the lady does not have one like this. The mind said, ‘Five 
hundred rupees are needed to buy it. Let us think of a way to get the money.’ 
The mind then prompted the lay to sit in a huff, so that her husband would give 
her the money to cajole her back into a good mood. This was the work of the 
buddhi. The eye went ahead, the mind followed, and the buddhi was forced to 
obey the mind, to get five hundred rupees. The indriyas became the master, the 
mind became the servant, and the poor WT pragya was made to obey them. 

*>TfrT WT I (^9 ) 

Tadasya harati pragya vaayurnaavamivaambhasi. (67) 

Buddhi was ruined. It fell into the hands of a servant. It was carried off, the way 
a strong wind carries a boat off its course. 

HfHlilW wf TTcfcr: I 



WT ufdRdHI I I (^ 6 ) 


Tasmaadyasya mahaabaaho nigrihitaani sarvashah, 
Indriyaaneendriyaarthe'bhyastasya pragyaa pratishthitaa. (68) 

The Lord tells Arjuna, ‘Oh, Mighty-armed one, he, whose indriyas are 
withdrawn from all sides, and from all sense objects, has a prudent and 
dependable intellect.’ Keep your sense organs under your control. Withdraw 
them from their objects. Keep a dog, but train him so well that he attacks at you 
command, and comes back to you as soon as you call him. The dog should be in 
the house, obedient and well behaved. This shloka comes later in the Gita - 



I (?.?*) 


Indriyasaye'ndriyasyaarthe' raagadve' shall vyavasthitau. (3. 34) 
Indriyasya indriyasys arthe ' - every sense organ has attachments and aversions 
for its respective objects. Every sense has its own object of pleasure and 
discomfort. Let the sksTi indriyas remain, let the objects remain, but let them all 
be under control. 


We should not allow them to control us. Vedanta does not say that we should 
stop looking, or walking, or working. It does not tell us to go and sit in a dark 
cave. Vedanta tells us - 

flHNrM TTHT M Ml 

oo) 

Se 'naapatyam raajyam cha dandane 'trime 'va cha, 
Sarvalookadhipatyam cha ve'dashaastravidarhati. (Manusmriti 12. 100) 

The Chandogya Upanishad mentions three points which the 
brahmagnani (one who knows the Brahman) has, which the Brahman does not 
have. What are these three points? The Brahman does not have learning, but the 
Brahmagnani has it. He is the ME svaraat (unruled by any other). He is 
radiant, shining, and above all. His bliss is extraordinary, his knowledge is 
extraordinary, and his reality is extraordinary, too. 
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So, the person whose $R^ii indriyas are controlled, is respected for his stability. 
When such persons say that the Atma is the Brahman, we should never reject 
the verdict of their buddhi. Their buddhi is prudent, firm, and worthy of esteem. 

f%T ^IchjrTHT rT^TT ^TFfcT Wit I 
^ri ^rrafrt 'umbr w f%T w 1 1 ( VO 
Yaa nishaa sarvabhootaanaam tasyaam jaagarti sanyamee, 

Yasyam jaagrati bhootaani saa nishaa pashyato mune'h. (69) 

H^cil Pashyato mune'h - this muni (sage) has eyes, he sees. Only the eyes 
which share his vision can see the Paramartha (the supreme benefit). That 
Paramartha, which most creatures are ignorant of, is the TOT nishaa (night). 
Grammatically, ht¥TT nisha also means, that, in which there is no ^rifcT shanti 
(peace); and it can also be turned to mean ‘that, which contains a lot of peace’. 
A poet has written that it is something in which even the butterflies, trees, and 
shrubs experience rest. It is the supreme achievement which worldly people are 
ignorant about. The person who is self-controlled, the wit sanyami, is awake to 
this night, ttw Sanyami is a synonym of 7RTTOT sanyaasi (Monk). The subject 
just discussed is also swi'alH^r-ib^r: indriyaaneendriyaarthe'bhyah 

nigrihitaani - meaning, when good sense controls the senses, the person is 
called a wft sanyami. The same words are used in different contexts, in 
different schools of philosophy. This can lead to confusion and 
misunderstanding. In the Yoga Sutra, the word WT sanyam means the three 
stages of dhaarana (focusing repeatedly on the subject of meditation), ®TFT 
dhyaana (meditation), andTFnht samaadhi (deep meditation). The subject of all 
three stages is the same. Dhaarana is related to space, dhyaana is 
related to time, and TFnhf samaadhi is related only to the subject. This is how 
they are analyzed. 

I explain this to clarify the subtle differences. The Ayurvedic doctors, called 
Vaidyas, tell their patients to do TPW sanyam. What they mean is that the patient 
should control his diet, eating beneficial foods, and avoiding those which 
aggravate his disease. This WT sanyam is different from the sanyam of the 
Yogis. The WT sanyam of the Yogis is to control all their senses, the way a 
horseman keeps the reins in his hands, to control his horse. 

-iMJid wrfh Yasyaam jagrati bhootaani - -imim jaagrati is the plural for ‘is 
awake’. Worldly people are fully awake to matters like social decorum, wife, 
son, wealth, business, shop, house, etc. They are alert and careful about these 
matters. They come to know of it, even eavesdropping to overhear what people 
say about them. Once, I was talking to an important man. 1 told him that people 
were critical of him. ‘Let them criticize,’ he said. ‘It is their tongue, so they say 
what they like. They don’t have the guts to come and say it to my face. They 
criticize to give relief to the itch in their tongues ! It is the same as the buzzing 
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of mosquitoes. Why should I bother to understand their talk? They don’t come 
forward to speak to me directly. Let them say what they want behind my back.’ 
When we try to overhear what people are saying about us, it is like inviting 
sorrow. When a person says something secretively, it is obvious that he will not 
be saying anything good. I have some experience in confidential conversations! 
When people come to meet me in private, they speak about their debts, and 
their problems with their wives and children. They seldom talk about good 
things. However, when they want to talk about the Lord, they speak freely in 
front of everyone. 

RT hvtt uwtt rjf: Saa nishaa pashyato mune'h - worldly interaction is like night 
for the enlightened person. It is the graveyard where ghosts abide. The word is a 
huge graveyard, where ghosts speak, and corpses come to life. What happens 
amongst the crowds at night? A son is bom somewhere, someone is getting 
married, and someone is dying. All these are living corpses! In this great 
graveyard, you are like the Lord Shiva, with the ghosts and ghouls all around. 

The word 'UrT bhoota is used, isn’t it? (UcT Bhoota can mean the past, living 
creatures, or ghosts.) wi -iiyLi rtth Yasyaam jagrati bhoota ani. What an 
excellent word to choose! Ghosts are Shivji’s people. They get up and dance in 
the cremation grounds at night. They sing, and play, get married, express their 
joys and sorrows, weep, and shout. And everything is over as soon as the night 
comes to an end. 

flHsSHIil: yldVlfrl ^rT i 

rl{*r=blHI ^ ufdVlPd IT# TT VIlP^HIHlfd ^ cMHcbwl I I 0°) 

Aapooryamaanamachalampratishtham samudramaapah pravishanti yadvat, 

Tadvatkaamaa vam pravishanti sarve' s a shaantimaapnoti na kaamakaamee. 

( 70 ) 

If fifty six tasty dishes were to be placed on a large plate, and served to a 
Mahatma, would he eat them or not? He would eat them, but he would not have 
had any desire for them in his heart. Nor would he have asked anyone to give 
him a lavish meal. The sea never goes to any river, inviting it to come to it. The 
rivers flow into the sea, and the sea accepts them calmly, rtwttwt 
Aapoorvamaanam - it is folly to chase desires. Someone said that it is only 
children who chase sense objects. The Upanishad says that Death has spread out 
a net, in which we get caught. However, 3 hn4hiuih apporyamaanam 

achalapratishtham - the Sthitapragya sits unmoved, within his essence, while 
the world dies, uhshih: mLrim RR Samudramaapah pravishanti yadvat - at 
times he is in a ^ mudra (posture) of peace, and sometimes he shows 
restlessness, just like the ocean. At times he moves his hands and feet, and 
talks; and at times he sits immobile and silent. Pleasures come to him unsought. 

The rivers flow into the sea from all sides, but the sea is established in its own 
position. The Prashna Upanishad says - 

^TT: HIR4IHI: dHsPduil: TFpf Uimi4d U^Pd I 
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Nadyaah syansamaanaah samudraayanaah samudram praapyaastam 

gacchanti. 


Oh, the rivers merge into the sea, losing their names and forms. Only the name 
and form of the sea remains. Similarly, the Mahatma remains seated. His form 
radiates bliss. 

rlltT WTT R mmrki RR Taavad kaamaa yam pravishanti sarve ' - all desirable 
objects and pleasures come unsolicited, and merge into the Mahatma. 
Removing disturbance is a cause for confusion. For example, my companions 
try to stop people from coming forward to touch my feet, while I am walking. 
The man has already stepped forward and bent down. What is the use of making 
a noise now? Stop him if you can, before he blocks my path, forcing me to stop 
walking. If a person has to stop every few steps, it affects the heart, just as a 
machine gets spoilt if it is put on and off repeatedly in quick succession. 

A man once asked Shri Udiyababaji Maharaj, why he allowed people to apply 
sandalwood paste on him. He replied, ‘My brother, I am unable to stop them. I 
do not want the sandalwood paste, but how does one stop those who are 
determined to apply it? Just as it is a disturbance for me to call people, it is a 
disturbance to try to stop them. I neither call, nor stop anyone. If someone 
comes, it is good, if he goes, it is good.’ 

A Monk was walking down Bombay’s Kalbadevi Road. Four people walked 
with him, two in front and two behind. They kept calling out, telling people not 
to touch the Mahatma’s feet. Now, who is bothered about touching a 
Mahatma’s feet, in a busy city like Bombay? Who bothers to see how many 
Monks and beggars are walking around? However, when people heard the men 
call out that nobody should touch the Mahatma’s feet, some of them thought 
that this most be a great Mahatma. ‘We should definitely touch the feet of such 
a great Mahatma,’ they said. ‘If anyone touched Mahatmaji’s feet, he fasts on 
that day,’ said the Monk’s disciples. ‘Well, let him fast if he wants,’ said the 
people. ‘At least we will get the merit of touching his feet. We will definitely 
touch his feet.’ 

So, just as it is a disturbance to get attached, it is also a disturbance to detach 
yourself from worldly people. If you chase the objects of your desires, they will 
continue to elude you. They are just like the shadows of the Lord in your heart, 
which appear to be outside. If you look outside, (instead of within) you will 
always find that the things you desire are just beyond your reach. 

fcpmr 4 >wih m Lull'd fhrppr: i 
fmWf P-hsUn: viiPHnlyu^fd 1 1 (\ss>) 

Vihaaya kaamaan yah sarvaan pumanshcharati nisprihah, 

Nirmamo nirahankaarah sa shaantimadhigacchati. (71) 

RWRdh PuRpr: Pumanshcharati nisprihah - means that he is not seated 
immobile; he is moving. If you ask a person who believes in samadhi, ‘What is 
the meaning of RdcT charati (moving about)’, he will say, that it is RRTTR 
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samadhi. The command of the Vedas is, At did , A) did Charaive'ti, charaive'ti - 
walk on, go ahead, continue with the progress. RRT I^RirT (i>d}d RWT V9.^- 
Charan vai madhu vindati (Etare'ya Brahman 7. 13. 17) - he who walks on 
gets the honey. 

A Mahatma explained the characteristics of a Sanyasi (Monk) to me. One of the 
characteristics is that a Monk should not be attached to any particular place, or 
room. It is the sign of a householder to always want the same accommodation. 
This is not the characteristic of a renunciate. Another characteristic is that a 
Monk should not get attached to any particular person, wanting that person to 
accompany him all the time. Both of them will be bound, then. The Sanyasi and 
his companion will be bound to each other. The third characteristic is that a 
Sanyasi should never be attached to any particular object. If he says, ‘My 
bowels won’t move unless I drink a quantity of milk,’ he will have died for a 
couple of liters of milk! He will have to depend upon a trader to give him milk 
every day. So, a Sanyasi should remain unattached to any place, person, or 
thing. His inner vision should remain bright and shining. Let the place, person, 
or thing continue to be unreal, r: -hAh 

Pnmanshcharati nispihah vihaaya kaamaan yah sarvaan - go around without a 
care! Don’t have any craving for something you did not get. Neither should you 
desire that which you can’t have, nor should there be any desire to retain what 
you have. Give a warm welcome to whoever comes, and give a warm farewell, 
when he wants to leave. There is no need to go into the worldly formalities of 
receiving, sending off, or requesting anyone to stay. 

‘I sit peacefully, whether you come or go, my brother.’ 

3TFT^ UR? frigid WHrTf TTfRDiA RT I 
■HUUHH R R ^TrT II 

Aa gaccha gaccha tishthe 'ti svaagatam suhridopi vaa, 

Sammaanam cha na brooyaat munirmokshaparaayanah. 

VtWt WH: WR Vihaaya kaamaanyah sarvaan - don’t have any hope that the 
future may bring you the things you want. TRRR: Pnmanshcharati 

nisprihah - don’t hope that what you have will remain with you. iwr: 
Nirmamah - let go of the feeling that what you have belongs to you. Don’t 
make it ‘Mummy’. Please don’t feel upset about what I say, but there are 
Monks who leave their natural Mothers, and - after accepting the vows of 
renunciation - make adopted Mummys and Papas. The reason such 
relationships are forbidden is that they turn into bondages. A poet has written - 

3TT fePcT R R^T RRTR RT RRRT |r RRTR I 
Rjfl vJiMdi ^ T?T Li <4 =oi 6iu 1 1 

■ur wz rtr r aM, nr r h^'uI #ft 3rrr i 
RR R?- RT TR ifn WTT RRfRWI I 
Are ' vishva too mujhe ' lubhaane ' kaa kartaa hai vyartha prayaas, 
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Nahin jaanataa me're urame'n deekha rahaa priyakaa mridu haasa. 
Bhale ' foota jaaye n ye ' aankhe 'n, par na lakhe 'ngee te 'ri aur, 
De 'kha yah nritya kar rahaa me ' raa pyaaraa nadnakishore. 


So, hnfu: nirmamah means that the feeling - this belongs to me - is absent. 
You don’t even need to feel that you own the loin cloth you wear. You don’t 
need to feel that Bombay is yours. Oh, even the body does not belong to you, 
and the subtle body (consisting of the mind, buddhi, tendencies and subtle ego) 
is not yours either. Nor is the spirit which inhabits them, and no visible object 
belongs to you. You, yourself, are non-existent in the supreme reality. Then, 
what in this world is yours? What is mine? 

Now, someone says, ‘I do not desire that, which is not available, and nor do I 
desire to retain what I have. Further, whenever something is given to me, I do 
not consider it to be mine.’ This is an excellent feeling. However, what about 
the pride of having developed such renunciation? A subtle ego is developed, 
when you feel that others lack such renunciation. My brother, you are trapped in 
the feeling, ‘this is not mine.’ So, you have to be totally free of any kind of ego. 

Nirahankaara - be free of any kind of vanity. Everything spoken by the 
Lord has a profound significance. If someone gives you something, requesting 
you to keep it, say, ‘Look, my brother, I am a Sanyasi. I will not take this.’ 
There is no ego in saying this, because it saves you from the evils of hoarding. 
If, however, you are walking on a road, and push forward saying, ‘I will go 
first, because I am a Sanyasi. You people should walk behind me because you 
are only householders,’ then that is your ego speaking. If a person asks you to 
give a false testimony in his favor, tell him, ‘I am a Pundit, I am a Brahmin, and 
I do my daily rituals of purification. I chant the Gayatri Mantra every day. It is 
not my job to give a false testimony.’ Then, if anyone accuses you of being very 
proud, tell him that this is a felicitous pride. ‘It saves me from falsehood and 
peijury.’ 

There was a Punditji in Kashi (Varanasi), who is still living. He got married to a 
low caste girl. Fifteen years or so later, I happened to visit them. The wife came 
and sat near me. She wept, as she told me how humiliated she felt, because her 
husband kept telling her that she was from a low caste. ‘He got married to me, 
the children were bom, and we eat and live together. Yet he keeps humiliating 
me because of my birth. I am his wife - what can I say to him?’ It occurred to 
me that the Punditji has given up the qualities of a Brahmin long ago - on what 
basis was he so proud now? 

You see, the meaning of the word Fi<6<=m< nirahankaara, in Sanskrit, does not 
mean the destmction of the ego. This ahankaara is the individuality of 

the senses, which enables the eyes to see the ground, before the feet walk ahead. 
The eyes send their message to the ego, that the ground is safe to walk upon, 
and the ego send the message to the feet, to walk on. How could the eyes and 
feet work in unison, if there was no common factor? So, it is the same ego 
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which sees through the eyes, and moves through the body. However, who are 
you? This ego is not the essence which is the real you. You are the unattached 
Brahman. Just as the physical body - composed of bones and flesh - does its 
work, so does the subtle ego - which abides in your subtle body - do its work, 
even though it is an illusion that you are an individual. All the apparent action is 
undertaken through illusion, and you are the witness of all that happens. 

So, shaantimadhigacchati - he gets ?TTTcT shaanti (peace). The word 

3#pft adhigam means that peace cannot be manufactured. Pay attention to this 
point. 3#FT^frT Adhigacchati means, to understand. There is one place peace 
goes to. When we take it out, and sit, we can’t see it. But, when we realize that 
we are the sub-stratum of peace, then we get a glimpse of it, and can feel its 
presence. 

Shri Haribabaji Maharaj used to go to the house of a learned man, to listen to 
his discourses. He had been going there for about four months, when one of his 
followers told Baba that a number of valuable shawls and decorative garments 
were hung on hooks, on the walls of the man’s house. He said that it was like an 
exhibition. Haribabaji said, ‘I have been going there every day for four months. 
I only looked at Punditji, and listened to his discourse. I never even glanced 
inside his house to see what was there.’ This answer shamed his follower, 
because his attention had been wandering among the expensive garments - he 
had not been watching Punditji, or listening to his discourses. 

Similarly, what do you notice? Within you are the gross elements of bone, 
flesh, skin, etc., which represent the tamoguna (lowly tendencies). Then, 

there are the emotions like forgiveness, compassion, etc., which represent 
sattvaguna (lofty tendencies). And then, there is the state of constant 
tranquility, which you fail to notice. Where are you seated, when you observe? 
3#Fl^5irT Adhigacchati means obtaining the understanding of the peace which 
resides within. The word adhigam is a synonym of the word Gnan. 

in*T sTTsdt f^rfrT: nTO ^RT TTF2T LlHfUfa I (V9^) 

E'shaa braahmee sthiti paartha nainaam praapya vimuhyati. (72) 

All of this is a definition of the cR W-4 tvam-padaartha - the oneness of the 
Atma and the Brahman. Don’t be afraid. Rmr: ‘Matparah - as soon as you 
move towards Me, you will reach the tat-padaartha (the all-pervading 

Brahman).’ The Lord introduced the topic by speaking about the Atma, and 
concluded by saying W snxfr TF4TR: RFT ‘E'shaa braahmi sthiti paartha. ’ 
Braahmi sthiti means the state when the Atma is experienced to be one with the 
Brahman. To be established in the Atma is to be established in the Brahman. 
Then, RRT WR NHyjid nainam praapya vimuhyati was also clarified. Once the 
process of vritti-vyaapti (when the tendencies are all gathered up and 

poured into the Brahman) is accomplished, then there is no need for it to occur 
again. When a person has achieved enlightenment, he cannot become ignorant 
again. Once he has realized that his Atma is everybody’s Atma, and is the all- 


146 



pervading Brahman, there is nothing which remain separate from him. How can 
he know another, when no other exists? When the essence is the same, how can 
knowledge about it be different? Having obtained this knowledge, there can be 
no question of its being unobtained. 

Now, someone said, ‘My brother, my life has been a total waste. What can I do 
now?’ A poem comes to mind: 

rrn ^ff cfht tr! i 

duUm cfr?r wjt wf, tht ^rf ti 
fpr iff mhh uh 6 fttrpf i 
HM’llfl 72FIW # hIti dDl HOd I 

Prabhu naheen cheenhaa re' umariyaa beeta gayee, 

Umariyaa beeta gayee saaree, prabhu naheen cheenhaa re'. 

Aise' hee janma manooha siraane', 

Praananaatha ragunaatha saun pad taji se 'vata Purus ha biraane '. 

No, no! Fear not! The Dharma (religion) which cannot uplift one who has 
fallen, which cannot raise up the lowly - how will it be a Dharma at all? There 
is no need for a religion which lacks the capacity to turn a sinner into a person 
with merit. Dharma is that, which turns a sinner into a saint, raises up the lowly, 
and brings salvation to any who come to it - whether it is a Brahmin or any 
other. This Dharma is such that it liberates a person who thinks of it, even if it is 
on the day of his death, or while he is dying. 

Sthitvaa syaamantakaale'pi - even if the entire life has 
passed away in thinking about the essence of the Vedas, without bringing the 
experience of the Brahman - if, by a stroke of good fortune - the person gets 
WWt satsang (godly company), and experiences the ultimate Reality, he will 
stop considering himself to be a Jeeva (individual soul). His feeling of 
individuality will die down, and he will cease to see the world as being real. 

The lamp (of inner illumination) that we light, should have the oil of 5RTT 
shraddhaa (faith). The ife buddhi should be the vessel, and the Atma - which 
we must constantly remember to identify with - should be the flame. 3#tsjt 
Avidyaa (nescience) is darkness, and wr moksha (liberation) is release from 
the darkness of nescience. The witness who watches this worldly play is the 
Brahman, the Atma. This is the essence of Vedanta. 
Brahmanirvaana mrichchati means that he has obtained 
brahmanirvaana', he has been liberated from this world, and established in the 
Absolute. Some people consider brahmanirvaana to be one word, H^i IJ i 

nirvana (passing away) into the Brahman, or becoming the Brahman; and some 
consider that one becomes separate from nirvaana, when one is released 
from the cycles of rebirth. What is the Brahman like? The Brahman is mf'ji 
nirvaana. It is complete, it is the final emancipation. It is such a nirvaana that it 
has no movement (HT nir = no, FFT vaana = movement). It does not have even a 
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whiff of any desire. It has no movement from birth to birth, or from this world 
to any other land. 

Now, come, let us do the nirvaana] First, an arrow strikes the target. What 
is its target? There is pain in the body. If the target of the arrow is contrary to 
happiness, we will become unhappy. Then, if we become unconscious, it will 
be contrary to our consciousness, our ^cFT che'tan, and then we will die. The 
arrow thus achieves three things. First, it gives us suffering, then it makes us 
unconscious, and then it causes our death. m^i ij i Nirvaana means liberty from all 
three. Nirvaana is that, which contains no desires, and no movements of 
coming (into the world) or going (death). Brahmanirvaana 

mricchati. 

Thus, this second chapter, called ‘Sankya Yoga’ has been completed. 
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CHAPTER III 


Arj una’s question is so simple and straightforward! The question arose in his 
mind, and he asked it without hesitating. 3T^T WU Arjuna uvaacha means, ‘this 
is spoken by Arjuna’. Sanjay is telling Dhritarashtra that what he says next is 
what Arjuna said. Arjuna asked Shri Krishna for his final opinion. In reply, Shri 
Krishna tells him about the buddhi of Sankhya and the buddhi of Yoga. What 
are Sankhya and Yoga? ^<«shhMT Sarny akhyaanam sankhyaa - to describe 
something with enumeration is called wu '’sankhyaa' . wfa 
Tfiwr Sankhaiva saankhyah samyakkhyaaname 'va saankhyam - to analyze and 
describe in detail, is called ‘ saankhya Similarly, 4m hh ^TFT: yojanam 
yogah. The root yuj is used to make both TFUTP-T samaadhi (deep meditation) and 
tNtt sanyog (uniting). ^TPT: wrRTT^T: Yogah samaadhih. Yogah sanyojanam. To 
unite something with something else is called Yoga. Or, to mix something with 
something else, in such a way that all doubts and differences are resolved, is 
Yoga. It is also Yoga when all actions are poured into their cause. When two 
things are connected in such a way that they become one, it is also Yoga. Yoga 
is the activity undertaken by a person who is suited for the right action, effort, 
and result. It is the physical, mental or intellectual activity which is repeated 
systematically in an unrelenting effort to produce the desired result. 

If we wish to define Yoga and Sankhya in brief, we can say that Yoga is what 
can get us the results we desire, while Sankhya is that which reveals the existing 
reality as it is. Shri Krishna has called them both ‘buddhi’, in the Gita, and said 
plainly, ‘Arjuna, you should remain a jbuddhiyogi (united with the 

buddhi).’ He has also said - 

#rpifcrw WP iHWUuTi 'HdMH I (^.tfq) 

Traigunyavishayaa ve'daa nistraigunya bhavaarjuna .(2. 45) 

The Vedas give their strictures about what is right and what is wrong for people 
of the three types of gunas (latent tendencies). ‘So, you should attain the stage 
ofhr#yrcr nistraigunya (being beyond the three tendencies).’ The Lord has also 
said, W wt WM: wk (y.'-aY) ‘ E'shaa brahmi sthitih paartha (2. 72) - this is the 
fp#T brahmi-sthiti, the ultimate emancipation.’ He has also stated, 
e^cir^i^ ^ '+M'i G.XV9) ‘ Kannanye vaadhikaaraste ' maa fale'shu 

kadaachana (2. 47) - you have the right only to do the right action; not to the 
fruit of the action.’ Arjuna, however, is still not quite clear about what the Lord 
means. So, he tells the Lord to give him a clear answer. Arjuna asks without any 
guile. He has no ulterior motive, like that of testing the Lord, to see what answer 
He gives. He asks without guile. 
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Now, what does the Lord say, ultimately? The Lord is very partial to buddhi. 
Right from the start, it is perfectly clear that the Lord attaches great importance 
to the buddhi. It is a characteristic of the buddhi to favor the truth. It always 
inclines towards that which it perceives to be true. It is a different matter 
altogether, when we deliberately avoid acknowledging the truth. 

The word -hkh ‘ Janaardana ’ used by Arjuna for the Lord means ‘the one who 
kills wicked people.’ Janardan is also the name of the one who frees us from the 
cycle of birth and death, and it also means ‘the one who destroys Maya.’ 
Janardan is the one who destroys nescience and ignorance. Arjuna’s words 
indicate, ‘It is Your job to remove nescience, since You are partial to buddhi, 
and the buddhi always confirms the truth. You have stated ffoft wri ife- 
(Yx'O doore'na hyavaram karma buddhiyogaadhananjaya (2. 49) - 
karma comes far behind buddhi; it is at a much lower level.’ This means that 
karma can be foolish. What will people assume, if it is stated that this action is 
far behind buddhi? They are bound to think that the person doing that action is a 
fool. He should not do what he is doing. 

Well, if you say that the Lord is speaking in general terms, it is not so. The 
second half of the shloka states clearly, ^s(t wfe® buddhau 
sharanamanviccha. This is an order given directly to Arjuna, to take the shelter 
of his buddhi. The Lord has criticized those who do not take the shelter of their 
buddhi - Wftr^T: (vx°0 kripanaa falahe'tavah (2. 49). The Lord has 
criticized those who seek a reward, and advised us to take the shelter of our 
buddhi. He has criticized worldly action which is unconnected to the buddhi. 
Because of these flaws, it is natural that Arjuna continues to feel confused. It is 
not his fault. He is straightforward and simple hearted. Neelkantha has defined 
the word ‘Arjuna’ as ‘absolutely upright, not crooked in any way.’ Panini’s 
grammar defines it differently, stating that Arjuna means ‘the one who earns 
(merit)’. Neelkantha, however, describes ‘Arjuna’ as being uncomplicated and 
straightforward. Arjuna’s question makes it clear that the buddhi is superior to 
the action. 


rrf^r Tti %?tcr 1 1 oo 

Jyaayasee che'tkarmanaste ' mataa buddhir janaardana, 

Tatkim karmani ghore' maam niyojayasi ke'shava. (1) 

Arjuna says, ‘Oh, Keshava, why do You tell me to go into action, where there is 
no Buddhiyoga at all? An action, moreover, which is so terrible. Why do You 
assign me the task of fighting?’ 
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Keshava means ‘the one with long, black hair.’ Shri Krishna’s hair was so black 
that His blue-hued face shone in-between. I have observed that people who have 
a dark complexion keep their hair long, on both sides of their faces. No matter 
how dark their skin may be, it cannot be as dark as their hair. So, the face seems 
a little fairer when surrounded by black hair. 

See what else ‘Keshava’ means. The one, whose hair is beautiful and strong, is 
called Keshava. What are Shri Krishna’s locks? They are rays of knowledge, 
rays of enlightenment. Ke 'sha (hair) does not mean the moustache or beard. 
It means the animate object from which animated rays spread out; and the one 
who has such ke'sha, is called Keshava. He is the source of everything 
which is animated. It is His power which animates everything in this illusionary 
world. 

Some people are of the opinion that even the aabhaasa (illusion) is 
satya (real). However, is the illusion caused by anything in particular, or does it 
have no specific cause? It is hhihmc+-, nirnimittik ; there is no specific cause. 

I agree that the nirnimittik has no beginning. That, in which the 

illusion appears, has no beginning. Nevertheless, is it not annulled by 
tattvagnan (knowledge of the essence of the Brahman)? Does not the cause, 
which is reflected in the antahkaran - or in nescience - get annulled by 
enlightenment? When the result of the illusion is removed, where will the 
illusion remain? The fact that something has no beginning in Time does not 
make it immune to annulment. There is no automatic decree, that something 
which has no beginning cannot be negated. If it retains its validity, even after 
enlightenment is obtained, then it is the Truth, the permanent Reality. So, 
illusion is without a beginning, and exists for as long as it seems to be real in the 
four-fold mind, called the antahkaran. There is no harm in saying that this 
illusion flows through time. When the antahkaran is known to be unreal, then 
the illusions will also come to an end. This is the principle of Vedanta. It is the 
same principle established by Shankaracharya. 

Look, kashcha, ashcha, W eeshashcha - meaning Brahma (the 
Creator), Vishnu (the Sustainer) and Shankar (the Destroyer) - are all called 
ke'sha. %?TFT cprd ^fcT Ke'shaan brahma-vishnu- 

shivaan vayate' prashaasti iti ke'shavah - the one who rules over Brahma, 
Vishnu and Shiva is called ‘Keshava’. 

A friend of mine was very tender hearted. One day he went to Udiyababaji 
Maharaj. Baba invited him to ask any questions he had. He said, ‘Sir, you are all 
very wise and learned. You are enlightened. I am a servant with an 
impressionable and sensitive mind. I don’t know what you may say, and how it 
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may affect my mind. So, please don’t induce any changes in my thinking. I am a 
very simple man.’ Baba laughed heartily at these words, and said, ‘You are fine, 
as you are. ’ 

Arjuna seems to be talking in the same way, when he says, ‘Shri Krishna, You 
are a very powerful ruler. You make even Brahma, Vishnu and Shiva dance to 
your piping - FTT -mien Fit vidhi hari shambhu nachaavana haari. It is 
You who has given the Vidhaataa (Brahma), Hari (Vishnu) and Shiva their 
powers. So, You will convince people whatever You choose. However, Shri 
Krishna, as far as I am concerned, please tell me what is best for me, in simple 
terms. I have a thirst for that which is praiseworthy. I want to know what is 
meritorious. That is why I want to know about this’- 

cznfh^hcr ciickh winter h' i 
rT^F c^- IhR-cM iF T I (?) 

Vyaamishre 'ne 'va vaakye 'na buddhim mohayaseeva me ', 

Tade'kam vada nishchitya ye'na shre'yahamaapnuyaam. (2) 

When I studied the portion of the Vedas which applied traditionally to my 
lineage, I pondered deeply upon the words shre'yashcha- 

pre'yashcha. What I understood was that a person should never get caught by 
the instant gratification which worldly pleasures provide. One should choose the 
basic meritorious goals. Arjuna says, ‘I desire that, which is shre'yas 
(praiseworthy), and I have surrendered to You. So, why do you give me such 
confusing advice?’ 

Note how carefully Arjuna chooses his words. I remember how obtuse I was, as 
a child. A Mahatma was explaining something to me once, and I told him that 
he was saying ‘ joothaa (Joothaa can mean a lie, or it can mean something 

made impure by touching to the mouth.) Despite this impudence, he did not get 
annoyed. ‘Very well,’ he said, ‘What I said was not true. Now you tell me what 
the truth is.’ I said, ‘Sir, what I say will also be ?T3T joothaa, because when the 
words touch my tongue, they become FPT joothaa. ’ The Mahatma was delighted 
with my impudence and understanding, and had a hearty laugh. Mahatmas give 
telepathic sermons for this reason. 

How does Arjuna view Shri Krishna’s words? F? ^TTWT Vyaamishre'na 

e'va vaakye'na - they seem like a ‘khichri’, where the flavors of rice and pulses 
are all mixed up. We can’t discern the separate flavors. It is like the vegetables 
cooked by the Gujaratis, which contain both salt and jaggery. When Shri 
Krishna went to Dwarka, it was natural for Him to be influenced by the habits 
of Gujarat - Kathiawad! So, His talk is also a mixture - ^#r?fcrtcr 
vyaamishre' ne'va vaakye'na. After this, Arjuna says, ife WWM n ‘ Buddhim 
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mohayaseeva me' - my buddhi is confused.’ The word e'va reveals Arjuna’s 
extreme caution in choosing his words. What does it mean, to tell the Lord that 
He is making a khichri? It means that the Lord believes in totality. It appears 
from His talk, that a person can simultaneously undertake the different paths of 
Karma and Gnan. This has confused Arjuna - WW mohayasee iva. Arjuna 
is confident that the Lord can not mislead or confuse someone who is His 
devotee, His disciple, and has, moreover, surrendered to Him. Aijuna has faith 
in the Lord’s compassion and adherence to the truth. Despite this, he feels that 
the Lord is confusing him at that moment, so he says, ri^r of^ ‘ Tade'kam 

vada nishchitya - give me a clear decision.’ 

Then, as though the Lord asked, ‘Which one should I tell you? I am telling you, 
as it is.’ Aijuna said, No, not like this.’ ‘Then how?’ ‘ Ye'na 

shre'yohamaapnuyaam - tell me the way by which I can obtain merit.’ 

Now the Lord clarifies that He did not mean to imply that a person can practice 
both Karmayoga and Gnanyoga simultaneously. It is the temperament of the 
individual which is the deciding factor, about which path is right for him. ‘This 
is why I elaborated on both paths. My explanation shows that Karmayoga is 
connected to Gnanyoga, through an ^ angaangi bhaava. Yoga is the 

3Fr anga, and Sankhya is the 3hft angid The C »TFT angaangi bhaava 

means that the external efforts of Yoga are necessary for purifying the 
antahkaran. The internal effort of developing 'j-uG vairaagya (detachment) is 
necessary to purify the objects (and save ourselves from getting attached to 
them). The religious traditions and practices are also a WFT saadhan, a method 
of inner purification. Leading an ethical life results in the development of 
qualities like ^FT-^T shama-dama (internal and external self control). They 
cleanse the tendencies, the way the nozzle of a gun is cleaned. They make the 
mind capable of absorbing the essence. Tendencies are comparatively 
superficial, and the object (the Atma within the individual) and the Brahman are 
at a deeper level. The superficial efforts are vive'k (discrimination), FTFF 
vairagya (detachment), samadhi, and hm-m nimitta (that which is used as a focal 
point), because these cleanse the antahkaran. It is one thing to cleanse the 
vessel, and another to use it for cooking rice. So, these are the methods for 
cleansing the vessel of the mind. 

About forty or fifty years ago, when we were in Rajasthan, we used only a little 
water to clean our plates, before eating. The reason was that the utensils used to 
be cleaned with dry sand. Similarly, the process of cleaning the thali (plate) is 
the FWT FFFT ‘bahirang saadhan ’ (superficial effort), and the serving of food in 
the thali is the VTT^FT antarang saadhan (the internal offering of the Atma, 
as both ‘That’ factor and ‘This’ factor - meaning that the Universal Atma and 
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the Atma within the individual). The activities of shravana (listening to 
discourses), TO manana (pondering upon what we hear), and 
nididhyaasan (bringing our mind repeatedly to the object of worship), are all 
focused either on the ‘ Tat padaartha or on the w4 ‘Tvarn padaartha ’ 
(Tat = ‘that; Tvam = ‘you’. It refers to the Vedic philosophy which states, ‘Thou 
are That’; meaning, you are the Brahman). Thus, the ^RTbr TnvR antarang 
saadhan is the cleansing of the instrument - the antahkaran. When the cleaner 
cleans the car, it is different from when he sits in it and drives it. Having placed 
the question, Arjuna felt a bit nervous about having used the words 
‘ vyaamishre'ne'va vaaykye'na -confusing words’, and UR wdm ‘ghore' 
karmani - terrible action.’ He feared that these words may displease Shri 
Krishna. However, Shri Krishna said - 

fWT RTT iftarTT I (3) 

Loke'smindvividhaa nishthaa puraa proktaa mayaanagha. (3) 

‘Arjuna, you are sinless, innocent of any wrong intent. You are not at fault; you 
speak the truth. If there had been any murkiness in your mind, you would have 
tried to hide it. The first point is that you have asked an excellent question. ’ 

You see, when the question is appreciated, it enhances the buddhi of the one 
who asks. If the person who asks something is told, ‘You are a fool! You don’t 
understand anything! Your antahkaran is impure,’ then it casts a damper on his 
eagerness for knowledge. So, my brother, see the Brahman within the 
questioner. Consider him to be the shuddha (pure), ^pT buddha 

(enlightened), WT mukta (liberated) one, who has come to you in the guise of a 
jigyaasu (seeker of the ultimate truth), to place his question to you. You 
have donned the garb of Gnan, and he has donned the garb of 511*11 
jigyaasaa (desire for the ultimate truth). Within you both is the same Atma. So, 
treat him with respect. 

Shri Krishna said, ‘Anagha (sinless) Arjuna, I have explained, earlier, that 
there are two types of Tret nishthaa (beliefs) - TR RfaRT puraa proktaa 
mayaanagha. , The word TR puraa is explained in the second chapter. Some 
people say that the word indicates that Shri Krishna has no beginning in Time. It 
makes no difference to Him, whether He said something five minutes ago or 
five thousand years ago. The truth remains the truth; its validity is unaffected by 
time. 

That is all right, but what if we consider the words RR-RlURT ‘ puraa proktaa ’ to 
be spoken at a fixed period in time? 
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For that, you have to see where the Lord is seated when Fie says them. In the 
first shloka of the fourth chapter, He says - 

ftf LlcIWd fet oil^l 

fdcIWI-HHd w I W) 

Imam vivasvate ' yogam proktavaanahamavyayam, 
Vivasvaanmanave' praaha manurikshvaakave'braveet. (4. 1) 

Where is this Yoga? It is seated in the buddhi. Surya (the sun) means the 
illumination in the buddhi - fett ut U: yhMid dheeyo yo na prachodayaat. ‘I 
spoke of this first of all, then I told Vivasvaan Manu about it, and - 
manurikshvaakave'braveet - Manu told Ikshvaku.’ Ikshvaku 
represents the senses. fe l h^knmh (v.'R) E'vam paramparaapraptam (4. 2) 
means, it descended into the senses from generation to generation. This means 
that the Lord is not speaking from a position in the beginning of Time or Space. 
He speaks from a position in the beginning of Creation. It is the place from 
which tendencies rise and fall, the place where tendencies are bom, and into 
which they dissolve. So, come, let us go to that position, and then we will 
understand what the Lord means. %feu feu ‘Dvividhaa nishthaa. %feu 
Dvividhaa means two. The nishthaa (belief) is one, but it has two modes. It 
develops in two ways. The feu vidhaa (methods) are two, but the belief if one, 
and the same. This is what I have stated.’ 

upfefe fewui cbufehn TiPhihj (3) 

Gnaanayoge'na saankhyanaam karmayoge'na yoginaam. (3) 

Gnanyoga is for those who prefer to reach the Ultimate Truth through the 
intellectual method of calculating and analyzing the factors which the ultimate 
essence is composed of. Karmayoga is for those who believe Satya (the ultimate 
Truth) to be invisible and beyond their reach, but wish to find a way to obtain it. 
The Bhagwat mentions a belief in a middle stage. 

fHfeuuHi urfefnft fern 

ferffenniTfefTFTT cbuVl-W tfclfuHIH I I 
•T fufemfr Hlfd-HcH) ^HdTluU^t I (^.^o.^s-d ) 

Nirvinnaanaam gnaanayogo nyaasinaamiha karmasu, 
Te'shvanirvinnachittaanaam karmayogastu kaaminaam. 

Na nirvinno naatisakto bhaktiyogosya siddhidah. (11. 20. 7-8) 

Gnanyoga is for the fully detached, and Karmayoga is for those with some 
worldly attachments. However, what about those who are neither fully detached, 
nor fully attached to the world? For them Bhaktiyoga - the path of loving 
devotion - is the right path. The Gita, however, has only feu vidhaa (mode), no 
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M%I vidhi (ritual). The two are quite different. Vidhaa is a way of explaining, a 
style of teaching. jTFPTFH (3.3) Gnanayoge'na saankhyaanaam (3. 3) 

indicates that everybody should think about Sankhya, because nobody is 
prepared to admit that he lacks buddhi. Everybody considers himself to be very 
intelligent, and says, ‘Do you consider me to be a lesser man? I am as fit for 
Gnanyoga as anyone! Who are you to say that I am incompetent to follow this 
path?’ 


Na karmanaamanaarambhaarnnaishkarmyam purus hoshnute'. (4) 

Now I will explain the 3hTjTft angaangi bhaava of Karma and Gnan. You can 
never attain naishkarmya (the state of being beyond the effects of Karma) 
unless and until you have undertaken Karma in the right manner. -W±4 
Naishkarmya is the fruit, and worship through right Karma is the method. 
Observe this clearly. There is not the slightest need for any pretense in this. If 
you do not begin Karma, you will never attain -Wh naishkarmya. Proper action 
prepares you to be suited for the achievement of -Wh naishkarmya. If you say, 
‘Sir, I cannot see the picture,’ it is correct. How will you see the picture? You 
have to use your feet to walk up to it, before you can see it! When you walk, it 
is Karma, and when you see, it is Gnan. People make proper use of 
‘andha-pangu nyaaya’. When a blind man carries a lame man, the lame man 
guides the blind man, and they both reach their common destination. We see 
with our eyes, and walk with our legs. However, if there is nowhere for us to go, 
then we use only our eyes to observe. You see, the Paramartha (ultimate goal) is 
not a place for us to go to. Nor is it a railing for us to hold, to guide us. Where is 
the combination of Karma and Gnan to be applied? It is to be applied where 
both the organs of action, and the sense organs, need to be used. If we wish to 
hold a tender object to our heart, the skin cannot touch it until the hand grasps it 
and carries it to our chest. We want to touch the flower to our eyelids, and bring 
it to our nose, to catch the fragrance. What is this? It is the combination of 
Karma and Gnan. It is a Gnan when the nose informs us about the fragrance, 
and it is Karma when the perfume bottle is lifted up to the nose. 

Our Atma is beyond the reach of Karma. It is the essence of Gnan, and can be 
experienced only by srFfTWT aavaranbhanga - the shattering of the veil which 
hides it. The combination of Karma-Gnan is of no use here. Here is 
karma-tyaaga (giving up Karma), or karma-mukti (being liberated from 

the effect of Karma). The thing is that the word -W+4 naishkarmya is of even 
greater importance. <*4^1 FTWRT h'^4 Karmano nishkraantam nishkarma 
brahma - that, which is above all three - the Kartaa (the one who acts), the 
Karma (action) and the Karmafala (fruit of the action) - is called -W+4 
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naishkarmya. i4«t>4 u il ^*4 h 3T^jd c^iHlici siiu Nishkarmano 

brahmano bhaavah naishkarmayam ashnute' vyaapnoti brahma bhavati. Unless 
a person begins to work towards the purification of his antahkaran, he will never 
be able to attain the experience of being the Brahman. So, the Brahma- 

bhaava (the feeling ‘I am the Brahman’) is the 3hft angi (whole), and the Karma 
is the 3UT anga (part). This means that an effort is needed, to cleanse the 
antahkaran. This is the first point. 

h -H-y-HHKci irtf% ^mfyn-^fd i (*) 

Na cha sanyasanaade'va siddhim samaadhigacchati. (4). 

The second point is that the person gives up all Karma before the 
antahkaran is purified - what happens, then? 

^nff Tff m funfd m*fh ^ ^TRmfti i 

Naari mui ghara sampati naasi, moonda mundaaya bhaye ' sannyasi. 

(The wife died, and wealth was depleted, so the man shaved his head and 
became a Monk.) 

This is what will happen! Whoever becomes a Monk without having inner 
detachment, will not have a pure antahkaran, because -Wh 

naishkarmya cannot be attained without proper Karma. So, one should put in 
the right effort. Purity cannot be attained by simply becoming a Monk, if 
detachment is lacking. One should, therefore, definitely do Karma. 

w (?a) 

Na hi kashchitkshanamapi jaatu tishtatyakarmakrit. (3. 5) 

Now see the third point. Let the essence - which can be called the Brahman or 
the Atma - remain beyond Karma, but 'Ua-m oqfijvr T3TTW: kashchit 

vyaktivishe'shah - no person dwelling in a physical body can remain without 
action, for even a moment. People go and live in isolation under a tree. They 
keep sweeping the ground there. Please don’t feel offended at my pointing out 
these facts. Such people throw stones at the birds whose chirping disturbs them. 
Just try to be 3^4^ akarmakrita (without action), and see! Many of those who 
are given a hut, shut their doors, and do physical exercises inside. Or else they 
while away their time in massaging themselves with oil. There was a Mahatma 
who kept his door shut, to avoid meeting people. Yet, what was he to do, all by 
himself? The poor fellow did not even dare to take a nap, incase people heard 
him snore! So, he would give himself an oil massage, and do exercises to pass 
his time. Seeing him, 1 was reminded of the proverb, 

sfFT ‘ Baithaa baniyaa kyaa kare isa kothe ' kaa dhaan usa kothe ' 
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hare ’ (What does an idle grocer do? He shifts the groceries from one place to 
another). What I mean to say is that it is not possible to give up all action. So, 
one should work, and the action should be proper and systematic. 

W=T?t: TTst: | 

Kaaryate' hyavas hah karma sarvah prakritij airgunaih. (5) 

Now take the fourth point. There is activity within every body. Tendencies rise 
up according to the nature of the person, and compel people to act. Action is 
compulsory for every being that has a physical body. A human being should, 
therefore, refrain from doing anything that is forbidden by Dharma. We should 
only do what is within the tenets of Dharma. We should formulate ethical 
guidelines, and ensure that our actions are within this ethical framework. 

Now it is said that everybody’s Atma (referring the physical body connected to 
the Atma) is a combination of Karma and Gnan. The physical body is neither 
only Karma, nor is it only Gnan. Whether you call it abhyaasa (habit) or 
TRfr granthi (knot), it makes no difference. Won’t a IRTT granthi contain both? 
This is absolutely the topic of Vedanta. When you curtail the movements of the 
body, the mind becomes more active. What happens when the mind becomes 
more active? It recalls the things it has seen and heard. The mind will use the 
senses, to revive memories, and can even obtain new knowledge through the 
senses. 

However, what if the mind gets immersed in the memory of pleasurable 
objects? Its experiences will only belong to the external world; it has no 
experiences of the Parameshwara (the Almighty God), so it will only dwell on 
other things. We can bind our body in Yogic postures like the sukhasana, 
padmasana, baddhapadmasana, etc. I have tried many asanas. Even with this 
obese body, I am able to hold an asana for four hours at a time. Despite all my 
layers of fat, I can sit in a swastikasana for several hours at a time. However, 
does the movement of the mind stop with the movement of the body? What 
does the mind remember? It is a memory of the connection between the 
griheeta (that which is absorbed) and the graahak (that which absorbs). All 
the past objects that have been seen, heard, and experienced rise up in the mind. 
If, by some chance, the buddhi accepts them as good, then it leads to ruin. You 
can only chant the name of Sitaram, then! So - 

cbdPsjiiifui wm -q mm mm whi 
fnwmr: i (^) 

Karme 'ndriyaani sanyamya ya aaste ' manasaa smaran, 
Indriyaarthaanvimoodhaatmaa mithyaachaarah sa uchyate'. (6) 
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Oh, you tie up the Karmendriyas (organs of action), and remember with your 
sense organs. The mind is -hiR^ sattvik (with lofty tendencies), the 
indriyas are rajasik (with mixed tendencies) - and the result? The result 

is that you become a Rw^icui vimoodhaatmaa (lost soul). You will be overcome 
by tamoguna (the lowly tendencies). People may say that Babaji has 

entered a Samadhi. Thousands bathe on the ghats of the Ganga, and Babajis sit 
among them in deep meditation. Thousands throng the roads, while Babajis sit 
in Samadhi at the roadside. Now, tell me - those who sit in apparent Samadhi 
on the river steps, or at the crossroads, or in the markets - are they 
professionals, or are they Mahatmas? It is a false pretense to sit in Samadhi at 
such crowded places - brsgmrc: mithyaachaarah sa uchyate'. He who 

controls his limbs, but thinks longingly about sense objects, is a hypocrite - 
karma 'ndriyaani sanyamya. So, it is necessary to work, in order 
to prevent yourself from becoming a hypocrite. If you have obtained the 
knowledge you need, and have no need to acquire more knowledge, then sit 
quietly by yourself, and dwell upon the knowledge, till it is firmly established in 
your heart. You may sit for a short duration, or for many hours. 

However, if your knowledge is incomplete, then the half-knowledge will have a 
hypnotic effect upon you, if you stay in complete solitude. Some illusions will 
confuse your buddhi, and you will believe that you had a vision of the Lord, or 
had an experience of the Brahman. These will only be a play of your mind, but 
you will start believing that you have experienced the Satya. A jigyaasu 
should even avoid visiting pilgrimages, because even that causes disturbances in 
the mind. Similarly, he should not live in solitude, or undertake any pRT vrata 
(ritual of abstinence). He should get rid of the impurities in his buddhi, and for 
this, the best method in the world is Satsang (listening to discourses by 
devotees). 


srcnit -ndyniuii mfrsFT: i 

Shravanam sarvadharmaannaam paramaaha tapadhanah. 

Shravana (imbuing the message of the scriptures) is the highest Dharma in the 
world. It gives us the knowledge we lack. Shravana will inform you about the 
things you don’t know. So, undertake shravana, and save yourself from any 
possibility of becoming a hypocrite. 

uR^uifui tr^tt l 

cb4R{4: cfcuTlUH'H'H: TT IdRl^d I I (\3) 

Yastvi ndriyaani manasaa niyamyaarabhate ' arjuna, 
Karme'ndriyaih karmayogamasaktah sa vishishyate'. (7) 
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It is important for a W-RF saadhaka (seeker of the ultimate) to control his sense 
organs, and start using his organs of action for proper Karma, without 
developing any attachments. All his actions should be done with a sense of 
doing his duty. However, so long as the feeling, ‘I am the doer of this action’ 
lingers, you can not be liberated from the effects of your actions. It is seen quite 
often, that people begin to consider themselves to be nishkama (free of 

desire), before they have reached the stage of being free of the feeling of 
doership. I asked one Acharya (teacher), who advocated rYt nishkama 

karma (desireless action), ‘How can a person be considered nishkama 

until he has overcome the feeling, ‘I experience’?’ He replied, ‘Oh, I am not 
speaking about a total lack of desire. I refer to nishkama as being free of 

selfish desires.’ The fact is, that the state of being totally free from all desires is 
achieved only when a person obtains the knowledge of the Brahman - whose 
pristine nature is 3qWf akartaa (one who doesn’t consider himself to be the doer 
of the action), 3TRkvU abhoktaa (one who doesn’t consider himself to be the one 
who experiences), 3 t?rtr) asansaari (one who does not consider himself to be of 
this world), 3rqiff^5?r aparicchinna (one who doesn’t consider himself separate 
from any other), WlrTr^T pratyakchaitanyaabhinna brahma tattva 

(the essence of the Brahman, which is experienced directly, as our own 
consciousness). Otherwise, people will continue with unethical trading practices 
and claim that they do so with a C *TFT nishkaama bhaava (feeling of 

desirelessness). This is not being fh^FT nishkaama - it is a parody of the Pwh 
'UFT nishkaama bhaaval It is important for a genuine TOJ jigyaasn to be very 
vigilant about these matters. He should begin to control his senses by yoking 
them to the Lord, but avoid getting attached even to this. 

3TWT: TT Asaktah sa vishishyate' - he who does this, is a special person. 

What does vishishta mean? The W^mkI mithyaachaari (hypocrite) has 

already been described. The mithyaachaari refrains from acting 

physically, but indulges mentally. The Hk vishishta does everything, but 
without his senses being the least bit titillated in any way. He becomes special 
by virtue of his lack of attachment. 

^ cjrtf rci cpf THTFtf | 

VI -fU <4 1 si I fa xT ^ 1 1 (6) 

Nityarn kuru karma tvam jyaayo hyakarmanah, 
Shareerayaatraapi cha te' na prasidhye'dakarmanah. (8) 

frqtf ^ RFU ?5r - fr^rT vnWl'^rH Nityarn kuru karma tvam - nityarn shaastroktam. 
'A k-h h rfui 3 #TcfKT: frt Yasmin karmaani adhikritah tat. You should definitely 
undertake the Karma which is right for you. 
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^TFU FJdNui: Karma jyaayo hyakarmanah - you see, akarmanyataa 

(lack of action) is cihI^ui tamoguna. It is nidraalasyapramaadotha 

- sleep, lethargy, and forgetfulness. It is better to do something, than to be 
completely idle. Your lamenting about ‘My relatives will die in the war; what 
will I do with the Kingdom? I don’t have anybody’s support,’ are all signs of 
depression, attachment, possessiveness, and the melancholy which fills your 
heart, and turns you away from your duty. Work should be undertaken only 
after reaching the right decision. It is good to think that we work to fulfill our 
duties. Not fulfilling your duties leads to sin and McddN pratyavaaya (adverse 
reaction). What is pratyavaaya ? It means moving backwards. We fall, 

instead of rising. Where will you end up, if you move away from your goal? 
You awaken rajoguna, when you start working. This dispels the crahpT 

tamoguna. If you behave like a warrior, you will awaken the human in you. If 
you behave like a human, you will awaken the spirit within you, and if you are 
motivated by the right spirit, you will glimpse the Ishwara within. To undertake 
Karma is like taking a step forward. It means stepping on the road to your 
destination. 

If you say that sometimes you slip and fall down, well, that does not matter. To 
fall is not considered an offence. It is an offence to refuse to get up again, and 
move on. So, continue to go ahead. 

^TcF^T dFJdcd dlddcd I 

■UdMdVld TFT: 1 1 (dilhlMd 

Utthaatavyam jaagritavyam yoktavyam bhooti-karmasu, 
Bhavishyateetye 'va manah kritvaa satatamavyathaih. 

(Mahabharata Udyogparav 135. 29. 30) 

Refuse to succumb to grief. Retain the hope that you will reach your goal. Have 
full confidence that you will meet Rama! Arise! Awake! Go forth towards your 
goal, farTRT ttftuft Jigyaasu saavadhaana - Seeker, be alert! Remember, even 
routine work is better than total idleness, so, you should act. 

Oh, if you adopt Karma-tyaga (giving up all action), and refuse to pick 

up a morsel of food to put into your mouth, well - that is also a Karma. If you 
argue that if someone else picks up the food and places it in your mouth, it can’t 
be your Karma, then the answer is that it is you who will move your tongue, and 
either push out the food, or swallow it. There is no need for any pretense. Use 
your hand to feed yourself. Karma is necessary to keep your body fit, and 
maintain good health, so you should not give up Karma. 

Now see, one factor is to do the Karma to fulfill your duties. Another factor is to 
do Karma to purify your 3FTT:^TUT antahkaran. There used to be narrow-necked 
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vessels, which were difficult to clean, because the neck was too narrow to allow 
the hand to be put inside for cleaning it properly. People would put in a mixture 
of mud, water, and pebbles, and shake it vigorously. The mixture would rattle 
against the walls of the vessels, and they would be rubbed clean. Sometimes, the 
vessels would be placed overnight among certain condiments. They would turn 
blue, but be absolutely clean and shining, when rinsed. This is called 
shodhan karma (purifying action). It is TTF^r karma saamya (similarity in 
action); it is 3W:UlrT adhahpata (downfall). Even downfall can purify. Those who 
develop a vanity about the good they do, are plunged into bitterness, to make 
them pure. Else, how will they be rid of the vanity of being very meritorious? 

The third factor is to work for the Lord. See how this is done - 

Who is Yagya? It is Vishnu - WT ^ fsrsoj (^icihci:) ‘ Yagyo vai 
vishnu ’(Shatpathah). 


W^ItVluilS^T cf WRFT: I 
rT^T TJWT: T I I 00 (W° ^X.6.6) 

Yagyaarthaatkarmanonyatra lokoyam karmabandhanah, 

Tadartham karma kaunte 'ya muktasangah samaachara. 

(9) (Brahmana 13. 1. 8. 8) 

Where can we find Vishnu, in order to do Karma for Him? Vishnu means 
ve've'shti - the one who is seated in everyone. So, the work which is the 
most useful and beneficial for all, is the Yagya-Karma. 

One day, the Lord said, ‘The Pundits have kept Me in the Yagya-shalas for far 
too long. I have had to imbue the smoke of the Yagyas for all these years. I now 
wish to go to the homes and markets, and shops, and have some fun. All these 
years, the Pujaris (priests who do the ritual worship in temples) kept Me 
imprisoned in temples. Take Me out, now!’ I’m not saying this as a joke - you 
can take it to be a fact. This whole world is the form of the Lord Vishnu. In the 
Vishnu Sahasranama (the thousand names of Vishnu), the first name is 3 S> i^psr 

Own vishvam Vishnurvashatkaaro 
bhootabhavyabhavatprabhuh. Vishva (the world) comes before Vishnu in it. 
When work is done as a worship of this form, it does not create bondage. This 
entire world is bound by Karma, but there is no bondage when Karma is done as 
a Yagya; as an offering to please the Lord who pervades the world. So, 
undertake all work with the spirit of serving the Lord Vishnu, who is 
everybody’s Atma. Work that is done as a service to the Lord, is work done as a 
Yagya. The work which moves in the direction of the goal, does not remain 
with the person who does the work. It is the nature of action, to attach itself to 
the person who acts, whether the action is internal or external. It turns into an 
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apoorva (latent effect) and attaches itself to the antahkaran or the 

body of the person. However, when the work is undertaken a service to the 
Lord, and is dispatched towards Him as an offering, it no longer binds the doer. 
It is not retained in the subtle body as an apoorva. It does not bind the doer, and 
nor does it make the antahkaran impure. 

‘So, rM' cbl'fh tadartham karma kaunte'ya - do undertake action.’ Yes, but, 
for whom? Work for the Lord, and WRLt: muktasangah samaachara - 

don’t get attached to what you undertake. 

Now see, seven points are mentioned here. Shri Shankaracharya says that the 
word ‘Yagya’ used here indicates the question, ‘Work for whom?’ The work 
will not be a cause of your bondage if it is done with a spirit of doing your duty, 
or for purifying your antahkaran, or as an offering to the Lord. It will result in 
liberating you from worldly attachments, and your antahkaran will become 
pure. 


JWm: TT3TT: TP^cTT qfldN U^mfd: I 
3P^T 1 1 (^o) 

Sahayagyaah prajaah srishtvaa puraavaacha prajaapatih, 

Ane'na prasavishyadhame'sha vostvishtakaamadhuk. (10) 

Mankind has been created by Yagya. The entire population of the world has 
been bom along with the Yagya. The Jeeva (soul attached to the body) emerged 
eating mud, drinking water, with warmth in his body, and breathing normally. 
Had the Vayu Devta (the Lord in the form of air) not given him breath through 
Yagya; had the Agni Devta (the Lord in the form of fire) not given him his body 
temperature through Yagya, how would he have survived? Mankind is bom 
along with the Yagya, giving something and getting something, and living 
within the laws of what is right and proper. This is the nature of Yagya. snqR- 
OT Aadaan-pradaan (receiving and giving) and ^PT utsarga (abandoning, or 
offering up) - the Yagya contains all these. 

Now, focus upon your obligations in this matter. Are you giving good air to the 
world? If you emit smoke-filled air, whether it is through a car, tmck, bus or 
pipe; and foul the rivers with toxic effluents, is not Yagya. If you want to do 
Yagya, undertake activities which will spread fragrance, sweetness, beauty, and 
tenderness in the world. The Lord didn’t make you a human being for you to 
use curse words. You should pour nectar in the ears of others. 

The Lord, the Prajapati (mler of the populace) created you through Yagya. He 
had commanded, vfft ‘ Ane'na prasavishyadhvam - I give you a Tfm 

saadhana (method) which will act as a kaamadhe'nu (wish- fulfilling 
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cow), ishtakamadhuk (giving what you desire). If you are ready to 

undertake the Yagya, if you serve and help others, then Kamadhenu will live in 
your home. Whatever you need will automatically come to you. So, give to 
others the best of what you have.’ A wise poet has written something very 
pertinent: 


npit ^TTcr Tf ■EIT Tt 517% <JFT I 

^t?t ■H'Mih) i i 

Paanee baadhe' naava mein ghar mein baadhe ' daam, 

Dono haatha uleechiye' yahi sayaano kaam. 

(When excess water fills your boat, and excess wealth fills your home, throw 
them out with both hands; that is the wise thing to do.) 

This is called Yagya. This will help you to grow. So, do Yagya, work for the 
good of all. It is the Kamadhenu which is being given to you in the form of the 
Yagya, or the work. Your wishes will be fulfilled if you work with the right 
attitude. Yagya doesn’t mean only pouring ablutions into the sacred fire. The 
Lord is, Himself, telling you what the meaning is - 

%crr^ici<y r iHH % %oft or: i 

LHWi *ncRFTT: m: 1 1 (^) 

De 'vaanbhaavayataane ' na te ' de 'vaa bhaavayantu vah, 

Parasparam bhaavayatah shre'yah paramavaapsyatha. (11) 

Offer fragrance to the earth, offer milk to the waters, worship fire with the little 
flames of the ritual of 3TR?ft aarati, give pure breath to the air around you, and 
offer sweet sounds - like the chimes of bells and the strumming of the veena, to 
the sky. This is Yagya. 

Look, I have to visit people’s houses. The ladies there speak sweetly in our 
presence, agreeing with all we say. However, when they think that no one is 
listening, they speak extremely harshly to their servants. I can’t tell you how 
roughly they talk! Their natural tone is revealed when they are under the 
impression that no outsider is listening. 

De'vaanbhaavayataane'na - ‘De'va’ (the Lord, or the Lord’s 
power in the Demigods) means the Devta seated in our sfeTi indriyas (senses). 
Our Teachers used to say that we should strengthen our $1^41 indriyas through 
this Yagya. It will enable your eyes to see well, enable your ears to hear well, 
enable your tongue to taste the different flavors, your nose to smell well, and 
your feet to keep walking. This Yagya will ensure that the power of your organs 
does not diminish. And, de'vaan bhaavayata - the Devtas will 
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continue to grant you strength and power. Your ability to work will remain 
unabated. You should ensure that your indriyas gain strength, and they 
will continue to strengthen you - h<*h< WRT: parasparam bhaavayantah - in 
return. Pass your life in the best way, and earn praise and merit - 
shre'yah paramavaapsyatha. The Shruti (Vedic verse) says - wrim 

(^#To Kuruvanne'ha karmaani jijeevishe'cchatansamaah 
(Isha Upanishad 2), which means exactly this. The Devtas are of two kinds - 
one is the Aajaan Devta, and the other is the Karma Devta. The Surya (sun) and 
others are Aajaan Devtas, and the Devtas like Indra, who have become 
Demigods through their deeds, are the Karma Devtas. 

=rf ^cTT W^nferTT: I 

^rt T^t Tier tt: 1 1 («) 

Ishtaanbhogaanhi vo de'vaa daasyante' yagyabhaavitaah, 
Tairdattanapradaayaibhyo yo bhunkte' ste'na e'vas ah. (12) 

What will be the result, if you lead a deplorable life? TTT Tier it: Ste'na e'vas ah - 
you will be considered a thief; and you will indeed be a thief. It is the Devtas 
who give you earthly pleasures. If the Prithvi Devta (earth) refused to let you 
stay; if the Jala Devta (water) refused to give you water to drink; if the Surya 
Devta (sun) refused to give you the light in which you see; if the Agni Devta 
(fire) refused to give you warmth; and the Vayu Devta (air) refused to let you 
breathe, can you stay alive? Have you ever paid their bill? You pay the bill for 
electricity, you pay the House Tax, and the rent for your apartment. However, 
have you ever made any payment for the breaths you take in the Lord’s air? 
Every day, you see everything thanks to the light given by the sun, but did you 
ever pay the Surya’s bill? You did not. Then, when will you meet all these 
obligations for the advantages you keep getting? 

You would surely have heard the story of the divine weapon Kama had, with 
which he could kill whoever he wanted. When Indra (the King of the Devtas, 
and Arj una’s elemental father) heard about it, he began to lament. He was 
certain that Kama would use it on Arjuna. Now, Kama had taken a vow that he 
would never refuse to give anything anyone asked for, from him. Indra took 
advantage of this vow. He came in the guise of a Brahmin, and asked Kama for 
this divine weapon. Kama gave it to him. However, Indra’ s feet began to sink 
into the ground when he turned to go back. He was unable to take even one step 
forward. A celestial voice was heard, telling Indra that he knew only how to 
take; he did not know how to give. ‘This is why your progress is halted,’ said 
the voice. ‘Now you can not go to Heaven.’ What was Indra to do? He gave 
Kama a protective sheath, as a return gift, and only then could he go back to 
Heaven. 
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You take everything from the totality of Creation. You take warmth, coolness, 
water, food, and the sweet world of people who give you peace. However, what 
do you give? MrTHiKFfaT: Tairdattaanapradaayaibhyah - you take everything 
from the Devtas, giving nothing in return, and don’t even remember them! You 
cook your food with fire, but show no gratitude. You don’t drop even a morsel 
of the cooked food into the fire, as a thanksgiving. You lack the gratefulness to 
even fold your hands every morning, as a token of respect to the sun, in whose 
light you see. That is why it is said, IT: ‘Ste'na e'vas ah - to not do 

Yagya, to refuse to do your duty, and to give nothing to those from whom you 
receive - is thievery. It is a crime.’ Hence, it is necessary to do Karma to save 
yourself from this default. 

TRTT WR udffcLcl'L I 
^ TSPT tntr ^ LM^lIrHcbKUIIH I I (??) 

Yagyashishtaashinah santo muchyante ' sarvakilbishaih, 

Bhunjate' te' tvadham paapaa ye' pachantyaatmakaaranaat. (13) 

Look, those who give food to others before eating - for example, giving 
something for the earth, for the fields where crops are grown, a little for the 
cows, and birds, dogs and others - and have their food after giving, are absolved 
from sin. So, you should do the Pancha Mahaayagya (the five essential duties of 
every householder. These are thanksgiving to the Rishis, by studying the 
scriptures; to the ancestors, by the recommended offerings; to the Devtas, to 
other creatures and the guest who comes uninvited to your door) and the Bali 
Vaishvadev (daily feeding of cows, dogs, crows, ants and a Brahmin), and then 
have your own meal form what is left over. This absolves you from all sins. 

Sins are incurred unwittingly, in the process of growing, buying, selling, 
watering and cooking food. Sin was incurred when you lit a fire to do the 
cooking. Insects and other tiny creatures were killed. You will be saved from all 
these sins if you feed others first. All the murkiness in your mind will be 
washed away! In our family, the first and last rotis (unleavened bread) were not 
eaten by family members. They were always given away. 

Here, by saying d' TOd to ^ (^) ‘ Bhunjate'te ' tvadham 

paapaa ye' pachantyaatmaakaaranaat (13),’’ the Lord is abusing people. He 
says that those who work only for themselves are sinners. They eat sin. Listen to 
more 'Ucrfh (3jrror ^°.^V9.^) ke'valaadho bhavati ke'valaadee ( Rig 

Veda 10. 117. 6) Oh, Sir! Why speak of others? Even for Monks, it is stipulated 
that they should not ask for more than they need. If they get anything extra, they 
should give it away to other creatures, before eating. It is not proper to give 
away the begged food after you finish eating. ?T3T Joothaa (rendered impure by 
the touch of the mouth) food should not be given. After the surplus food has 
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been given away, the Monk should immerse the cloth bag, in which he takes the 
food, into the Ganga. This washes away all the spices and impurities. Only then 
should a Monk eat the food. He should keep only the quantity he is able to 
consume. The dictate of the scriptures for Monks is: 

3T^UTOT iftarTT: I 

Ashtagraasaa mune'h proktaah. 

(A Monk should eat only eight mouthfuls a day) 


This dictate, however, is only for Monks, not for Brahmacharis (celibate 
aspirants). A Brahmachari is free to eat as much as he wants. A Monk has a 
perpetual Chadrayana (a ritual where a person can eat only 240 mouthfuls in a 
month), because eight mouthfuls per day comes to two hundred and forty in a 
month, as per the Chadrayana Vrat. 


3T5f^rafrt 'UrUfh' W^jRTPUcT: I 

G*) 

Icifs I 

HfHipHcbiri si?:: fht^t ^ Trfhfemri i Gq) 
Tier Udfrld tHF! HIHddddifi TT: I 
3midJ<!Prfdmui Trfij- mg- ^ 4Nfd 1 1 (^) 


Annaadbhavanti bhootaani parjanyaadannasambhavah, 
Yagyaadbhavanti parjanyo yagyah karmasamudbhavah. 
Karma brahmodbhavam viddhi brahmaaksharasamudbhavam, 
Tasmaatsarvagatam brahma nityam yagye' pratishthitam. 
E'vam pravartitam chakram naanuvartayateeha yah, 
Aghaayurindriyaaraamo mogham paartha sajeevati. (14, 15, 16) 


This says that the Yagya is a method by which worldly luxuries, and also 
liberation, can be obtained. A Yagya helps in getting pleasures in this life, and 
also freedom from rebirth. That, by which one makes a sacrifice, is called a 
Yagya. Yajan (sacrifice) means worship of the Devtas; it means Satsang. In 
explaining how this is done, the Lord says - ‘Here are the ' J TrT bhootas (living 
creatures). They are all predominantly attached to work. From where do they 
get life? They get life from grain. Food is their life. Where does the grain come 
from? It comes from rainfall. Clouds shower rain. They are also dominated by 
ITT rasa - which means sweetness and moisture. They bestow pleasure. Hence, 
they purpose of grain is the growth of the living creatures. And, the purpose of 
rain is the growth of food. This is a cycle; a cycle which provides pleasure. 
Three things are needed for this - one is that the rain (which is also the ability to 
enjoy), the second is the food (which means the object of enjoyment), and the 
third is the 'UT^tt bholctaa - the one who enjoys. This way, the body (which is the 
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C1 WTT bhoktaa), the grain (which is the fet bhogya - enjoyed), and the power 
(which showers down as the pleasure giving rain) are created by the Yagya.’ 

Now, see what lies beyond this Yagya. They say, W: fe-TPjTRcr:, fe fefera' 
fafe, ^TT^k-h^WT ‘Yagyah karmasamudbhavah, karma brahmodbhavam 
viddhi, brahmaaks haras amudbhavam. ’ With what is the Yagya done? It is done 
by ferr vrfe kriyaa-shakti (the power of action). Where does ferr ?rfe kriyaa- 
shakti rise from? It rises from the jTH Vlfe gnaan-shakti. So, Karma is the 
Kriya-shakti, the Brahman is the Gnan-shakti, and the 3 t^r rPfsr Akshar-tattva 
(the changeless primordial essence) is separate from all Shaktis. From the 
eternal, unchanging essence of the absolute Brahman, comes the Brahman with 
attributes. This TFFT WT saguna brahman (Brahman with attributes) is 
dominated by Gnan. And from this TPFT saguna brahman comes the 
Karma and the fen nrfe kriyaa-shakti. The Brahman which abides in worldly 
interaction is a combination of fen nrfe kriyaa-shakti and rnn vrfe gnaan- 
shakti. He, who we call the wn Saguna Ishwara (the Lord with attributes), 
and the fefer Savishe ' sha Ishwara (the specific Ishwara), is formed with 

the combination of feffer gnaane'ndriyas (sense organs) and fefer 
karme 'ndriyas (organs of action) in our lives. 

Our body is a model of the Brahman with attributes. What is the Ishwara like? 
He is just like us, with a body which looks like ours. Our scriptures frequently 
state that when the Lord made the human body, He shaped it in His own form. 
He created a model of Himself, and sent it to the Earth. It is discussed in the 
Shrimad Bhagwat in several places, that the Brahman with attributes is a 
combination of Gnan-shakti and Kriya-shakti; while the feFT nirguna 

brahman (the attribute-less Absolute) is the Akshara-tattva (changeless 
essence). To obtain the ffer Wt 3T^R nirguna brahman akshara, and the TFM om 
saguna brahman ishwara, is the same as obtaining ability for great 
achievements, become omniscient, and work extensively. 

Now, if you walk the path of the Yagya, it will be ‘Sat’ (the ultimate reality), 
and beneath it will be the blessed rain, food, and pleasure. In-between will be 
the Yagya. The Yagya is a ^ Chakra. It is a wheel with three lower and three 
upper shafts connected to the hub. It moves according to the way the shafts are 
positioned. 


TTcT Mdlrld ^ HIHddddU I (^) 

E'vam pravartitam chakram naanuvartayateeha yah. (16) 

Let this Chakra continue to revolve. Turn the spinning wheel. Do you know 
what will happen if you stop turning it? If you stop turning the wheel before you 
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have developed detachment - then you will come to a standstill. Your progress 
will be halted, and you will not move ahead. What happens to the person, then? 
What happens to such a person? He leads a sinful life, eating stolen food. He 
will become indolent and comfort-loving, and his life will be a waste - 3WFJ: 
rffu TT OM aghaayuh indriyaaraamah mogham paartha sa 
jeevati (16). Instead of being 4 IJ 4iq punyaayu (having a meritorious life), he will 
become a UFTFJ paapaayu (having a sinful life). Instead of being an ascetic, he 
will become indolent, and attached to creature comforts. Instead of leading a 
successful life, it will be a waste of a human life, if the person does not mobilse 
this six-shafted wheel. So, work the wheel if you desire worldly gain. And if 
you wish to attain Heaven after death, then turn the wheel internally. 

Is it not an abuse, when the Lord declares that the person who does not work the 
wheel of life, wastes his life? In Dwarka, the Lord had no need to abuse 
anyone, but when He was at Vraja, He picked up this habit from the Aheers and 
the cowherds. After that, He was with Arjuna. They became brothers-in-law, 
when Arjuna married Shri Krishna’s sister, and spoke to each other without 
restraint. So the Lord said, ‘If you turn the wheel in one way, you will get many 
worldly pleasures, and if you turn it the other way, you will attain liberation. So, 
keep turning the wheel. Don’t let it come to a standstill. Your life will be wasted 
unless you turn this Chakra.’ 

Guru Golvalkarji once came to Vrindavan. Classes were held for developing the 
capacity of the brain. Physical exercises and lathi (cane) fighting were also 
taught. Guruji met me on several occasions, not only at Vrindavan, but also at 
Ahmedabad, and Kanpur. I requested a friend to ask Guruji what he expected of 
me. Did he recommend that I should stop thinking about the Brahman, and leam 
how to fight? Guruji sent back his answer, saying, ‘Maharaj, we have picked up 
the lathis, so that we can protect you (the Monks). If the Mahatmas pick up 
lathis, of what use is our effort? Please don’t bother about fighting, and continue 
with your spiritual efforts.’ 

On the other hand, there are people who think that when we become our own 
Masters, we will make the Mahatmas till the fields, since oxen are in short 
supply. Their thinking is not proper, because tilling fields is not the right work 
for everybody. 


AJ 4tc| I rl-K frl ) cl TTRcT: I 

3UrH-i4c| UHkdWW H fcM# I I (S>\3) 
^FRmt I 

dfHKUcM: TTrTrT TUTTUTI 

3ra^iT iwhihUh w: 1 1 (^) 
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Yastvaatmaratire 'va syaadaatmatriptashcha maanavah, 

Aatmanye 'va cha santushtasya kaarya na vidyate '. 

Naiva tasya krite 'naartho naakrite ne 'ha kashchana, 

Na chaasya sarvabhoote'shu kashchidarthavyapaashrayah. 
Tasmaadasaktah satatam kaaryam karma samaachara, 

Asakto hyaacharankarma paramaapnoti poorushah. (17, 18, 19) 

The first shloka speaks of tTt rati (romantic attachment), rJFfT tripti 
(satisfaction), andwN santosh (contentment). Three things are mentioned here. 
Men and women have mutual attraction. Eating and drinking gives satisfaction. 

A Monk used to live with me. The day he got kheer (rice pudding) to eat, he 
would pat his stomach and say, ‘It is only today that I obtained Brahmananda 
(the bliss of the Brahman).’ He is still alive. He would feel deeply satisfied 
whenever he got the food he liked. He was over a hundred years old. He lived at 
Jagannathpuri. He would hardly talk to anyone. He would lie with his shoulder 
propped against a bolster. However, there was a trick to make him talk. 
Someone would stroke his knee, and say, ‘Maharaj, some people have come to 
see you. They wish to get their daughter married.’ At once the Monk would say, 
‘Oh, is that so? They wish to get their daughter married to me? However, I have 
grown old. How can I get married?’ Then the man would say, ‘No, Maharaj, 
you can’t be considered old yet. You are still young.’ 

‘Very well, then, call them.’ The Mahatma was very simple and straightforward. 
He was a good man. Even so, he would get interested in such sweet worldly 
talk. 

So, when does a worldly person feel contented? The day he gets lots of wealth. 
He will feel overjoyed even to receive a Telegram informing him that he has 
made a profit, even if the news is proved to be false information. A Mahatma, 
however, needs no attraction of man or woman, because his heart contains 
3HirH<lri)ci W?T aatmaratire'va syaat; his joy and content abide within his own 
Self. He does not need to eat kheer, to experience pleasure. He is 
aatmatriptashcha - satisfied and happy within himself, even when he gets no 
food. His contentment lies within him. He may sleep, or stay awake, eat or fast. 
He is always contented. 

There was a Monk called Dulha Baba, who lived in Atarauli. A Seth would send 
milk for him every day. Once, the Seth went out of town, leaving instructions 
with his servant, to take milk to the Mahatma every day. The servant decided to 
test Dulha Baba. Instead of milk, he would take buttermilk, with salt and red 
chilli powder in it. The Mahatma would drink it quietly, without saying a word. 
The servant would ask, ‘How was the milk?’ Dulha Baba’s daily reply was, 


170 



‘Son, it was just as you brought. It was excellent.’ This continued for several 
months, without the Mahatma making any objection. What was the reason? The 
Mahatma’s contentment did not depend upon the milk. Contentment is not in 
the buttermilk. Contentment lies within. 

There are such learned Brahmins, as well. Who hasn’t heard of Rajendra Shastri 
Dravid, who lived in Kashi? He was a great Mahatma. When he went to 
Bombay, people sent him all the ingredients to do his own cooking, because he 
ate only the food cooked by himself. However, there was a lapse in the items 
sent. Salt was forgotten. Shastriji stayed in Bombay for seven days, cooking and 
eating his salt-less meals. Neither did he tell anyone that salt had not been sent, 
nor did he ask for salt. He had a salt free diet for seven days. That is because his 
contentment was not dependent on salt! Contentment is an internal factor, which 
we can place where we choose. It is we who give peace to contentment, and 
give contentment to satisfaction. It is the power of our Atma, due to which the 
reality, energy, and joy of the world come and go. We don’t need to go to others 
to borrow any of these, saying, ‘We don’t have attraction, satisfaction or 
contentment. Please lend us a little.’ 

There are no stipulations of duties for a person who is fully contented. The 
words ^FT kaarya and TFT karma are different, and have different meanings. TFT 
TFT Kaarya karma samaachara - would be in your mind. It is said in the 
Gita, that we should do the work dictated by our duties. The meaning of TFT 
kaarya is the duty, and TFT karma means the physical action - TTTT ^icT TFT 
kriyate ' iti karma. TFT Kaarya contains the meaning, and TFT karma contains the 
action. It results in action. It walks, moves, rises, and sits. Is talking not a 
Karma? Tell me, what is talking? Is it Karma or is it Gnan? It is a Karma. 
However, this is from the viewpoint of action. It is also Gnan, because it is 
Gnan to walk, and Gnan to talk. It is nothing separate from Gnan - everything is 
chinmaatra (pure consciousness). The Shrutis say ^FTT: WW TT (^tto 
TT° x.W.^3) ‘ Krittasnah pragyaanaghana e'va’ (Brihadanayaka Upanishad 4. 
15. 13) 3TFT T cFTlTT (TTFTT° 3AA) ‘Aaha cha tanmaatram’ (Brahmasutra 3. 2. 
6). All this is the tanmaatraa (subtle form of matter). It is nothing but the 
Paramatma. It is another matter, when the Lord does the work. We do not 
interfere with what it pleases Him to do. 

I once asked Shri Udiyababaji Maharaj, ‘You keep telling people to cultivate the 
TTT brahmaakaara vritti (the feeling that everything is the Brahman), but 
where is it written that a TTFTFT TTT Brahmaakara vritti should be constantly and 
consistently maintained?’ Baba replied, ‘It may not be written that it should be 
maintained, but where is it forbidden, either? Tell me that!’ The same principle 
applies here. I agree that it is not a duty for the contented person to work, but 
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where is it forbidden, either? Because, h 7 ? cTPr nifvrH? w^Fi naiva tasya 

krite'naartho naakrite'ne'ha kashchana - it neither benefits a Mahatma to 
work, nor does it harm him to remain inactive. It is not that inaction will result 
in his experiencing the Brahman, or that work will expose him to the possibility 
of going to Heaven or Hell! There is, in him, neither a desire to go to Heaven 
through his Karma, nor attain the Brahman through renouncing activities. He is 
already established as the Brahman. What, then? You see, he does not scorn the 
utility of the Gnan-shakti or the Kriya-shakti. He has the ability to pick up the 
Brahman with the tip of his tendency, anytime he wants. He also has the ability 
to change the world with the great Kriya-shakti at his command. 

Oh, a person who has identified with the Brahman retains his inner tranquility 
even while behaving as though he was afflicted with attachments, aversions, and 
fears. His mind is like the vast Space which is unaffected by the passing clouds. 
This is why he is called a Jeevan Mukta (liberated person). Pure consciousness 
reigns supreme in his actions, and in his inaction. He does not need to take 
refuge in any wrong matter for obtaining anything. Nor does it matter what 
remains, and what doesn’t. The roars of dissolution are heard all over. All life, 
mobile and immobile, is agitated, but the enlightened person sits peacefully 
immersed within himself. It makes no difference to him, whether his physical 
body dies today, or lives on for as long as the moon and sun exist. He considers 
himself to be mere consciousness, a mass of enlightened awareness. ‘What 
difference does it make to me, whether I die today, or remain unbroken for a 
hundred years?’ The pot may break today, or it may remain unbroken for a 
hundred years. It makes no difference to Space, which is both inside and outside 
the pot. Space is not benefited by the pot’s remaining whole; nor is it harmed if 
the pot is broken. Oh, the pot has been formed. It did not exist earlier, and now 
it has no identity. Since it is a formed object, how does it matter if it is broken? 
Kalidasa wrote with great beauty - 

TTHh SFfrfrT: ViliRuilH I (T^T 6 . 6 ^ 3 ) 

Maranam prakritih shareerinaam vikritirjeevanamuchyate ' budhaih. 

(Raghuvansha 8. 87) 

It is natural for a bubble of water to subside in the water. The surprising factor is 
that it retains the form of a bubble for a while. So, don’t say, ‘Let it live one 
minute more.’ Oh, if it goes, let it go. Messengers have come from the Lord to 
take someone, and that person says, ‘Wait a minute!’ 

Why, Sir? 

‘Wait till I have made my Will in favor of my son.’ 

The Lord’s messenger will say, ‘Give this man a hard slap!’ 
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You used the Lord’s wealth all these years, and now you wish to give it to your 
son, before departing? We can substitute disciple, for son, since we are Monks. 
If the householders do not like hearing this, they can take it that I am speaking 
about Monks! Monks wish to give their disciples what they have, when they 
leave the world. Oh, Sir! A fissure will be created between the disciples over 
this. People go to Court, and start fighting physically. However, neither was 
Guruji bom with all these things, and nor will the disciple take them with him, 
when he passes away. 

So, my brother, when a person is enlightened, contented, and fulfilled, it matters 
not whether he does any Karma or not. Listen to one thing. Don’t do anything 
else, but - -hhmj kaarya karma samaachara - fulfill your duties without 

fail. 


Yadahankaaramaashritya nayotsya iti ' many as e\ (18. 59) 

If you say, ‘I won’t do this; I won’t do that’, then this also gives rise to vanity. 

vrtif: Buddhe 'rfalam anaagrahah - the result of buddhi is to be free of 
particular urges. 

I will narrate an incident about Maharaj. It was in a city, and people had made a 
high throne for Maharaj. Maharaj went up and sat on it. When the Arya Samajis 
came, they asked, ‘What is so special about you, that you are seated higher than 
all others present?’ 

Maharaj said, ‘My brother, I will sit wherever you tell me to.’ 

He got up from the elevated throne and came and sat with the Arya Samajis. 

Now, the organizers spoke up. ‘We shall break your heads with our lathis!’ they 
told the Arya Samajis. ‘Why did you make our Guruji, our Maharaj, come down 
from the throne?’ 

Maharaj said, ‘Please don’t fight and argue over me. I will go and sit on the 
throne again.’ He got up, and sat on the high seat once again. Now see, what 
does this indicate? People should not get carried away by their position, or their 
urges. They should merely continue to carry out their duties, vrffit 
WTFT fkr Asakto hyaacharankarma paramaapnoti poorushah. Even when 
you do your duties, they should not be done grudgingly. They should be carried 
out willingly, and enthusiastically. The person who works without attachment 
gains the WT param satya (the ultimate truth). This is the method for getting 
the Paramatma. 
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<*hV|c| % flT^n^HlfWTT | 

Hlchfiy^clirM 1 1 (7°) 

AltiKMtfd ^TT: I 

<MrtlH|ui HlcbfH^Hdrir) I I (^) 


Karmanaiva hi sansiddhimaasthitaa janakaadayah, 
Lokasangrahame 'vaapi sampashyankartumarhasi. 
Yadyadaacharati shre 'shthastattade 've 'taro janah, 

Sa yatpramaanam kurute' lokastadanuvartate' . (20, 21) 


Look, the total achievement (enlightenment) of Janaka, was through the attitude 
with which he acted. One meaning of the word dlhfs ‘ sansiddhi ’ is the 
development of the eligibility for obtaining the Paramatma, by purifying the 
antahkaran. The other meaning is to obtain the Paramatma. If the Atma is FFF 
nitya (eternal), TpT shuddha (pure), T7 buddha (enlightened), WT mukta 
(liberated), 3#?fhT adviteeya (indivisible) Brahman, then the Karma can be a 
method for purifying the antahkaran, which results in the dismissal of nescience, 
and the attainment of liberation. The Atma is the liberation attained by the 
removal of nescience. And, if the liberation is not self-established - if it is 
something which can be created - then it can be created by Karma. This is why 
I have a deep regard for Swami Dayanandji, and I readily accept every 
invitation given by the Arya Samajis. I go to their platform, and praise the 
Vedas, and elaborate on the formless Ishwara. I have no objection to this. I have 
a great appreciation for them, because according to them, liberation leads to 
rebirth. 


If you ask, ‘How can you approve of the concept of rebirth after the attainment 
of liberation? When Shankaracharya permeates every follicle of your body, and 
every nook of your antahkaran is Shankar, why do you accept this principle?’ 
Look, brother, they say that karma leads to liberation - Moksha. Having 
established that Moksha is attained through karma, they would look foolish is 
they did not establish their belief in rebirth after Moksha. It is true that there is 
no rebirth when Moksha is attained through Gnan. Moksha can also be attained 
through bhakti, but rebirth is possible here. I do not say that rebirth is inevitable 
after Moksha is obtained by bhakti; nor do I say that it is impossible. I say only 
that it is possible, because this Moksha is a result of FSR fFTT Ishwara kripaa 
(the Grace of God). A thing which is given by someone can be taken back 
again. The Government bestowed the title of Rai Bahadur, and cancelled it later 
on. When Mukti was gained by the Lord’s Grace, it can be curtailed by His 
wish, too. The Lord can say, ‘I descend as an Avatar, to help and raise people; 
and you sit here in heavenly liberation! Take birth and come to earth with Me!’ 

So, it is quite proper that those who believe that Mukti is achieved by karma, 
also believe that rebirth is possible after this Mukti. The abhe 'da (absence 


174 



of any difference) which permits the semblance of bheda (difference) is a 
fact. If a tiny life - as small as a grain of salt - is stuck to some part of the 
Almighty Ishwara, the Ishwara can certainly detach it any time He wants. The 
self-established Brahman, however, is the straightforward liberation of those 
who considered themselves to be bound, because of their ignorance. When the 
veil of ignorance was removed by tattvagnan (knowledge of the essence of the 
Brahman), there is no question of rebirth. The reason I liked Swami Dayanandji 
so much was that he always spoke according to our scriptures. You may accept 
what I say, or reject it. I do not urge you to agree with me - I merely describe 
the details for you. This is because there is a link even in the principle 
propounded by Dayanandji. 

Lokasangrame'vaapi sampashyankartumarhasi means 
that unless other people work to purify their antahkaran, there will be no one 
who can claim to be eligible for Moksha. So, one should do karma in order to 
encourage others to work as well. 

Action is necessary even for obtaining pleasure. No pleasure can be derived 
without some action. Political leaders get themselves photographed sweeping 
the roads, to impress the public. This is FTf^-^FTW loka-sangraha (public welfare). 
They do things to induce people to vote for them, by convincing the public 
about their nobility. This is called politics. It is public welfare. 

A friend of mine was an expert in the field of public welfare and politics. Once 
we were discussing this topic, and he said, ‘Swamiji, you are very simple and 
straightforward. You don’t understand the ways of the world. Oh, loka- 

sangraha means loke'bhyah chandaa sangrahah - it means to 

gather funds from the public!’ I do not indicate any particular person. I speak of 
the principle. People are inclined to follow the example set by their superiors. 
They act by imitation, not by understanding. Many people come to visit me 
every day. They tell their children to touch my feet. The children try to run off, 
or cry in protest. However, when the parents and others come and touch my 
feet, the children run to imitate their seniors, and touch my feet on their own. 
So, it is a mistaken belief, to expect that the foolish, the mentally unsound, and 
the little children will agree to everything which is explained to them. They 
need to be set an example which they can follow. When great people undertake 
the right karma, so will the rest. Then, their antahkaran will be purified, and 
they will believe this to be the proof - 

TT ildlHIuj HU-kKHddr) I (3.^) 

Sa yatpramaanam kiirute' lokastadanuvartate'. (3. 21) 
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The Lord thought to Himself, ‘I gave the example of others, but people will say 
that I am being very cunning, because I said nothing about Myself. So, let me 
tell them about Myself. ’ 

^ h- nrnfer Em cfr%n Ic^h i 

HHcUMHclIMcd cm TTcf ^mfuT | | (3.^) 

Na me' paarthaarsti kartavyam trishu loke'shu kinchana, 
Naanavaaptamavaaptavyam varta e'va cha karmani. (3. 22) 

The Lord said, ‘Oh, Partha, for Me, there is no duty whatsoever in any of the 
three worlds. I have nothing to obtain, for which I need to put in an effort. Even 
so, I work.’ 

I tell you one thing here. Rasa-Leela (the drama of Shri Krishna’s dancing with 
the Gopis) is held at our Ashram. The actors need an income. How will they 
live, if they have no money? Suppose we want to give them a certain amount, 
we tell ten people to offer money publicly, in different denominations, like one, 
two, five or ten rupees. This prompts others in the audience to do the same, and 
the group gets hundreds of rupees. If our people didn’t get up to take the 
initiative, the team of dancers would organize others to do the needful. 

Now, listen to what happens at Ashrams. Heaps of used pattals (disposable 
plates made of dried leaves) lie around, rubbish lies around, and the students 
say, ‘We came here to obtain God, not to sweep the grounds.’ What is the 
Guruji to do? The wise ones begin to sweep the grounds themselves. The 
disciples feel ashamed, and come forth to take the broom from the Guruji, and 
finish the cleaning. However, nobody is prepared to do the work until the Guruji 
starts doing it. 

So, cr) ttct ch4f u i varta e'va cha karmani - the Jeevas begin to work after 
making the Lord work! The Lord tells Arjuna that there would be great 
confusion if He did not work. 

^ H cTH 4 ^TTrr cbHUAJHPsJH: I 
mr cirHHcicHd nra 1 1 ) 

4-hI^RA trr^T h ^fr 
TRFTrm xT ^RTT TTJTT: I I (**) 

Yadi hyaham na varte 'yam jaatu karmanyatardritah, 

Mama varthaanuvartante ' manushyaaha paartha sarvashah. 

Utseede 'yurime ' lokaa na kuryaam karma che 'daham, 

Sankarasya cha kartaam syaamupahanyaamimaah prajaah. (23, 24). 
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3HdP^n Atandri means to not doze off, or avoid working because the work is 
boring. It means to work attentively. The Lord says, ‘If I were to be careless 
about My work, people would follow My example. It is not a sign of greatness 
when people recline comfortably on a mattress, supported by a bolster. So, I am 
compelled to work. If I were to stop working, then - mr mama 

v artmaanuv art ante' - all the people would become useless idlers.’ 

You see, the Ishwara always undertakes some activity or other, every moment. 
Something or other is happening constantly, all over the world. If the Lord were 
to stop working, the world would be destroyed, ddx-w ^ wt wt Sanskaarasya 
cha karta syaam - the divisions of the castes would be all mixed up, leading to 
ruin. So - 


^cfrTT: cbHUAllclidfli W *TKTT I 

Saktaaha karmanyavidvaanso yathaa kurvanti bhaarata, 
Kuryaadvidvaanstathaasaktashchikeershurlokasangraham. (25) 

The Gnanis should work just as enthusiastically as the agnanis. The only 
difference is that he agnanis get attached, and the Gnanis should not get 
attached to the work, or the fruit of the work, 
Kuryaadvidvaanstathaasaktah This is loka-sangraha, that they feel no 
attachment, but continue to work whole heartedly. 

H ^m^TFTT cfcddPlHW I 

Na buddhibhe'dam janaye'dagnaanam karmasanginam, 
Joshye'tsarvakarmaani vidvaanyuktah samaacharan. (26) 

It seems as though Shri Krishna didn’t know that this shloka of His would be 
printed and read by everybody. Reading the shloka creates more debate and 
doubt than before it was read! ‘Na buddhibhe'dam janaye'd’ 

means that one should not create dilemmas in the minds of foolish people who 
are attached to their worldly activities. Let them continue doing what they want. 
Now, the person who reads this is bound to realize that the Lord’s 
recommendation to work is for those who lack vast knowledge, and are attached 
to the work they do. The Lord tells us this to make us free of doubts and 
dilemmas. 

‘Joshaye'tsarvakarmaani’, is meant only for the learned; not for 
everyone. It is the duty of the learned people to work attentively and with 
integrity. They should never tell people that liberation cannot be achieved by 
karma, or that the Ishwara cannot be achieved by karma. In fact, they should tell 


177 



people to purify their antahkaran through right activities, and then they will see 
how clearly the reflection shines in their hearts. Whose reflection will they see? 
They will see their own Self, reflected in their hearts. When the antahkaran is 
cleansed thoroughly through proper effort, the reflection of the drashtaa 
(the witness) will be seen in it. Don’t tell people that they will see their shadow 
- tell them that they will see their real Self. ‘You will see the Paramatma’. 
When? ‘When you work as a service of love for the Lord.’ 

To tell the truth, people have a false vanity that they did the work. Is anyone 
really able to do anything by themselves? If you say that you can lift your hand 
whenever you wish to - well, do you know when you’ll wish to raise your 
hand? You will be able to lift your hand - you will be forced to lift your hand - 
only when Prakriti (the Lord’s power of Creation) dictates it. 

Earlier, we discussed about how Gnanis should work the way ordinary people 
work. There should be no apparent difference in all the worldly activities they 
undertake, but the difference will be in the attitude. Enlightened people are 
completely detached. The Lord has explained that the basic cause of this is that 
the Gnanis have discrimination. Most of the Vedantis accept the principle of the 
Poorva Mimansa tradition (which establishes every happening is the result of an 
individual’s karma) as the initiating factor of events. They accept the Uttar 
Mimansa tradition (which establishes the intercession of Grace) as the 
conclusive factor of events. Thus, they accept both traditions, combining both 
principles to first purify the antahkaran, and equip it to absorb the Gnan of the 
essence of all matter. The Brahmasutras have logically negated the natural laws 
established by Sankhya Yoga. They state that Prakriti cannot be the cause of the 
world. Prakriti is inanimate - how can it be the cause of Creation? Then, they 
have first cut down both the principles of Sankya and Yoga. The surpassing 
quality of the Gita is that it accepts both the Sankhya and the Yoga, in 
establishing the principle of Vedanta. The path is the adversary’s, and the goal 
is ours! Let us take that path, because that leads to our goal, too. This is the path 
of discrimination. This is discrimination! 

Vedanta contains the Gnan of the essence, and the Sankhya contains 
discrimination. All six schools of philosophy accept that Nyaaya (logic) 
philosophy is the proof, and the Vaishe'shik (characteristic) philosophy is 

that which is proved. There is an inter-relationship of giving and gaining 
benefits in these two. The test of the proof, however, is in the Nyaya 
philosophy, which the Vaisheshik philosophy contains, that, which is proved. 
Sankhya explains the seeming relationship between Prakriti and facta vive'k 
(discrimination of different items) as being caused by 3nfa<ta avive'k (lack of 
discrimination). It also describes the process of Prakriti by which the world is 
created; and the process of Yoga - undertaken successfully - gives the direct 
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experience of the ultimate. Yoga is the saadhan (method) resulting in 
Sankya (the proper enumeration and analysis of all matter). The Poorva 
Mimansa purifies the antahkaran, and the Uttar Mimansa provides the 
experience of the ultimate essence. A number of our learned people do not 
accept the Darshans (philosophical traditions) as the order from the tPl 
saadhya (goal) and the TTT^FT saadhan (effort or method for reaching the goal). 
There are only three darshans - many objects, one matter, and the indivisible. 
This is their purport. 

So, what we were speaking about is to first use discrimination about how to do 
karma, and the factor which makes you think that it is ‘your’ action. The 
difference between the Prakriti and the Purusha (the Lord within) is made 
absolutely clear, when a person leams to discriminate between the Atma and the 
anatma (that, which is not the Atma). This can be achieved by the process of 
Yoga, when the seeker understands that the one who does the action is some 
other; and the person who is under the impression that it is he who is the doer, 
has this false impression because he lacks discrimination. Hence, the long path 
to the understanding of the principle of Vedanta, with reference to the difference 
between the Atma and the anatma, is completed by the understanding that the 
Prakriti and the Purusha have separate areas. 

UfR: T pT: TT#T: I 

3Tt^TT - cbdlsfald I (?&) 

Prakrite 'h kriyamaanaani gunaih karmaani sarvashah, 
Ahankaara-vimoodhaatmaa kartaahamiti many ate'. (27) 

The Lord says that the Prakriti has gunas (tendencies) - TR: ( c <x.y) 

gunaaha prakritisambhavaah (14.5). Satva-raja-tama are the three tendencies of 
Prakriti. Prakriti and the gunas are one and the same. The equal balance of the 
gunas is Prakriti. Gunas are created by Prakriti. All these substances do have 
subtle differences, but are minor factors in the scale of balance. Prakriti is the 
equal balance of the gunas; Prakriti creates the gunas; Prakriti is filled with 
gunas. A point which is made very clear in the Gita is that Prakriti is not 
considered to be an independent cause. Note this point: 

RRTFRU (V<°) mayaadhyakshe'na prakritih sooyate' sacharaacharam (9. 10). 

The Lord states that Prakriti creates the world in conjugation with her husband; 
not without His support. And, the Lord is the husband of Prakriti. ‘I am the 
husband. Prakriti is the wife, and she creates the world in conjugation with Me.’ 
The Lord is Prakriti. He remains as the fpRWT che 'tanansha (the consciousness 
in Nature) while taking on the form of Prakriti, and creates the universe. The 
Prakriti and the Purusha are not separate entities in the Ishwara. When we 
discriminate, we realize that the Prakriti has no real, separate identity. Charak 
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has established this principle by declaring that the kshe 'tragya (knower of 

the field; the Atma in the individual) and the Prakriti are synonymous. 

Hence, all the actions which take place are caused by the gunas of Prakriti. The 
bones, flesh and skin are inanimate. Their cause, in the discrimination of 
Prakriti; is called ‘Sat’ (real, or true). The power of Prakriti - which enables the 
body to move, talk, and act, is called ‘Rajas’. The cause, in Prakriti, which gives 
us the ability to speak, hear, think, and understand, is called ‘sattva’. This world 
is not initially seen as the negating of good and bad factors. The estimation of 
the gunas has been made after observing their basics in Prakriti. That is why the 
Brahmasutras have referred to the principle of Sankhya as sruft anumaana 
(estimate). 

One method is to make an estimate of the cause by observing the effect. 
Another method is to see the cause, and gauge the effect. There is a third 
method, which is reached by observing both the cause and effect. All three are 
tangible experiences, and these are the gunas of Prakriti. 

Now 1 will tell you about the lineage of Prakriti, to clarify 3 h^kT^h<sichi 
‘ ahankara-vimoodhaatmaa First, there is Prakriti. Then there is the rfr^T 
mahat tattva (the collective soul). Then, there is the W Ffr? ahankara tattva 
(universal ego). From the Ahankara tattva come the five cRtw tanmatras (subtle 
forms of matter), and from these come the WT^rT pancha mahaabhoota (five 
elements). In Sankhya, the words ‘pancha tanmatras’ are used instead of the 
phrase ‘apanchikrita bhootasookshma,’ used in Vedanta. Only the words are 
different. 

This is the lineage of Prakriti. Now see the lineage of 3#raT avidyaa (nescience). 
From avidya comes vriwu asmitaa (pride). From asmita comes raaga 
(attachment). From raga comes tr dve'sha (hatred), and from dvesha comes 
3##f%r abhinive'sha (fear of death). Sankhya does not mention Prakriti, or 
Prakriti’s lineage. According to the Vedantis, the world created by the Ishwara 
continues to last, but the creation of the gunas dies in due course. The 
Jeeva shritshti (the world created by individual reactions) is ‘me’ and ‘mine’; 
whereas the fvjr yyz Ishwara shrishti (God’s creation) are the five elements, 
which include the earth. The Ishwara made men and women. They are not 
destroyed when Gnan is obtained. Women will continue to exist and so will the 
men, and so will the earth and water. People often fail to understand this, and 
get carried away when they begin talking. The Lord’s creation will continue to 
exist, but when tattvagnan (the Knowledge of the essence of the 

Brahman) is obtained, the faulty concepts of ‘me’ and ‘mine’ in this world will 
cease to exist. 
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This is the purport of the Vedanta philosophy. This is the way they differentiate 
between the Jeeva shrishti (the interactive world created by us)and the Ishwara 
shritshti (the world created by the Ishwara). Sankhya believes that the world 
created by Prakriti will continue as it is. If you are drowsy, imagine that 
nothing, except Prakriti, exists. When you first awaken, if you don’t 
immediately recollect who you are, it is the mahat tattva. As soon as you 
remember your individual identity, the TRTTI Samara (world of interaction) is 
created. The pane ha tanmatras (the five sense objects of sound, touch, 
appearance, flavor, and fragrance) crop up. This is what is called 
t^frT nityaanubhooyamaana prakriti - the guessing of the cause by observing 
the effect. 

Now, the asmita is caused by the lack of discrimination of the buddhi (intellect); 
and the factors which give pleasure because of the asmita, create attachments. 
Similarly, the factors which cause discomfort give rise to aversions. And, 
attachment to one’s own body causes abhinive'sha - the fear of death. 

Sankhya destroys the lineage of nescience, but does not destroy the lineage of 
Prakriti. If you are impelled to do so, you can go up to samadhi (deep 
meditation) through the process of pratiloma (reversing the natural 

tendencies of the mind to look outwards). If you have discrimination, then you 
will not unite with Prakriti. If vive'k-khyaati (the possession of 

discrimination) is not achieved, then you will be immersed into Prakriti. 
However, if you do achieve vivek-khyati, then you will enter an tfttft 

asampragyaat samadhi, which is the total immersion of the self into the Self. 

Now it is explained that actions come under the lineage of Prakriti. The five 
organs of action (called karma 'ndriyas), five senses (called 

gnane'ndriyas ), five pranas (spirits), and even the mind, intellect, and ego 
(composed of innate tendencies), the dream state and deep sleep state - all these 
come in the lineage of Prakriti. However, the karya of Prakriti (the one whose 
ego compels his Atma to lose its natural state and develop asmita, due to 
nescience) begins to consider himself to be the karta - the doer of the action. It 
is not really he who acts; he only has the pride of being the doer. Have you ever 
noticed, what the motivating factor is, for the blood to circulate in your body? I 
once asked my Doctor, how long it would take for the medicine he had just 
injected, to spread all over the body. ‘Maharaj,’ he replied, ‘It is already spread 
all over your body by now. The blood circulates at such a speed that medicine 
spreads all over the body as soon as it enters the blood stream.’ 

Hence, it is my humble submission to you, that I accept that you are a great 
karta, but is it you who causes the blood in your body to circulate at such speed? 
Is it you, who causes your hair to grow, or your food to get digested? Is it you 
who makes your body discharge its waste, and make the pulse beat? The answer 
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is, ‘No’. So, my brother, to say, ‘This work is not done by me, but this work is 
done by me,’ is the sign of a vimoodhaatmaa (an Atma engulfed by 

nescience). The Mahan is greater than Prakriti, the Ahankara is greater than the 
Mahan, and the pure Chaitanya Purusha (the Atma which is pure consciousness) 
has got deluded. The Atma (in the individual) thinks that he is the cause of the 
effect of Prakriti, not the Ahankara. Thus, to be a witness of the Prakriti, 
detached from Prakriti, and yet believe yourself to be a plaything of Prakriti, is 
called 3q^TT ahankara vimoodhaatmaa. Now you have become the 

karta. This means you placed your wisdom in a niche in the wall, and accepted 
the false position of being the doer. Oh, you have not made your hand, you have 
not made your foot, and neither have you made your tongue. You have not even 
made your mind and intellect - then what have you made? Your feeling, ‘I have 
done this,’ has no connection with authenticity. From one viewpoint, the 
distribution of Prakriti and Purusha is the distribution of the Atma and the 
anatma (that, which is not the Atma), and this is the simple theory of Vedanta. 
All that remains to be done, is to obtain the realization that the Atma is the 
Brahman; and that the Prakriti has no independent powers of her own. Then, 
only the Purusha who has realized the essence of the Brahman remains. 

dT^fclU UUicfcdruWFjf: I 

TpTT Tprbj cfrfcT ffa h I I (? 6 ) 

Tattvavittu mahaabaaho gunakarmavibhaagayoh, 

Gunaa gune'shu vartanta iti matvaa na sajjate'. (28). 

This body has a department of the gunas and a department of karmas - divide it 
this way. A person who does not know how to analyze, can not be a scientist. A 
scientist is one who can separate, in a laboratory, the elements mixed in some 
matter. ‘Two things are mixed in this body. One is the amuimi asangaatmaa 
(the unattached Atma), and the other is the ^clT-'*TNrTT kartaa-bhoktaa (the one 
who acts and experiences). Separate them. Divide them into two sections, 
because you are neidie) mahaabaahu (mighty anned). Your arms are very long. 
You are an expert at shooting arrows and hitting the bull’s eye. Flowever, the 
major achievement is not hitting the external target. The tattva-ve'tta - 

those who know the essence of the Brahman - contemplate from the viewpoints 
of the gunas sections and the karma section. They think, n^T: ‘ gunaa h 

gune 'shu vartante ' ’ - meaning, that the indriyas (senses) wander amongst 
the sense objects.’ No matter how hard you try, you cannot see the form, if you 
don’t have eyes! This is neither the Prakriti, nor is it the Purusha. What is it, 
then? It is the guna. 

Someone lamented, ‘Oh, she killed me!’ She replied, ‘It wasn’t I, it was my 
style.’ In the same way, Prakriti does not kill the Purusha; it is her style. 
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Because of her style, the eye can see the form, and the ears can hear the sounds. 
But, you have heard and forgotten hundreds of thousands of sounds. None of the 
sounds got stuck to your ears, and nor did your ears get stuck to any of the 
sounds. 

In the same way, you saw millions of forms, which left your eyes. Neither did 
the eyes die for any form, nor did any form enter your eyes. Your eyes remained 
as they were, and the forms kept changing. Where did you get attached? 

I draw your attention to the fact that there is no attachment even in the worldly 
knowledge which has been super-imposed upon your natural Self. The 
knowledge is 3#nf^ aupaadhik (super-imposed), but there is no 3 tr#vT aasakti 
(attachment). You experienced countless sights, sounds and touches, but left 
them all. No touch ever got stuck to you, and nor did your skin go with another. 
Hence, even super-imposed knowledge is detached, whether it comes through 
the taste, or fragrance, or emotion, or the intellect. Gnan does not get attached to 
any sense object. Nor does any object attach itself to Gnan. It is a false 
impression, when we think that we have developed an attachment. You may call 
it a false impression, or you may call it ignorance - it is all the same. To believe 
that we cannot live without someone, or that someone cannot live without us, is 
nothing but stupidity. God knows how many lie in a stupor because of such 
foolishness. The word W ‘ moorkha ’ (fool) in Sanskrit means - ^icT W: 

moorchati iti moorkha - a person who has lost his awareness is called a 
‘moorkha’. 

So, W TH gunaa gune 'shu vartanate ' - the eyes continue to see, the ears 
continue to hear, and the senses continue to use their respective abilities. A great 
number of Mahatmas are present. If they were to be asked what kind of dal 
(lentil curry) they had two days ago, they will have to make an effort to 
remember. They will probably have forgotten. As far as I am concerned, I 
certainly can’t recollect what kind of dal or vegetable I had two days back. So, I 
have forgotten the taste of what I relished a couple of days back. Neither did I 
get attached to it, nor did it get attached to me. Neither the body, nor the 
intellect got attached. There is no factual attachment anywhere - it is only a 
foolish belief. 

Attachment belongs neither to Prakriti, nor to the Atma. It is bom only in 
foolishness. It is the job of the senses to wander amongst the objects, and 
observe them. If you were to be told to make a list of all you have done with 
your hands, and the places you have gone to, will you be able to do it? Oh, how 
will you tell me about the things you can’t remember? There is a gentleman 
who even forgets how many children he has! He first counts, and then tells me, 
‘Swamiji, this daughter is my ninth child. This son is my seventeenth son.’ All 
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of them are alive - I do not know how many died, in-between! The gentleman 
doesn’t know how many sons he has. He got married four or five times, so 
maybe he has forgotten the names of some of his wives. However, he feels 
passionately attached to all of them, but his attachment is nothing but a false 
impression. 


Prakrite'rgunasamoodhaah sajjante' gunakarmasu, 
Taanakritsnavido mandaankritsnavinna vichaalaye't. (29). 

To have samvid (connection) in the gunas of Prakriti means to get caught 
in them. All right, tell me how many times you have experienced sattvik (lofty) 
tendencies, and how many cjirT rajasik vrittis (mixed tendencies) have 

come to you till now? Is it possible for you to tell me? Oh, you can’t even tell 
me how many times they came in a single day! Even if you try your best, you 
will not be able to tell me about all the forms your mind has absorbed, all the 
things your eyes have seen, or the words your ears heard. What is this, except 
ignorance? Remember this verse of Goswami Tulsidas - 

fpft rrsm ^TT TPT^tl 

TFWUfh 3TTTT ^FTTT I I 

Aisee moodhataa yaa manakee, 

Parihari raamabhagati surasaritaa aasa karata osakanakee. 

People forget the Lord, who is the Atma within. They leave Him, thinking that 
the prostitutes (who are fickle and have no loyalties) are attached to them. They 
get attached to these depraved, unstable, whimsical women, instead of loving 
the Lord in their hearts; the Lord, who never disappears, never leaves them. 

The fact is that only those who are trapped in the gunas of Prakriti get attached 
to the section of the gunas, or the section of their karmas. Who are they? They 
are people with incomplete knowledge. Akritsnavid means ‘their 

knowledge is not complete.’ They have only a superficial smattering of 
learning. They are manda. This indicates that we should keep away from 
them. Their progress is so slow that if you stay with them, it will hamper your 
progress. Don’t cultivate the company of such dull people. They move forward, 
backward, or sideways. Their movements are erratic, haphazard, and full of 
woe, so don’t get caught in their web. The planet Saturn will make you unhappy 
for seven and a half years, as shown in the TfT^-wft sade'sati 

shanishchara in astrological terms, if you keep such people with you. ‘Manda’, 
in astrological terms, means the planet Saturn. It lingers for two and a half 
years, in each house of the horoscope. So, Sir, keep away from them. Let them 
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stay wherever they are - let them move at their own pace. 
Kritsnavinna vichaalaye 't - there is no need to disturb them. 


^THrTT 3TFit WT ^ ^TTT cTT^T 'U^cTT 1 1 
tT rlf TFT 'U^ft ■ 3 FT cTfcfT ^ I 

Haahtee chalataa apanee chaalase' kuttaa vaako bhunkvaa cle 
Too to raama bhajo jaga ladavaa de '. 


Then, what should we do, Sir? 

The answer is that there is no need to do anything - this is something you must 
understand. Karma will continue. In the opinion of the Gita, Prakriti is unable to 
do anything without the help of the Ishwara. 

Wy#TTT TJ^frT: fit fMtl-cHHJ (^°) 

Mayaadhyakshe'na Prakriti sooyate' sacharaacharam. (9. 10) 

Unless you understand this, you will be forced to say that the Mother is so 
clever that she gave birth to so many children without the contribution of the 
Father. The Ishwara is the Father, and the Prakriti is the mother. What will it 
mean, if you refuse to accept the Ishwara? It will mean that Mother gives birth 
to children without any contribution from the Father. So, understand that the 
Ishwara has a hand in this, the hand of the kshe 'tragya (the knower of the 
field) has a hand in this Creation. It is said, right at the start of the thirteenth 
chapter - 


^ ^TTt? cbl-dil | 

ipraf TT TTTf: ffrt rTfg^: I I (??.?) 

Idam shareeram kaunte'ya kshe' tr amity abhidheey ate', 
E'tadya ve'tti tam praahuh kshe' tragya iti tadvidah. (13. 1) 

Now the Lord says, in the present context - 

nfa -Hcllfui cb^lfui I 

i^wri^nhft “FrcTT ■JpzrtcT LHIrMC I I (3°) 

Mayi sarvaani karmaani sanyasyaadhyaatmache'tasaa, 
Niraasheernirmamo bhootvaa yudhyasva vigatajvarah. (30) 

Offer up all your karmas to the Lord. 

How do we do that, Sir? How can we place our actions in Him? 
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How will you place them? The Ishwara has no form. You can place an item in a 
vessel, but how can you place your action in the Ishwara? 

A person is a karta (the one who acts), and the Ishwara is the 3q^clT akartaa (the 
one who is not the doer), so how can an action done by the karta be connected 
to the akarta? How will you offer up your karmas to Him? 

Now, the Lord explains the method of offering Him all that we do. He says that 
3T^irH^)ciui adhyaatmache'tasaa (spiritual knowledge) is needed for this. A 
person who does not know about the components of the vehicle cannot be a 
good driver. A good driver is one who knows about the working of every part of 
the vehicle he drives. He knows where the petrol comes from, where the electric 
sparks ignite, and how the car is propelled forward. A good driver is one who 
can repair the car if it suddenly gives trouble. The meaning of the word 
‘adhyatma’ is the knowledge of the inner mechanism of the individual. btrAft % 
T? ^fcT BTv-iirHH Aatmarn de 'he ' e 'va iti adhyaatmam -adhyatma is he mechanical 
system of the body. It is also the mechanics for obtaining knowledge, and 
proper interaction with others. Please understand, and instate this firmly in your 
mind. After that, don’t connect the karma with the karta; connect it to the 
motive. Fight, but not for your own self. Fight for your King. This is adhyatma. 

W I (f^To 

Na hyanadhyaatma-vitkashchitkriyaafalamupaashnute'. (Manusmriti 6. 82) 

Manuji said that if you do not understand the meaning of adhyatma properly, 
you will not be able to understand the fruit of the action either. So, offer up your 
actions to the Ishwara, through the attitude of worship. When our intellect 
makes the Ishwara the object of our happiness, all our actions will be offered up 
to Him. 

Now I will tell you of a little incident. What can I do, my brother? I am a rustic, 
so it is natural that I speak of such incidents. 

I told a Mahatma, ‘Please place me in the ^TT 1 ^ sharan (mercy) of the Ishwara.’ 
People speak of ^RTTFlfcT sharanagati (total surrender) towards the omniscient, 
all-powerful Ishwara, in the process of worship. The Mahatma said, ‘I am 
giving you some time. Go and ponder deeply upon what I say, then come back 
to me. Is the world at the mercy of the Lord, or not? Aren’t the water, air, and 
space, in the Ishwara’ s sharan? Aren’t the five tanmatras controlled by Him? 
And also the Ahankara tattva, and Prakriti? What is there, that is not in the 
Ishwara’ s power? If all these are surrendered to the Ishwara, right from the 
beginning, then your gross body (composed of the five elements), and all the 
efforts made by it, and in it - aren’t they in the sharan of the Ishwara? Go and 
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contemplate on the things I have said. Come back tomorrow, and tell me 
whether all these are in the Ishwara’s sharan, or not. I will place in the Ishwara’s 
sharan whichever object you feel is not yet surrendered to Him.’ 

Now, Sir, the day passed, and the night passed, in thinking about this. I went to 
the Mahatma the next day, and said, ‘Maharaj, I could not think of anything 
which is not at the mercy of the Ishwara.’ The Mahatma said, ‘The fact is that 
people have a false impression that ‘this does not belong to God’. There is no 
need to undertake a formal ritual, to offer yourself, your possessions or actions 
to Him.’ 3T^irH^d-Hi Adhyaatmache'tasaa - look well, and you will find that 
everything is in the Ishwara, everything belongs to the Ishwara, and everything 
is ruled by Him. ’ 


WFFT TTcTypTTfh' 1 1 

Ishwarah sarvabhootaanaam hridde'she'rjuna tishthati, 
Bhraamayan sarvabhootaani yantraaroodhaani maayayaa. (18. 61) 

How can you offer the Lord what has always been His? It is not •uh'Li samarpan 
when you call a ritualistic priest, and take water in the cup of your hand, with 
some flowers and grains of unbroken rice, and do a formal sankalpa 

(pledge) to dedicate something to the Lord, or to a deity. Oh, it is He, who 
everything belongs to, my brother! He is the Master! 

mr rtftsr ntcr -rum i 

rHiHtdfan-l ycpS-qtTSJcTT % ^ ■HH'i'Mlfh ^1 I 

Mama naatha yadasti yasmyaham sakalam taddhi tavaiva maadhava, 
Nigatasvamiti prabuddhadheerathavaa kirn nu samarpayaami te\ 

The Bhakta says, ‘Whatever is mine, is all Yours.’ When we understand that 
everything actually belongs to the Lord, why should we take upon the pride of 
offering anything through the ritual of samarpan? So, 'ApR 

niraasheernirmamo bhootvaa - do not undertake samarpan with any desire in 
your heart. A man said, ‘I have given you my love, so get clothes for me, get 
money for me, and make me a house, etc.’ Even worldly people will not 
appreciate this kind of a samarpan! They’ll say, ‘You made a fine offering of 
yourself - what will I do with you? Am I to lick you? Go away, get lost! I will 
accept nothing from you. Of what use are you to me?’ Thus, don’t have any 
expectations, and don’t have any attachments either. Whatever the Lord does, is 
best. Nothing belongs to us. Everything is His. 

You see, this point has come up earlier, that Arjuna put away his bow and 
arrows, and showed that - 
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dkPd wt umiDi wi pi i 

^r?T^T ^TTR if frfT^^T ^mnf i I (R.W) 

Seedanti mama gaatraani mukham cha paris hushyati, 
Ve'pathushcha shareere' me' romaharshashchajaayate'. (1. 29) 

At this, the Lord rebuked Arjuna, saying, ‘Aren’t you ashamed, Arjuna? 

PfttP rff reft rrwr Shishyaste'ham shaadhimaam tvaam prapannam is what you 
have said. And now, when it comes to fighting, you say that you are feeling 
feverish? Oh - yudhyasva vigatajvarah - fight with the same 

spirit with which you came to do battle.’ 

P if iHoMHHldbdPd HMcll: I 

1 1 ) 

^ HIHhi^Pd if WT I 

Ye me' matamidam nityamanutishthanti maanavaaha, 
Shraddhaavantonasooyanto muchyante' te'pi karmabhih. 

Ye' tve'tadabhyasooyanto naanutishthanti me' matam, 
Sarvagnaanavimoodhaanstaan viddhi nashtaanache'tasah. (31, 32) 

They say that the opinion of Jesus is called the Bible. After that, Hazrat 
Mohammed created the Koran, which states, ‘Everything 1 said in the Bible is 
annulled. The Koran Sharif is the only opinion to be followed hereafter.’ 
However, Shri Krishna says here — ff if unhH ‘ Ye ' me ' matamidam nityam - 

this opinion of Mine is not temporary. Don’t think that I will negate My words 
in future. I will never contradict what I am saying. This opinion of Mine is for 
all times.’ 

After this, He further states - SfqfcHSRT hm^i: anutishthanti maanavaaha. 
According to the rituals described in the Poorva Mimansa tradition, the 
Brahmins are entitled to undertake the Yagyas called the Brihaspati Sav, and the 
Vajpeya. The Kshtriya (warrior) caste is entitled to undertake the Rajasuya 
Yagya. The Vaishyas (trader caste) are entitled to undertake Vaishyastoma 
Yagya, and the Nishads (primitive non- Aryan tribes) are entitled to undertake 
the Raudre'shti Yagya. ‘However, the opinion I am giving is not for any 
particular species, caste, stage in life, religious sect, country, or geographical 
location. It is for hm<^i: maanavaah - the entire human race is entitled to it.’ It 
does not matter whether a person has the ^pf37 janeu (sacred thread) or not. It 
does not matter whether he keeps a shikhaa (sacred tuft of hair) or whether 
he lives on this side of the ocean, or on the other side. The only qualification 
needed is that of being a human being. ‘If he has faith and devotion in his heart; 
if he is not filled with wickedness and cunning, then every human being is 
entitled to this opinion of Mine.’ 


188 



You see, this is the speech of the Lord. The one, who makes the law for just one 
country, may be the King of that country. However, the King who rules all the 
countries will make laws which are suitable for all the countries he rules over. 
This is called the Ishwara. If someone says, ‘My sect has this rule,’ then, my 
brother, the jurisdiction of sects is very small. Here, the Lord speaks for all 
times, for the entire human race. This opinion will endure all over the world, 
throughout history, and right up to eternity. This opinion is universal, and 
timeless, and for all mankind. It is not restricted to groups like the Shrauta and 
Smarta religious sects. This is the Bhagwat dharma, meant for all the Lord’s 
children. 


% HinfrlUiPrl ^ W I 

I I (33) 

Ye ' tve 'tadabhyasooyanto naanutishthanti me ' matam, 
Sarvagnaanavimoodhaanstaan viddhi nashtaanache'tasah. (32) 

Abhyasooyaa means to find fault, 7 F1T TfwlfefRVFT vra^lT gune'shu 
doshaavistaranam. Asooyaa (finding fault even where none exist) is a barren 
woman. ^ #T vrrpn Na soote' iti asooyaa. That, which bears no fruit, is 
called asooyaa. A barren Minister is called ‘Asooyaa’. This is why the wife of 
the sage Atri was called Anasuya. Anasuya is not barren - she has many great 
sons. She does not see faults in people. Brahma, Vishnu and Mahesh came to 
her, and told her to remove all her clothes and then serve them food. She did not 
find fault with their request. Anasuya said, ‘Very well. You become babies, and 
play; and I will disrobe and dance.’ She did not find fault with what they asked 
her to do. Asooyaa, however, can do no harm to the person towards whom it is 
targeted. It destroys the heart which harbors it. This is its specialty. Criticism 
does not touch the one who is blamed, but it grows like a cancer in the mind of 
the critic. 

I have observed one thing. Incase there is anyone present with one eye, please 
don’t mind what I say. I have nothing to say about those who view the world 
impartially with one eye, but I have observed that a person who habitually looks 
for faults in others, loses one eye. His habit of seeing only the bad in people 
results in one eye getting spoilt, and they are left with a lopsided perspective! I 
can recall ten twenty, fifty such examples. You may consider it to be a joke, but 
I have observed this. 

The Lord says, ‘Those who find fault with what I say, and do not follow My 
guidance, are bereft of all true knowledge.’ That means, they do not have 
complete grasp about anything. There is one more interpretation of this. That is, 
U'jsiHN vio| HriHN lokadrishtyaa sarvagnaanapi avamoodhaanapi - 
people consider them to be all-knowing, but ruined. They believe that such 
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people may be very learned and knowledgeable, monks who have a lot of land, 
a great elephant and other symbols of pomp and status (like the ceremonial 
umbrella). Their seat is made of expensive cotton - nowadays it is made of 
Dunlop - but actually they are ruined. They have destroyed themselves; they 
have lost their awareness, they have lost their senses, and have become 
intoxicated. 


^cR^TT: I 

snfrfrT 1 1 (33) 

oMcifermi 

^fbr ciwrw tfr nfmi^Ffr 1 1 (?*) 

Sadrisham che 'shtate ' svasyaaha prakrite 'rgnaanavaanapi, 

Prakritim yaanti bhootaani nigrahah kim karishyati. 
Indriyasye'ndriyaarthe' raagadve' shau vyavasthitau, 

Tayorna vashamaagacche'ttau hyasya paripanthinau. (33, 34) 

Look, there is one kind of knowledge, which is generally given by parents, 
siblings, and other family members, after the child is born. The relatives are 
hardly ever enlightened people. So, they provide the child with only the kind of 
knowledge they possess. They understand only the common human tendencies. 
They fail to realize which of the three gunas of sattva, raja or tama, are 
predominant in the child at that moment. 

Prakriti is such, that no matter how much knowledge is stuffed into an 
individual, it is the latent tendencies which emerge. It is wrong for anyone to 
say that he will listen through his eyes, and see with the ears! The Prakriti of the 
ear is to hear, and it is natural for the eyes to see. You need to understand that it 
is the viJcjud jfH akhand-gnaanasvaroopa Paramatma - the Supreme Atma, 
who is indivisible and is Gnan itself - who is everything. I accept that you are a 
?TRcTF[ gnanavaana (knowledgeable), that apart from pure Gnan, nothing else 
exists for you. However, would it be feasible if you were to say that you will 
listen through your eyes, and see through your ears, taste through your nose, and 
smell through your tongue? Of what use will your essence - which is Gnan, and 
is indivisible - be, in this? 

My brother, this is Prakriti, and it has its own pattern. You will eat at the top, 
and the food will descend, get digested, and be evacuated from your body. Even 
if it is a Gnani, a Gnan Shastri (one who has the knowledge of the scriptures), a 
Paroksha Gnani (one who knows that which can not be seen), or an Aparoksha 
Gnani (one who has experienced pure Knowledge) - the Prakriti is the same in 
all, is it not? You may do pranayama (breathing exercises), pratyahara (control 
of the mind), asanas (yogic postures), but the gunas of Prakriti will rise up, and 
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absorb the objects of the senses after a while. You can control them only for a 
limited period. This is why the Mahatmas live in a state of simplicity. 

A devotee of mine spends hours standing on his head, with his feet up in the air, 
in a jdtaiuH sheer shaas ana. I know of several people who have learnt how to 
suck in water, milk, or ghee, through the penis. It serves no purpose to give their 
names here. It is merely a technique. 

Just recently, when I was at Delhi, a doctor checked my blood pressure. The 
diastolic was a hundred and thirty-four, and the systolic was eighty. Absolutely 
normal. I requested the doctor to check it once again, and he complied. This 
time, the diastolic was a hundred and sixty-four, instead of a hundred and thirty- 
four. The doctor asked, ‘Maharaj, how did this happen?’ I explained that there 
was a technique for raising blood pressure. I can raise it whenever I want. 
Similarly, those who exhibit the stopping of their pulse in front of crowds, also 
have the technique for it. All these are unnatural activities, and one should not 
undertake them suddenly. If you say that you will practice Yogic exercises until 
you succeed in stopping yourself from perspiring or your hair from growing - is 
this the purpose of the science of Yoga? Don’t use the science for such lowly 
achievements. You may be a Gnani, but allow Prakriti to work in her own way. 
The ear (an olfactory organ) will hear; the skin (a sense sensitive to touch) will 
feel, and the eye (an optical instrument) will see. These sense organs will 
continue with their natural functions. If you force them into inactivity, they will 
be suppressed for a while, and then continue as before. So, if you make a 
determined effort for WFTT, P^nOn <*><“!!, ^PiTr-m vajrauli, vipareetakaran, 
sheerasasana and other such achievements, you may succeed at first, but in the 
long run you will be back where you were. One should avoid getting involved 
with unnatural activities. Let Nature work in her natural way; you should remain 
content in the simplicity of your true nature. 

Look, there is no need to get caught in the constraints, or the grace of Prakriti. 
Many people try to suppress one, and grace another. Many show grace in 
drinking water, but try to control the quantity of their urine. Won’t the disease 
called ‘jalodar’ attack the health of such people? 

Indriyasya - indriyasya is repeated to indicate that all our senses 

should remain controlled while being involved in their objects (like the sound, 
feel, appearance, flavor, and fragrance), the favorable and the unfavorable, the 
attachments and aversions. Your wisdom lies in your ability to not get carried 
away by attachments and aversions. These emotional reactions should be 
controlled by you - they should not be allowed to control you. It is not a fault 
when attachment rises. It is only when a feeling rises, that you become aware of 
its existence, and the need to keep it under control. If your heart begins to burn 
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at the sight of someone, only then will you know what your feelings towards 
that person are. How can you stop something which is not even known to you, 
until it starts up and reveals itself? All right, whatever happened, has happened. 
Now, let it go. Don’t call the gangster and keep him in your house. Let him go, 
and let your life flow on. 

A man saw a corpse floating by in the Ganga. ‘I will place such restrictions that 
no corpse can flow in the Ganga from Gangotri onwards,’ he said. However, is 
this possible for you to do? It is beyond your control. So, if a corpse floats by, 
let it float on. Similarly, affection flows in the tendency of the antahkaran at 
times, and aversion flows at times. If you hold on to them, they will fester. Your 
antahkaran will begin to stink. And, if you go and sit on the bank of the Ganga, 
with the intention of preventing corpses from floating past, you will waste your 
life doing this. One should become indifferent to it - let what comes, come; and 
let what goes, go. You should not allow them to control you, and make you do 
anything against your better judgment. 

The trick for achieving this is to refrain from acting upon the impulse to do 
anything which you know isn’t right. Let the thoughts and urges rise and pass, 
like dreams. This is the first trick. The second trick is to stop your intellect from 
endorsing a wrong desire. 

I will tell you something which is in keeping with our scriptures. If you see a 
Devta or a Guru in your dreams, and he gives you a mantra, don’t give up your 
Guru and the mantra given by him. It is quite possible that you will have 
another dream, contradicting the first one. So, unless the Guru of your waking 
state endorses it, do not accept the Guru, Devta, or mantra of your dreams. 
Dreams are our metal projections. Similarly, if desires and anger rise up in your 
heart, don’t say what Shri Rama said, 

TprST TTU37 I 
TFT $LMfl WJ m ^ I I 

Raghubansinha kara sahaja subhaau, 

Mana kupantha paga dharahi na kaaoo. 

Our mind is not Dushyant’s mind. Dushyant’s mind said, when he saw 
Shakuntala - 

^FTT % cnmj smium I 

Sataam hi sande'hapade'shu vastushu pramaanam antahkaranapravrittayah. 

Your mind has developed many facets. It is filled with many perversities, 
impressions, desires and associations. So, let the things which enter it so 
playfully go out of it again. Don’t catch hold of them, eft icrPT hkhP^RT Tau 
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hyasya paripanthinau - they are the paripanthis (dacoits) of humans. They are 
our enemies. They are robbers. 

It is narrated that eighteen Sindhis were traveling together. They all had goods 
with them. On the way, they met two men, who stood holding thick staffs 
threateningly. The men told the travelers to place all their possessions in a heap, 
which the Sindhis did. Then the men ordered them to put the baggage on their 
heads, and carry it to where they were told. ‘Nobody is to speak on the way,’ 
they ordered. The Sindhis carried the goods to the place they were directed to. 
Then, they were told, ‘No one is to speak till you reach home. Not one word is 
to be uttered by anyone.’ The Sindhis returned to their village silently. 

The Villagers asked them what had happened. The Sindhis replied that they had 
been robbed. ‘But you were eighteen, and they were only two! How did they 
rob you?’ 

The Sindhis said that they had been told to put all their belongings in a heap. 

‘Didn’t you have any sticks, to defend yourselves with?’ asked the villagers. 

‘We did,’ replied the Sindhis, ‘But they told us to throw them down, along with 
our belongings.’ 

‘Then why didn’t you shout for help?’ 

‘They ordered us to absolutely quiet.’ 

The villagers just could not understand how two people could carry away the 
baggage of eighteen people. 

‘We carried the baggage for them, to where they told us.’ 

‘Well, when you had carried the goods, and they let you go, why didn’t you 
shout then?’ asked the villagers. 

The Sindhis said, ‘They told us that no one is to speak until we reach home.’ 

So, my brother TU raga and tw dve 'sha (attachment and hatred) are two such 
dacoits. We are unaware that we are being cheated. Thieves steal while we 
sleep, and dacoits rob us while we watch. Raga and dvesha are not cheats; they 
are not thieves; they are dacoits. They rob us when we are awake. So, we should 
never allow them to overpower us. 

SRTFT T?STfTT nTSTUTF WHhdHIH I 

-O S3 
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Tcrsrtf feR nTSTCT I I (3^) 

Shre'yaan svadharmo vigunah paradharmaat svanushthitaat, 
Svadharme' nighanam shre'yah paradhcirmo bhayaavahah. (35) 

By the Grace of God, it has been clarified by now, that we should use our 
discretion. We should let the Dharma of Prakriti be maintained in her, and the 
Dharma of the Purusha be maintained in Him. The Dharma of the Purusha is 
detachment, steadiness, and consciousness. There are no gunas in it. The gunas 
are only in the Dharma of Prakriti; not in the Purusha Dharma. twi Svadharma 
(our own Dharma) is not the Dharma of Prakriti. Nor is it natural. It is our own 
Dharma. There are no gunas in it. It is not connected with the gunas in any way. 
It has no objects for the senses to indulge in, nor does it have sense organs. It is 
free of gunas. So, let the Purusha remain firm in the Purusha Dharma, and 
accept neither Prakriti, nor the natural laws of Prakriti. He deserves praise only 
if he refuses to accept the gunas. nWTRT ^FpwTrT Paradharmaat svanushthitaat 
- the Dharma of Prakriti contains praise. It will take you away from the Purusha 
Dharma, even if you follow it well. So, wnf afcr: svadharme' nighanam 
shre'yah - it is better to live like a corpse in one’s own Dharma, than to accept 
Prakriti’ s Dharma as our own. 

One kind of Dharma is the hrrnr^ Naisargik (natural) Dharma, and another is the 
Sanskrit (cultivated) Dharma. The Sanskrit Dharma is curious. The Dharma 
which comes from things like circumcision, baptism, the sacred tuft of hair 
called the ‘shikhaa’, or the sacred thread called the ‘janeu’, etc, is called the 
«UT S anskara Dharma. What comes from Prakriti is the Naisargik 
Dharma. The Purusha is discredited by both the vikara (distorted) Dharma 
and the Sanskara Dharma. There is neither distortion nor super-imposition in the 
Purusha. The purpose of the Sanskara Dharma is to remove the distortion of the 
Vikara Dharma. Sanskara Dharma is left behind when tattvagnan is obtained. 
This is the method for spiritual progress. That is why - nwfr paradharma 
bhayaavahah - accepting the Dharma of another gives rise to fear. Don’t accept 
the Dharma of Prakriti. Now Arjuna says - 

3tst ywtor mh xrcfrt w: i 

cliuiiij sMlfcd rnTlldd: 1 1 (3^) 

At ha ke'na prayuktoyam paapam charati poorushah, 

Anicchannapi vaarshne'ya balaadive niyojitah. (36) 

Purusha can be spelt with a small ‘pu’ or a long ‘poo’ - both are considered to 
be correct. We are humans. Nobody desires to do wrong, because the result of 
sin is sorrow, and nobody wants sorrow. ^ A 'rpTRT d HT 'ntT Sukham me ' 
bhooyaat, dukham me' maa bhoot - all creatures desire happiness; nobody 
desires sorrow. So, since we wish to avoid sorrow, we should avoid any activity 
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which invites sorrow. The man who knows that he will get burnt if he walks on 
fire, will avoid walking on fire. 

There was a scientist called Socrates, who said that if a person knows that there 
is poison in his food, he will refuse to eat it. Despite this, people indulge in sin. 
There is power which compels them to sin - r ^\\WA h 4 im <- i : balaadiva niyojitah. 
The Kena Upanishad also states - Wlhci ^R#r flfhct ke'ne'shitam yatah 

pre'shitam manah (1.2). This episode of the Gita is taken from the 
Kenopanishad. The question taken up there, is with regard to the total activities 
and nature of the mind. This question refers to the nature of WT paapa (sin). 
There is a difference. The question there is with regard to general activities. For 
example, who is it that illuminates all the activities which are undertaken? It is 
the Sun. That is all very well, but if the eyesight is weak, and a person wants to 
have a rosy view of the world, and the trainer of the monkey makes the 
monkeys dance, stating that his bullet is hitting your eye, what then? Then he 
will have to put on special glasses, to see everything in a rosy hue. 

Ordinary activity is done by the Parameshwara, but the special activity is not 
done by the Ishwara alone. Something else is added to it. There is a mixture. So 
then, who is it that propels a person against his will to indulge in wrong doing? 
‘You also said - (T^) dhyaayato vishayaan punsah (2. 62) - 

the one who meditates upon the sense objects will be destroyed.’ Then why do 
people meditate upon the sense objects at all? 

Now the Lord speaks, but He speaks very skillfully. He does not say that it is 
the Prakriti which makes people sin. What, then, is the cause? Is it any of these 
- the Prakriti, the Mahat tattva, the Ahankara tattva, the tanmatras, or the 
pancha mahaabhoots? However, none of these discriminate between sin and 
merit. Then, is it the 3r?nT asanga (detached) %ft TVR che'tan Purusha - the 
consciousness in the individual - who drives people to sin against their will? 
No, it is not so. In that case, what is it? 

The Lord said, ‘Look, Arjuna, there are many stages of raga-dvesha. It is the 
attachments and aversions which turn into W kama (desire) and WHR krodha 
(anger).’ For example, it is dvesha which causes the heart to smolder, the tongue 
to abuse verbally, the eyes to turn red with anger, the lips to tremble with wrath, 
and the limbs to shake, as aversion turns into anger. When it turns into violence, 
the person starts shouting abuses, and physically assaulting the person he is 
averse to. Anger is the earlier stage, when the face turns red, the cheeks bum, 
and the limbs shake. It is hatred when the heart smolders silently, while the 
person decides to hide his hatred while he waits for even twelve years, to take 
revenge. Hatred is subtle, anger is gross, and violence is solid. The Lord is 
neither speaking about the subtle, nor is He speaking about the solid. He has 
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found a level in-between the two. He says that desire is anger, and anger is 
desire. 

TH* sFter T^r <MH|U| ^TT^t: I 
H^IMILHI fd^H^ cIKUIHI I (3*3) 

Kama e 'sha krodha e 'sha rajoguna samudbhavah, 

Mahaashano mahaapaapmaa viddhye'namiha vairinam. (37) 

By using the word yn ‘■e'sha’ twice, to relate to kama and krodha, the Lord 
infers that both are basically the same. If a person has desire in his heart, the 
desire will - if unfulfilled - turn into anger. Anger rises when our desire is 
thwarted. So, desire comes even in anger. When we get angry with someone, 
there is an impulse to hurt him. Here, the wish to kill comes in. If you desire 
someone or something, then you will have an urge to destroy the one who 
places an obstacle in your way. Hence, anger is what desire is - both are 
essentially the same. Where do both these rise from? The answer is that when 
the Atma gets attached to rajoguna, and rajoguna gives birth to the feelings of 
‘me’ and ‘mine’, it causes kama and krodha. 

cfhT: yfffTTTTTPrr: <*>4u||HVIH: I 

<MWHlfH vdld-rl fcTf^f I I 

Lobhah pravrittiraarambhah karmanaamashamah sprihaa, 
Rajasye'taani jaayante ' vivriddhe' kurunandana. (14. 12) 

Kama and krodha emerged when a lack of discrimination caused the Atma - 
which is eternal, pure, all-knowing and detached - to identify with rajoguna. 
hsrmI hsnichi Mahaashano mahaapaapmaa - desire is never satisfied. It is 
hsrm mahaashana (with an insatiable appetite); it is Aghasura (the demon who 
represents sin). 

It is written, in the Shrimad Bhagwat - 

pRl^ci n^Tcf: f^T: | 

H TTlfrT ^T: ^1 I (S.W.S3) 

Yatprithivyaam breehiyavam hiranyam pashavah striyah, 

Ne duhyanti manah preetim punsah kaamahatasya te\ (9. 19. 13) 

Not all the wealth, military strength, elephants and horses, mechanical vehicles, 
air planes, and women are enough to satisfy a single human being. So don’t 
have the hope that you will feel you will feel satisfied when you obtain the 
object of your desire. Satisfaction does not come from indulgence. It has to be 
bound to one spot. Both kama and krodha are insatiable. E'sha kaarnah 
mahaashanah e'sha krodha hsni^hi mahaapaapmaa. Anger is a great sinner. It 
makes us show disrespect to people like our Guru, father, mother, brother, and 
friend - to whom respect is due. It is a great sinner. So, my brother, understand 
your enemy. Anger is the root of sin. It is never satisfied. If you wish to seek out 
your enemy, know that he does not live in your neighbor’s house; he does not 
live in the village or the Capital of the country. He lives in - w srt: iha 
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antahkarane' - our four- fold mind. Where are you looking for him? He lives 
within your house. 

spfcnfpnt# dfeM^KVil I 
WlHHI^di T T'rnrT?IT rM^nicjriqi I (^ 6 ) 

Dhoome'naavriyate' vanhiryathaadarsho male'na cha, 
Yatholbe'naavrito garbhastathaa te'ne'damaavritam. (38) 

Your knowledge is vast, indeed! What can I say about that? There is a Punditji 
in Kashi. He is an authority on Vedanta and Vyakarana (Sanskrit grammar). We 
were related, before I became a monk. When his son-in-law died, I went to him 
on a visit of condolence. At that time I was at Gorakhpur, with the Kalyan 
Parivar (a religious publishing group). Punditji said, ‘I have studied the 
scriptures. There is not a single sentence in Vedanta, upon which I cannot 
elaborate or argue. However, the death of my son-in-law has filled me with 
grief. Please tell me what I should do. How can I get the courage to face this 
loss?’ 

So, the dark smoke above, and the glowing embers below, is the sattvik 
aavarana - the veil of lofty tendencies. ^TT^fr ^ Yathaadarsho male'na 
cha - the film of dust which covers a mirror, so that the reflection is not clear, is 
the <Mfd<=h ^hi°k IJ i rajasik aavarana - the veil of restlessness and desire. And, 
^•ilc^di^cfl Vr: yathaalbe'naavrita garbhah is the new-born covered completely 
by the placenta, and hidden from view. This is the mHfu=b vtrtttt Tamasik 
aavarana of nescience. 

Now, if a Gnani loses his temper, and you tell him, ‘Sir, you are losing your 
temper despite being a Gnani,’ it will infuriate him further. ‘Who are you to 
give me sermons?’ he’ll say. ‘Let me tackle you first, and then you can teach me 
about being a Gnani!’ So, don’t start talking about Gnan if such an occasion 
arises! Te'ne'dam aavritam - the onslaught of desire and anger is 

such that it overcomes Gnan. Vyasji has said - 

TOT TOTOT <|%5TT cTT HlfclfcIcMI-HHi I (WTo <*.^.^) 

Maatraa svasraa duhitraa vaa naavivktaasano bhave't. (Bhagwat 9. 19. 17). 
When Vyasji wrote this, his disciple Gemini questioned him, ‘Sir, why have you 
written this? What is the need?’ After this, what happened was that one night, 
Gemini was going somewhere, and it began to rain. Visibility was almost nil. 
Gemini saw a little hut close by. When he went closer, he saw that it was 
occupied by a beautiful woman. She said, ‘Maharaj, please come in. I will not 
let you remain alone outside.’ Gemini said, ‘No, no! 1 am elderly, I am a 
Mahatma, I am a great sage, I am a Gnani - what is a little rain to me?’ 

Saying this, he lay down outside, preparing to sleep. Sleep, however, eluded 
him. He knocked at the door of the hut, and asked the woman to open it. She 
refused. Gemini could not control himself; he clambered up to the roof, 
removed some tiles, and got into the hut. Inside, he saw Vyasji, seated calmly, 
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with his matted locks and long beard. ‘So, my son,’ said Vyasji, ‘What is all 
this?’ This is why it is said that desire and anger overcome even learned people. 

3TT^rT *1 hAcIh IHoM^Ruii | 

cMH^Ul Xtll (3S) 

Aavritam gnaaname'te'na gnaanino nityavairinaa, 
Kaamaroope'na kaunte'ya dushpoore'naanale'na cha. (39) 

Desire has covered up Knowledge completely. To the 3q^Ht agnani (the 
unenlightened), it gives pleasure when they indulge in sensual pleasures, but 
later on, they result in remorse, regret, and self-blame. For the Gnani, however, 
desire is a perpetual enemy - c-iihhi WMOT gnaanino nityavairinaa. The Gnani 
gets no pleasure even while indulging in sensual activities. He is troubled when 
desire enters his mind, and he does not even enjoy its fulfillment. It is a constant 
cause for sorrow. 

There is a difference between nescience, pride, attachments, aversions, and in 
the evils of kama-krodha. These are a fire, extremely difficult to satisfy. If 
anyone thinks that he can fulfill all his desires, he is sadly mistaken. It just isn’t 
possible. So, come, let us think about the method for conquering desire. The 
first step is to get all the information about ‘the enemy’. Our espionage system 
should be so efficient that we get the information about where he sleeps, where 
he sits, where he lives, what his habits are, and the weaknesses he has. 

The Lord first discloses where the enemy lives, and says - 

#PTI I (Xo) 

Indriyaani manobuddhirasyaadhishthaanamuchyate 
E'tairvimohayatye'va gnaanamaavritty a de'hinam. (40) 

He does not stay in anyone else’s house; he lives in our own house. He has fed, 
and won over, the horses of the chariot we ride. Horses mean our senses, which 
are controlled by desire - kama. He holds the reins in his hands, and has bribed 
the driver of the chariot. The meaning is that the chariot we use for our worldly 
interaction is our body; the driver is our intellect; and the reins are our mind - 
our ability to control our actions. The present situation is that kama has total 
control over us, driving us as it pleases. Indriyaani means the horses. 

This mind is represented by the reins, and the intellect by the saarathi - 
the driver - these are the places desire abides in. He has managed to induce our 
main supports to favor him. Now, if we say, ‘Sarathi, take the chariot to this 
place,’ he will ignore us. He will take the chariot somewhere else. Our order to 
tighten the reins is similarly ignored; the reins remain slack. Instead of going in 
the direction we want to take, the horses go where they please. Desire has 
induced the intellect, mind, and senses to obey him. Not only has the Minister 
gone over to the enemy, the wife, son, and Anny have also left our side. When 
all these crossed over to his side, the enemy overcame even our Gnan. 

HfHId rldfuPsi'y fH<yu| TOWTI 
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MimiH TTJT% #T I (X5>) 

Tasmaat tvamindriyaanyaadau niyamya bharatarshabha, 
Paapmaanam prajahi hye'nam gnaanvignaananaashanam. (41) 

Arjuna’s question was, ‘Who induces us to sin?’ The Lord explained that it is 
desire, which inspires us to sin. How can this kama be controlled? The reply 
was that first the horses must be in our control. The reason is - cTWTcT 

”S 

tasmaat tvamindriyaanyaadau -control moves from the gross to the 
subtle. Therefore - 3Tl^t adau indriyaami niyamya. 

‘Look, don’t be afraid, because you are Bharata, the descendent of the brave 
king Bharata. You are rishabha - a bull. You are Bharatarshabha - the noblest 
of all the descendent of Bharata. For you, driving horses is a matter of routine. 
You are the one who controls horses. You are the SPSRTT ashvabhara - the one 
who stops the horses form going where they please. If the horses are allowed to 
go where they please, you will end up in some ditch! So, hi'-hm 
paapmaanam prajahihye'ham - control the horses (which represent your senses 
and actions), and abandon desire. If desire is allowed to linger, it destroys your 
W^-feTFT Gnan-vignan (knowledge about what is right, and the ability to stop 
yourself from doing what is wrong).’ After this, the Lord explained the order of 
this - 

^ifui nf TFT: I 

HH'H'W rru qU4i MTrlfH TT: 1 1 

Indriyaani paraanyaahurindriye'bhyah param manah, 

Manasastu paraa buddhiryo buddhe'h paratastu saha. (42) 

Now see the order of this. Desire will be given up if your senses are controlled. 
Desire will be destroyed when you obtain 3hich;>im aatmagnan (the knowledge 
about the Atma). The verb used here is ^i% ‘jahV . Desire will be given up, when 
your senses are under your control; and it will be destroyed when you obtain the 
knowledge of the Atma. These days, people do not know Sanskrit grammar, and 
some are roguish enough to interpret it as they please. 

I have an acquaintance, who read a Bengali commentary in Gita and wrote it in 
Hindi. Some people read Marathi and Gujarati commentaries, and write them in 
Hindi in their own name. This is cheating. They do not understand the subtleties 
of Sanskrit, and so they cannot understand the difference between ‘ prajahi’ 

and ‘hye'nam’. They separate them into two words. Oh - this is the 
beginning. It is not the destruction; it is the giving up of kama, which is 
indicated first. And, then comes the conclusion, the destruction of kama, 
through Atmagnan. 

The Tattvagnani Purusha (the individual spirit who has realized the essence of 
the Brahman) doesn’t only give up his desire, he also gives up the ‘not 
wanting’. Because, both ‘wanting’ and ‘not wanting’ are forms of kama. What 
is it, when you say, ‘I don’t want this; I don’t want that’? A person said, ‘I have 
no desire to get money.’ However, if someone comes and places an offering of 
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five rupees, and the Gnani picks them up and throws it at him, saying, ‘I don’t 
want money,’ what is it, if not a desire to not have money? This not wanting is 
another kind of desire. It is desire, since it evoked anger. 

A monk decided that he would take only one roti (unleavened bread) per house. 
Someone came and gave him two rotis. This angered the monk so much that he 
threw the rotis at the man who gave them! Now, the detached monk had no 
desire to take more than one roti per house; but this kind of a lack of desire is no 
less a desire, if it causes such adverse reactions. 

Ultimately, to abandon both ‘wanting’ and ‘not wanting’ is possible only for a 
Tattvagnani. Desire is so wicked, that it comes concealed in different forms, and 
is difficult to catch. As mentioned earlier, it can be given up by controlling the 
senses, and destroyed by Atmagnan. 

Thus, this third chapter called ‘Karmayoga’ has ended. 
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CHAPTER IV 


Now the fourth Chapter begins, with the words of Shri Bhagwan. We use the 
word ^RR ‘‘vachan ’ (which also means promise), when giving a discourse. If 
you add rr ‘ pra ’ to ^RR vachan, it becomes WSR pravachan, meaning discourse. 
I had gone to Madhya Pradesh, and I noticed that people there don’t say 
‘pravachan’. They say, ‘Today there will be Swamiji’s T5R ^ priya vachan 
(endearing words).’ They don’t say RRT prakrishta vachan (lofty words); 
they say ‘priya vachan’. Some people believe that if what is being said comes 
from ancient times, it is of great importance. They believe in the value of the 
words of the Masters of long ago. Others, however, only consider it to be 
important, if it is the latest discovery, or a modem outlook. They say, ‘This is 
science.’ 

Now, should the viewpoint given here - regarding Karma Yoga, Karma Sanyas, 
and the experience of the Paramatma through these methods - be considered 
ancient, or modern? The Lord said, ‘If you believe that the statements of yore 
are more authentic, then this is an ancient statement. If you have faith in modern 
philosophies, then what I say is absolutely new. You can take it either way.’ 

fcIcl-WH *fbT hlcHclHfWciRH I CO 
Imam viv asv ate' y ogam proktavaanahamavyayam. (1) 

Actually, this Yoga is vrr avyaya - eternal, unending, indestmctible. The Lord 
is avyaya, the Jeevatma is avyaya, and so is the Jagat (the world around us). The 
Gita uses the word avyaya even for the world around us. 

i Gh.O 

Ashvattham prahuravyayam. (15. 1) 

When the Ashvattha (the banyan tree which symbolizes the world) is avyaya, 
and the Paramatma is avyaya, and the Atma is also avyaya, why should the 
Yoga be considered unsuited to be avyaya? The Jagat is imperishable, the Atma 
is imperishable, the Paramatma is imperishable, and the method for attaining 
Him is imperishable as well. That is why the Lord says that Yoga is 
indestructible. ‘The Jeeva will abide for as long as the Jagat abides, and they 
will always exist, and so will the Ishwara. Yoga, which is the method for 
attaining the Ishwara, will also abide eternally. This was stated by Me, at the 
very beginning of Creation. I was the first to give a sermon on this.’ 

Now, see the majesty of the Brahmagnanis (those who have the knowledge of 
the Brahman). They declare that there is no other Gnani. Shri Udiyababaji 
Maharaj used to tell us about an occasion when ten or twelve Gnanis gathered 
together. ‘I told them that no Gnani has ever been born,’ said Baba. ‘I am the 
personification of the Brahman, which is Gnan itself. Both Gnanis and 3 rtr) 
agnanis (those lacking in the knowledge of the Brahman) are super-impositions 
upon this reality. There has never been a true Gnani, nor is there a real agnani. 
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Oh! It is only I; there is none other. It is the people with 5RJT shraddha (faith) 
who wish to establish the tradition of Gnan - they ask a Gnani to sit on a 
singhasana (throne). If you go and sit on the throne of Gnan, how will you ever 
become the personification of Gnan? (You will remain a mere custodian.)’ So, 
the Lord places Himself on the throne here. Why shouldn’t it be so? He is the 
primordial Teacher. The Lord said, ‘I gave a sermon upon this to Vivasvan. 

What does Vivasvan mean? The Sun is called Vivasvan. You see the Sun on the 
move throughout the day and night, giving light to all. However, does he get a 
salary, or any remuneration in return? No; the Sun God goes on doing his work 
with a complete nishkaama bhaava - he desires no return. 

TcriTrT I (^c^ ^) 

Svasti panthaamanuchare'ma sooryaachandramasaaviva. (Rig Veda 5. 51. 15) 
If you wish to see the perfect example of nishkama karma, see the Sun God. 
Being light itself, he is also Gnan itself. He has no hut or hutment. He is 
constantly on the move, like the Paramhansa Parivrajakas (the enlightened 
wandering monks), giving light - enlightenment - to all. He enlightens, but 
takes nothing. Who can be a greater Karma Yogi than him? So, the ideal of 
every Karma Yogi is the Sun. 

The Lord Shri Krishna says here, that the Sun is His first disciple. It is another 
matter altogether, that Vivasvan is also Savita. Savita means HNifalW Wl 
maayaavishishta brahm - the Brahman with Maya. It is the Brahman with Maya 
which creates the world. ‘However, I am not maayaavishishta. I have made him 
My first disciple. Vivasvan’ s son was Manu. Thus, it was I who gave the 
Jeevatma the discourse on Gnan. Because, Manu was created by the uniting of 
shraddha (faith) and manan (deep thought), and he is the primordial human 
being.’ We are not living in the Svaayambhuva Manvantara; we live in the eon 
called the Vivasvat Manvantara. So, Manu is the disciple of Vivasvan. This 
means that if a human being desires to live, he should love like the Sun. 

fcidfciiH w sraTT i G) 

Vivasvaan manave' praaha manurikshvaakave'rbraveet. (1) 

They say that Manu sneezed one day. This story is given in the Puranas - it is 
not imagined by me. A man was created when Manu sneezed. He was given the 
name of Ikshvaku. This Ikshvaku is the form of the Varaha - an incarnation of 
the Lord, Himself. You must have heard - why only heard; there are many 
present who study the Yoga Vashishta - they must have read, that Ikshvaku was 
so peace loving that he did not even try to escape when his enemies overcame 
his Kingdom. ‘The Capital existed before I was born,’ he said, ‘and it exists 
today. Earlier, I lived as its King. Now I will live as a beggar in it.’ Thus, he 
began to spend his days as a beggar in his enemy’s city. This is called Karma 
Yoga. 

Another story says that when the enemy King died, it was decided that an 
elephant would be let loose, holding a garland in his trunk. The man who was 
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garlanded by the elephant would be crowned King. The elephant went searching 
all over the city, and placed the garland round Ikshvaku’s neck. He became 
King once again. As far as he was concerned, there was no difference between 
getting a Kingdom and giving it up. The Lord says, ‘He, too, was My disciple.’ 
The direct disciple is the Sun, and the smaller (indirect) disciples are Manu and 
Ikshvaku. 

y^cricr Manurikshvaakave braveet - the 3^Tld abraveet here means ‘to 
teach’. The Lord taught the entire Creation. He taught the Earth to support 
everything. He taught the water to give satisfaction. He taught the air to allow 
all to breathe, and He taught Space to allow everything to abide in it. Thus, the 
entire Creation, and all the elements, are Karma Yogis. It is only the human race 
which has got spoilt. Actually, neither have the eyes got spoilt, nor have the ears 
got spoilt, nor the nose, nor the Gnan, and not even strength have got spoilt. The 
spirit within the human hasn’t fallen, nor has their Gnan, nor any of their senses. 
However, the one who considers these to be ‘me’ and ‘mine’ feels that he has 
fallen. 

Tier mumuifafaH «m«Ki) i (3) 

E'vam paramparaapraaptamimam raajarshayo viduhu. (2) 

This Yoga has always been available to us. It is handed down from one 
generation to the next, as a UT^RT paramparaa, since the beginning of Creation. 
The handing down of this Yoga has resulted in many Kings becoming Rajarshis 
- Rajas, who were also rishis (sages). 

Look, many great, learned Brahmins went to Ashvapati, to obtain the 
knowledge he had. Ashvapati said, ‘This knowledge has, till now, remained 
with the Rajarshis in our lineage.’ Today’s Brahmins don’t know about this. I 
have no objection to the principle that Brahmagnan can be obtained through 
proper adherence to the Vamashram system. (This system divides people into 
four broad castes, depending upon their birth and aptitude.) I bow my head, and 
fold my hands, and accept the principle with full respect. However, I also wish 
to say that this knowledge is achieved only in the Sanyasashrama (when the 
person gives up all worldly attachments). It is only the Sanyasashrama which 
had Dandi Swamis, and even among the Dandi Swamis, only about five or 
seven attain Gnan. Only Brahmins can become Dandi Swamis. Hence, how will 
the Kshatriyas, Vaishyas, Shudras and other seekers of Gob obtain Gnan? Just 
give some thought to this. It is true that adherence to Vamshrama gives Gnan, 
but how many people adhere to their duties properly? I do not say this to hurt 
anyone’s sentiments. I give you food for thought, so that you can try and absorb 
what is being said. This is the lineage of Ashvapati ’s Gnan, and Vivas van Manu 
and Ikshvaku are both of the same lineage. The Lords Rama and Krishna both 
came as sons in this lineage. Therefore, this Gnan is not to be dismissed lightly. 

TT TpRTT Rfm TC: WR I 

Sa kale ' ne 'ha mahataa yogo nashtah parantapa. 
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Look, the Lord first described Yoga as avyaya - imperishable, everlasting, and 
inexhaustible. Then He said, ‘This Yoga vanished.’ Very well, it is very old 
indeed. ‘However, I am the Guru of this ancient Yoga and also the Guru of the 
new Yoga.’ 

TTcTFT W *rbT: tffarT: M-UrlH: I (3) 

Sa e'vaayam mayaa te'dya yogah proktah puraatanah. (3) 

‘The Yoga is ancient, and I am preaching it.’ Then, as though He was asked 
whether He was talking about something frivolous, ‘No, this cannot be told to 
everybody. ’ 

■mfersIlT ^ MT I (3) 

Bhaktosi me' sakhaa che'ti rahasyam hye'taduttamam.(3) 

‘I have accepted you as My own. You are one of the ropes in the total 
knowledge of the essence of liberation - mukta samvit-tattva. Your 

desire to serve makes you a Bhakta, and My affection for you makes you My 
friend, MyM sakhaa. We sit together and share our meals, and you also obey 
My orders. So, you are both, a Bhakta and a Sakhaa. That is why I tell you this 
excellent secret.’ 

One question comes up here. It is possible that Arjuna started to wonder, ‘This 
son of Vasudev - this Krishna - has been bom in the age of Dvapar. Yet He is 
boasting that He is the Guru of the Sun, and the Grand Guru of Manu. Future 
generations may doubt His words, and accuse my friend of telling untmths. I 
will be distressed if anyone gets a chance to point an accusing finger at my 
Master. So, let me clarify the matter.’ 

3UTT 'Ucraf nt fdcl-WH: I (X) 

Aparam bhavato janma pararn janma vivasvatah. (4) 

Arjuna says, ‘You are also bom in the Surya vansha - the lineage of the Sun.’ 
Actually, both the Surya vansha and the Chandra vansha have the same origin. 
‘You were born later on, while Vivasvan was bom much earlier. How can I 
accept Your words about being his Guru - 
kathame 'tadvijaaneeyaam? ’ iddidldiH ‘Vijaaneeyaam means ‘how can I get this 
vignan - this science?’ When vi comes before diHldiH jaan eevaam (jaaneeyaam 
means ‘my knowledge’) it becomes vignan. The use of the word ‘vignan’ means 
‘how can I have the experience, that You are the primordial Guru?’ 

The talk of ‘Adi Guru’ at this point, is special. In the Tantrik tradition, it is 
believed that the parampara of Gurus started from Adi Nath. The very first Guru 
is called Adi Nath (the first Master). Then there is an order, a routine, handed 
down in a parampara, from generation to generation, and they have their rules of 
worship. 

Shri Krishna says here, ‘It is I who am the Adi Nath.’ (The Adi Nath of the 
Guru Parampara of the Gorakh Nath sect.) The parampara starts from birth. 
Shankar and others are from the same Parampara, and so are the Tantriks. Shri 
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Krishna understood that Arjuna was preempting the doubts of foolish people. 
Shankaracharya has written in a similar vein. 

cirn^ci Wmi tri stBumihcim i 

Yaa vaasude ve ' aneeshvaraasarvagnaashankaa moorkhaanaam taam 
pariharan shreebhagavaanuvaacha. 

‘They say that Vasudev is not omniscient; that Vasudev is not the Lord - fools 
have such doubts.’ I deliberately speak about this to you. Had Krishna said, 
‘You are a fool,’ it would have applied only to Arjuna. However, 
Shankaracharya says it, so it does not apply to Arjuna. According to 
Shankaracharya, it is the foolish people who have doubts about the Vasudev 
Shri Krishna being the omniscient Ishwara. Those who say such things are 
unjust to the Lord. How illogical it is, to say that everything is the Ishwara - ^ 
wt sarva khalvidam brahm - but only Vasudev is not the Ishwara! Oh, 
God! What is your Ishwara like? Can everything else be the Ishwara, with the 
sole exception of Vasudev? So, the doubt about Vasudev being the Ishwara, and 
being omniscient, is ferfbuirT vipratipatti - it is self-contradictory. 

The Lord said, ‘All right, Arjuna. Since you wish to dispel the doubts of foolish 
people, I will do the needful.’ In fact, Arjuna’ s question is indeed placed so as 
to dispel any foolish doubts anyone may have, because no intelligent person can 
ask such a question. 

arffr if ©MdlrllfH 'Ji-MlP-l HcT ^fTI 
rTRTF ^ ttdifui R rTcT Wn I I (q) 

Shri Bhagavaanuvaacha 
Bahooni me' vyateetaani tava chaarjuna, 

Taanyaham ve'da sarvaani na tvam ve'tha parantapa. (5) 

The Lord said, ‘I have taken birth many times. So have you. You and I are 
companions in every birth. At present, the only difference is that because I am 
the indestructible, essence of Gnan, I remember everything. I know everything, 
but you have forgotten. If you did not forget, the task of destroying the enemies 
would not have been achieved by you. So, it is right that you should forget - F 
cd WPT na tvam ve 'tha parantapa. ’ 

Now, how does birth occur? To satisfy this curiosity, the Lord says, 3T3ftsfh fft 
‘ Ajopi san ’, meaning, ‘My taking birth does not affect My status of being the 
Unborn, in any way. Does My appearing in a body affect My being the 
Brahman in any way? The whole world sees Me in a physical body, but has this 
made Me any les than the absolute Brahman? Oh, you see My nose, My eyes, 
and My ears. You can ask Me to sit on a throne, or throw Me on the ground. It 
makes no difference to My essence, which is the Brahman. 

Ajopi san sambhavaami’. 3M: ^FT Fr^nfh ‘Ajaha san e'va sambhavaami. This 
body takes birth, even though it is 3M aja - (the unborn), and 
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avyayaatmaa - it does not die, even though it takes birth. It does not take birth 
with the gross body made of the five elements.’ The Lord remains the Ishwara, 
even when He takes birth. His taking on a human form does not affect His 
Godliness in any way. There is no hindrance to His being eternal. 

Then, how does He take birth, Sir? 

‘How did Your statement - ^fwnr sambhavaami (I become) happen? That too, 
^ofthr samyak bhavaami, which means ‘I become exactly that’. At this 
time, I am Vasudev, I am Krishna.’ How is this?’ 

‘It is because of two factors. One is, as the 3qfwirU adhishthaataa - the sub- 
stratum of My Prakriti - ApM wnfwFT (xA) prakritim svaamadhishthaaya 
(4.6), by becoming the substratum for My Prakriti.’ 

What is Prakriti? Every creature has his own Prakriti (nature). The Prakriti of 
the Lord is Gnan. However, if there was no gye 'ya (that, which is known), 
whose knowledge will you obtain? Note this point. The Lord’s Prakriti is the 
drashtaa (the impersonal witness, the one who sees). Whose Drashtaa? 
There is none other - what will you see? The fact is that in spite of being Frt?T 
niransha (having no share), the witness sees Himself, as the Wl Drishya (that 
which is seen). This is His nature. The nature of the Advait Gnan (knowledge of 
non-dualism) is that the WT Gyaataa (knower) and the Gye 'ya (the known) 
are seemingly separate forms of Gnan (knowledge itself), which are witnessed 
by Gnan. 

The Atma is not the Drashtaa - it is the ^ Drik (sight; or vision; the ability to 
see) itself. However, the ability to see is fulfilled only when it activates all the 
activities by appearing as the Drashtaa and the Wl Drishya. Drashtaa 
and Drishya are interaction, but in the TT Drik, there is no interaction. What 
is its nature? It is the one who sees, and it also that which is seen. Even though 
the Self is indivisible, it creates the illusion of being the ‘the one who sees’, and 
also ‘that, which is seen’. This is the nature of the Brahman, but not the basic 
nature of Sankhya. This is not the Prakriti of the W^TT prakreeyaa (method of 
action). ‘Pra’ means the satva (tendency for truth), ‘kri’ means rajas (mixed 
tendencies) and ‘ti’ means tamas (lowly tendency). Prakriti means satva-rajas- 
tamas (the three gunas which bind all creation). Some said, ‘No, no! That 
Prakriti is not this Prakriti. (That Prakriti is the Prakriti of Sankhya Yoga. This 
is the nature of the Lord). The Prakriti of the Parabrahm Paramatma, is that 
despite being the indivisible Gnan, He shows Himself as the WT Gyaataa and 
the Wt Gye 'ya', the Drashtaa and the Drishya. This is his Prakriti.’ 

The Lord keeps this Prakriti, His Maya, under His control. And - 3 hichhm<4i 
FWI aatmamaayayaa sambhavaami - appears in a human (or some other) 
form. Maya is not ^TT^PT-1^Frt%^T svaashraya vimohikaa; she does not cause 
delusion for the sub-stratum upon which she exists. The essence of Maya is not 
to delude the one who does Maya (the Lord, who uses Maya to delude). It is 
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3#raT avidya (nescience) which deludes the one in whom it resides - 3#tsjt 
uftt cj ■?cfi^sPT-i^H)ie o hi *T ^°rfrT avidya svaashraya-vimohikaa maayaa 
tu svashraya-vimohikaa na bhavati. It is the Lord’s Maya, that He shows 
Himself in the different forms of ‘the one who sees’, and ‘that, which is seen’, 
while remaining established in His self-effulgent essence of pure consciousness. 
Hence, this Maya does not delude Him. This means that the Paramatma remains 
free from ignorance, but uses His Maya to show Himself as the Drishya, 
while continuing to be the Drishtaa. Even though He is TT Drik, He shows 
Himself as the one who sees, and also as that, which is seen. This is His 3hcm<ui 
avataran. 

What is 3h^ci<ui avataran! One meaning of Avatar is ‘staircase’, and the other is 
‘to descend’. The Jain philosophy does not accept the Avatar. They don’t 
believe in the Ishwara - so, who will descend? The Buddhists, too, do not 
accept the Ishwara. Neither do they have an Avatar. They have '3cTR utaara. That 
means, that the Jeeva purifies itself and ascends to higher planes, and becomes 
the Buddha - the Enlightened, or Mahavira, Neminath, or Parshvanath. All 
these Jeevas purify themselves and ascend to higher realms, and the shape they 
assume shines brightly, like the Sun and the Moon; but they are not the Avatar 
of the Ishwara. It is the Jeevas who have risen to that state and become Buddha, 
Mahavira and others. 

Please note one thing more. There is no Avatar even among the Christians. They 
do have a God, but He is m-u^k niraakara (without form). He is unable to take 
on a form. He is sarvagya (omniscient), but not sarvasamartha (able 

to do anything he wants). Similarly, the God of the Muslims is unable to take an 
Avatar. He, too, is sarvagya but not sarvasamartha. Excuse me for 

saying this, but even the Ishwara of the Arya Samajis does not have the capacity 
to take an Avatara. This sarvabhavanasaamarthya - the power to do 

anything - is only in our Ishwara. TT W 3TOcrt ‘Sa sarvam abhavat. ’ oivqq 
Wt (s9i^h<4 ‘ Sarvam khalvidam brahm (Chandogya Upanishad 3. 14. 1). 

The power to become even a fish, or a turtle, will be available only to the one 
who is the 3frW-iiHTihiqM wvm] abhinnanimittopaadana kaarana - the cause, 
which is also the matter, of Creation. Please understand this well. The Ishwar of 
the Arya Samajis, Christians, and Muslims, is the cause of Creation; He is the 
fhfhxT «=hi< u i nimitta kaarana. He is the Creator. However, He is not the -vikm wm 
upaadaana kaarana. He is not the matter of which Creation is made. How can 
He have a form, unless He is matter? The form may be a vivarta 
(deflection), or it may be hRuiih! parinaami (the result) - we will decide that 
amongst ourselves. It is an in-house matter. When we discuss it with the people 
of the Ramanuj tradition, we will decide whether the Ishwara has actually 
obtained a form, as a result of His descend, or whether the form is nothing more 
than an illusion in His essence - which is Gnan. What is certain, however, is 
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that the Lord takes on all forms, because He is both the cause and the matter of 
the world. He is the turtle, the fish, the boar, the horse, the Kola (a member of a 
wild tribe), the peepal (banyan) tree, the woman, the man, the elephant, and the 
light. What is He not? TT wi strict Sa sarvam abhavat. So, don’t come to a hasty 
conclusion about the reality of the Avatar, by reading the Bible, Koran, or 
Satyartha Prakash. First decide that the Parameshwara is the 3rfa:HHiHTiNKM '-bK'Ji 
abhinaanimittopaadaana kaarana of the world, then you will see that your 
intellect will easily grasp the significance of the Avatar of the Ishwara. This is 
not illogical talk; it is a matter of profound thought. Without this, the principle 
of fa?iH e 'k vigyan se ' sab vigyan (the science of one explains 

the science of all) cannot be established. Nor can any of the established 
statements of the Vedas, like ^ Wt ‘ Sarvam khalvidam brahm’, 

‘brahmaive'dam vishvamidam varishtham’, TRn 

‘aatmaive'dam sarvam’, TT ‘ sa e've'dam sarvam’, 

‘ahame ve 'dam sarvam ’ - be explained rationally. 

Therefore, the principle of the Lord’s Avatar is absolutely logical, and has been 
experienced. It is this, which establishes the forces of Prakriti and Maya. 
Prakriti also means habit; a pattern of behavior. ‘This is his Prakriti; that is his 
nature,’ is what we say about people. It is the Prakriti of the Ishwara to appear 
in all forms, even though He is 3qfrT advaita (non-dual); and, in spite of 
appearing in all forms, does not become nlAim) parinaami (prone to change). 
3nirHHmi Aatmamaayayaa - which is why it is said that He doesn’t actually give 
up His essence; and TOT maayayaa, because He retains His pristine state all 
through, nmi Maayayaa also means that He is such a skillful magician that He 
shows Himself as all the different form while remaining unchanging. So, 
whatever form He may seem to be, it is He. 

Now, come, let us proceed. The Lord talks about the time and reason for His 
Avatar. 

% srwt TFTTfh'^criTT ^TTTFr i ps) 

Yadaa yadaa hi dharmasya glaanirbhavati bhaarata. (7) 

The Avatar takes place when Dharma wanes. It occurs in a fixed place, and for a 
particular purpose. 

Once, when I was a child, I had a thought. ‘Dharma should never be destroyed.’ 
Why? Why should it never be destroyed? It should not be destroyed because if 
the Prithvi Dharma (the Dharma of the Earth) is destroyed, then Prithvi will be 
destroyed. Similarly, if the Dharma of jala (water) - which is to be watery - 
is destroyed; and the Dharma of 3#r agni (fire) - which is to burn - is 
destroyed, then where will the elements exist? So, it is not possible for the 
Dharma of these elements to be destroyed, for as long as the elements exist. 
Actually, Dharma is never destroyed. It becomes sluggish. The meaning of the 
Twfr glaani (sluggishness) is that the enthusiasm to adhere to Dharma is not 
active in the minds of people. WrT Dharmasya glaanirbhavati means: 
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the enthusiasm to carry out their Dharma, which ought to be in people’s minds, 
starts to diminish. Dharma is not a tangible object with a form; it has no shape 
or form. The Shastras have stated, about Dharma - 

si# tr# nfhfemr i si# nrh ^f#r i (h^ihknui ^.5>) 

Dharme' sarvam pratishthitam. Tasmaad dharmam paramam vadaanti. 

(Maha Narayana Upanishad 22.1) 

How can such Dharma diminish? Dharma is never destroyed. The Dharma of 
^wi# glaani is to reduce, in people’s minds, the importance of Dharma. People 
begin to say things like, ‘Had I not spoken the truth, I would not have suffered 
like this.’ Or, ‘I would have been saved (from unpleasant repercussions) had I 
told a lie.’ People cease to believe that Dharma will protect them. This is the 
diminishing of Dharma. sj# Dharma glaani does not mean that Dharma is 
suffering from old age! It is not Dharma which had aged - it is the minds of 
those who love Dharma. 

Next comes abhyuthaanamadharmasya. This means that people 

get enthusiastic about 3m# adharma (that which is contrary to Dharma). They 
say, ‘Come, come - let us kill him! Let us cut him into pieces, and take away all 
he has.’ Thus, they are enthusiastic about adharma. This is the 3T^mH 
abhyuthaana of adharma. Adharma attacks. When one King attacks another, it 
is said (about the attacker) that he has done 3T^mH abhyuthaana. Similarly, 
when people are enthusiastic about adharma, then adharma does 3T^mH 
abhyuthaana. The Lord says that this is contrary to the order of Creation. It is 
not yet time for Dissolution. It is time for Creation to be sustained. Suppose the 
qualities of wheat are no longer in wheat, and the lentils lose their basic 
qualities, and rice loses its properties, if humanity no longer abides in humans, 
and if the basic qualities of items are lost, then the ?Mfr 

yogyataavacchinna shakti (the power which gives them their qualities, and is 
inseparable from these qualities) will also be lost. The, where will Dharma 
abide? 

The Lord says, ‘Under such circumstances, I create Myself - nqicHM 
tadaatmaanam srijaamyaham. The meaning of srijaami is, ‘I create 

Myself, as per the requirements, and manifest. If I wish to protect the Vedas, I 
take on the form of a horse. I take on the form of Hayagriva, and neigh.’ This is 
My shabdaavataara (Avatar in the form of sound). If it is time to do the 

aujrr #«FT amrit manthan (churning the ocean for elixir), I become a turtle, and 
go deep into the ocean. That becomes My Kachap Avatar.’ 

Why do you do this, Sir? What is the need? 

ufomnFT Lhivin ^ ^hihi 

#'UcITf# ^#^#|| ( 6 ) 


209 



Paritraanaaya saadhoonaam vinaashaaya cha dushkritaam, 
Dharmasansthaapanaarthaaya sambhavaami yuge ' yuge (8) 

The Lord says, ‘One reason is to bring relief to the Sadhus; protect the 
Satpurush (those who are on the path of Truth).’ Otherwise, the values handed 
down in a h<h<i parampara, from generation to generation, will vanish. What 
would happen, if there were no good people in this world? All the people would 
become dacoits and robbers. I will tell you something about this - though 
etiquette demands that I should say, instead, that I remind you - what would 
happen, if no importance was given to the ideal of r^fFT tyaaga (sacrifice, or 
giving up something)? Everybody would tend to hoard. They would begin to 
snatch things from each other, and loot whatever they could. A great deal of 
wrong is done, for the sake of a house, wealth, or marriage, even though one can 
be perfectly happy without any of these. All these wrong actions become causes 
for many kinds of sorrows. So, it is essential to keep the goal in mind. We must 
set our goal - that we wish to lead a life of renunciation. Then, we will avoid 
getting attached to anything. And, if we don’t get attached to anyone or 
anything, we will not be made unhappy. 

So, the Lord says, ‘I come as an Avatar for the sake of Sadhus.’ Just as it is 
essential to protect the Grihasthas, it is also essential to protect the Sadhus. The 
fact is that worldly actions and interactions cannot be kept within the limits of 
decency if the ideal of nivritti (giving up worldly considerations) is given 
up. Nivritti is necessary to keep pravritti (activity) within the 

boundaries of decorum. The Varna Dharma (which divides people into four 
basic groups - Brahmin, Kshatriya, Vaishya and Shudra), restrains people from 
immoderate indulgence; and the Ashram Dharma (which divides life into four 
broad stages, Brahmacharya, Grihastha, Vanaprastha and Sanyas) strengthens 
the r^Li nivritti aspect in society. This is why the Lord protects and supports 
the Sadhus. Those who yearn to obtain the Lord - in the form of Master, friend, 
son, husband, or any other - will die without Him. So, the Lord has to take on 
an Avatar for their sake. This is the opinion of Shri Ramanuj Maharaj. 

Lhrim vt yp-.rwy Vinaashaaya cha dushkritaam - is in no way related to caste or 
status. Whoever indulges in wrong actions must be removed. Lhri Vinaasha 
(destruction) can also mean to imprison, nhivi Vinaasha means to no longer 
remain visible to the world; it means, to vanish. 

Dharmasansthaapanaarthaaya - to establish Dharma, is the 
purpose of the Lord’s Avatar. 3# Artha also means purpose. 

Yuge'yuge' sambhavaami - one factor is that Ishwara, and the other factor is 
Time. Both combine to make the Yuga. When two things are combined, it is 
called ‘yuga’ (an eon of time). The Lord takes on an Avatar for the purpose of 
protecting Dharma, depending upon the circumstances. Some people accept TT 
spjh yuge' ayuge' cha in both senses. ‘When the time is right’, and also ‘when 
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the time is not due’. For example, when the Lord came to protect Gajendra, it 
was not according to the fixed Avatars He takes in every age. Gajendra called 
out, and the Lord came. It was no scheduled Avatar, when Draupadi was being 
disrobed, and He manifested as her sari. He came because she called out to Him. 
In the same way, there was nothing pre-arranged when He appeared before 
Dhruv; He just came! Even now, He comes, and appears before devotees like 
Tulsi, Meera, and Sur. The Lord also descends to change the Yugas, and to 
make arrangements to suit the new age. 

^ XT ^ father qf rTrcrrT: I 
oMcmi mhvjEh ^frt qrhfh 1 1 (<?) 

Janma karma cha me ' divyame 'vam yo ve 'tti tattvatah, 

Tyaktvaa de'harn punarjanma naiti maame'ti sorjuna. (9). 

The Lord says, ‘My birth and My actions are both divya (divine).’ Divya 
means that the essence which the mind is made of, is the same matter, of which 
the body is made. The stuff of our dreams - meaning our feelings - is also the 
cause of our birth. The Lord’s body is not composed of earth, water, fire, and 
the other elements. The Lord had the thought, ‘Let Me take an Avatar’, and this 
thought manifested into a form, and became an Avatar. Just as the form of a 
Devta is not made of the five elements, the Lord’s body is not made from the 
elements either. The human body is the result of <=h^ kartritva (having the 
subtle ego of being the doer of actions), and actions motivated by desire. The 
Lord’s form, however, is free of kartritva ; and He is free from desire. His 
Avatar is free form any desire to obtain the fruits of His actions. It is a 
materialization of thought. 

q if Janma karma cha me' divyam - the Lord’s birth is not the fruit 
of actions. Nor is He subject to the fruits of His actions. This is the 
divyataa - the divinity. The Lord’s actions do not create wi-wm paapa-punya or 
WTl sukha-dukha. Divine karmas do not create any result like sorrow and 
joy. If your actions are undertaken with a similar absence of any personal ego, 
they will also become divya. The Lord’s births and Avatars are no due to 
His past actions. The births of Shri Rama and Shri Krishna were not because of 
their past karmas. Nor do their actions result in their going to WT Svarga 
(Heaven), or creating joys and sorrows for them. This is the divinity of their 
births and deeds. 

Tf qr qm rP^RT: E'vam yo ve 'tti tattvatah. Do not gauge the divinity of the Lord’s 
births and actions from this angle. Understand it from the other angle, 
Tattvatah means, do not understand it as the form; know it to be the essence. 
Understand the clay through the Brahman. This is the manifestation of the 
Brahman. 

oMcmi mhvjUh qfh qrhfh i (<*) 

Tyaktvaa de'harn punarjanma naiti maame'ti sorjuna. (9) 
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Now reflect a little, and think whether your body is the result of your past 
karma, or not. Leave it; let it go - tyaktvaa de'ham. Will the action 

you undertake have any result? The fruit of your action will be created only for 
as long as you have the subtle ego of being the doer, and have any kind of 
desire. So, if you wish to save yourself from the fruit, give up this subtle ego, 
and give up desire, Punarjanma naiti - then, where will you go? The 

answer is - h idl'd IT: ‘ Maame'ti sah - You will be what I am, and I will be the 
same as you.’ 

Now the question is - we obtain the knowledge of the Lord’s births and deeds, 
and we become liberated form births and actions - how can this be possible? 
Meaning, we get to know sorrow, and become bahista; and we get to know 
bahista, and become sorrow. This is possible only if both are one and the same. 
So, you should also understand the essence which makes the Lord’s ^RT janmas 
and karmas divine. Then, your birth and actions will also become divine. You 
will be liberated from the cycle of birth and death, and you will obtain the 
Paramatma. The fact is that you, yourself, are samvid-svaroop - you 

are pure consciousness. It is your self-illuminating consciousness which appears 
in all the different forms. You have forgotten the consciousness, because you 
believe yourself to be a physical form. You believe that you have a form which 
is different from other forms. If you realize that you are TTPR-UR samvid maatra 
- consciousness itself - then dfcT, din naiti, punarjanma naiti - there will 

be no future births for you; and - RTTcT maamae'ti - you will obtain the 
Paramatma. 

It is now stated that the Lord’s statement is ftmdKMHllqd 
shishtaachaaraanumodita; it approves of etiquette. First He said, ‘The Adi Guru 
is none other than Me. Even so, I have got the Guru-parampara.’ Then Arjuna 
asked, ‘How were you earlier?’ The Lord replied, ‘I manifest as a form, from 
time to time, as per the requirement. However, the form I assume is not caused 
by My karmas. Nor do My karmas bear fruit for Me.’ Thus, the Lord’s speech 
confirms the etiquette of the Guru parampara, and also the etiquette which gives 
liberation. 

Tyaktvaa de ' ham does not mean to give up the body by destroying it. 
It means to give up the identification with the body. You cannot give up your 
body by setting fire to it, otherwise any number of people would have burnt 
themselves to death. 

There is a story, in the Yoga Vashishta, that Kuch tried to give up his body by 
burning it, because his father told him that even though he had completed his 
studies, his RFT tyaaga was incomplete. Kuch discarded all his possessions, 
including his clothes, when he heard this. After one year, he discarded even his 
RfFlR kamandalu (a vessel used by monks for carrying food and water) and tlT 
danda (the staff carried by monks). When even this failed to make his RFT 
tyaaga complete, he prepared to light a funeral pyre to burn his body. Vrihaspati 
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caught his arm, and said, ‘You fool! Burning your body does not mean ^ tFFT 
de 'ha tyaaga (sacrificing the body), mf^-ihi Chittatyaga (giving up the mental 
identification with it) is the tFFT sarva tyaaga (complete sacrifice).’ 3# 

FF Aham de'ha mama de'hah - I am the body, and it is my body - this false 
impression means, to accept the body. And the sacrifice of the false impression 
is the real % tFFT de'ha tyaaga. Once this illusion is discarded, there is no 
rebirth, and we obtain the Lord - FTcT, punarjanma naiti, maame 'ti. 

So then, Maharaj, when will that be? 

The Lord said, ‘This has happened; not once, but several times - 

ofhTTFTFF^fstT HIHMlfarTT: I 

F^cff FrTT F^FTFFFTFT: I I (S>o) 

Veetaraagabhayakrodhaa manmayaa maamupaashritaah, 

Bahavo gnaanatapasaa pootaa madbhaavamaagataaha (10) 

Look, you are what I am - FFFnhhicii: madbhaavamaagataaha. You became Me 
as soon as you obtained this feeling.’ 

How was that done? 

‘You threw away the outer skin of raga (attachment)-bhaya (fear)- krodha 
(anger), like a snake discards his dead skin - 4)n<mFFF^FT: 
veetaraagabhayakrodhaahd Raga-bhaya-krodha are not the nature of the Atma. 
When there is nothing but the Atma, who will it have raga for? If it did not have 
anand (bliss) - but someone else had anand - then it would try to come close 
and get it. When does one develop attachment? The one who forms attachments 
is a beggar. He, who does not obtain pleasure within, seeks to borrow it from 
some external source. A man may say, ‘Brother, please give me a little milk. I 
want to make some tea.’ Oh, the other man will give you milk only if he has 
any. Similarly, the one who seeks enjoyment from another is nothing but a 
beggar. Only beggars get attached to others. Similarly, it is only the one who 
thinks that he is subject to death, who is afraid of death. Those who accept the 
existence of another, have enemies. They will be inclined to get angry. What is 
that person, who has no enemy; who has nothing to fear; and is not attached to 
anything? He is the tfff manmaya, F1WI bhagavanmaya. He is FFTFTFFT: 
maamupaashritah, means that he has come absolutely close to the Lord. He is 
FFlF 7TTFM: maame'va upaashritah. fmfhui Gnaanatapasaa - his devotion to 
Gnan is his FFFFT tapasya (asceticism). Those, whose FFFFT tapasya has external 
factors like the people who lie on a bed of nails, or sit surrounded by five fires, 
are not the real ascetics. FFFFT Tapasyaa in Gnan - FFF FFFTF FF: (rpiFF 7T° 
\AA) yasya gnaanamaayam tapah (Mundaka Upanishad 1. 1. 9). The Gnan 
which is untouched by duality is FF tapa (asceticism). The people whose Gnan 
has a touch of duality are not FFfFl tapasvis (ascetics). The Lord says, fmfhui 
FFT: ‘ Gnaanatapasaa pootahaa’, meaning, ‘Many people have been purified by 
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the asceticism of Gnan. And, they have established themselves in pure Gnan, 
and become madbhaavamaa gataha - one with Me.’ 

Adhikara bhe'da (the difference in eligibility) applies to everybody, 
so the Ishwara meets people according to their level. There is nothing surprising 
in this. If - even amongst the Gnanis - there is a ztjt langotiyaa yaar 

(childhood friend), the Gnani will meet him in a different way. The Lord is 
saying - 

^ ni m&A mTFTsicr i 

mt clrMIHcld’rl TFRTT: I I (^) 

Ye ' yathaa maam prapadyante ' taanstathaiva bhajaamyaham, 

Mam vartmaanuvartante' manushyaaha paartha sarvashah. (11) 

What the Lord is indicating is that He accepts people with the same feeling with 
which they worship Him. ‘When needed, I even massage their feet, and fan 
them. The person who is conscious of his status can not undertake menial tasks, 
but I have no vanity about My status, so I have no apprehension that My 
Godliness will be reduced, if I serve others like a servant. It is only the phony 
Bhagwans, who fear to lose face, if they render lowly services to anyone. My 
condition is such that - mr ud^i: Tf^T: GO mama 

vartmaanuvartante' manushyaaha paartha sarvashah (11) - all the creatures of 
the world follow My example. So, when I observe the right behavior, others do 
the same.’ Those who do karma with some desire, take the path of siddhis 
(supernatural powers). If you worship a Devta, that will also lead to 
karma siddhi - 

FJTFSRT: 4>HU|i fF FRTT: I (^) 

Kaankshantah karmanaam siddhi yajanta iha de'vataaha. (12) 

I will tell you about a good family man. It was the occasion of the wedding of 
one of the daughters of the family. The bridegroom’s party had arrived. After 
the ritual welcome of the bridegroom, the bride’s family was about to invite the 
groom’s party to enter the mandap where the marriage ceremony was to take 
place. Suddenly, the bridegroom had some doubt, and said that he refused to get 
married. The bride’s father was most upset to hear this. ‘What will happen to 
my daughter?’ 

The man went to a Mahatma, and said, ‘Maharaj! There is a great crisis! Save 
us!’ 

‘What can I do?’ asked the Mahatma. 

The bride’s father felt totally dejected, thinking that the Mahatma had no 
sympathy for his sorrow. He lost hope, and went to another Mahatma. 

That Mahatma went to the bridegroom, and asked him some questions privately. 
After repeated questioning, the bridegroom said, ‘Someone came and told me 
that the bride is pregnant.’ 

‘If this be the case, take off your wedding clothes. Let us take the bride to 
whichever lady doctor you want,’ said the Mahatma. ‘Let the doctor examine 
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her to your satisfaction. However, let the marriage take place today. If the 
monthly periods do not come next month, you are free to leave her. I take the 
responsibility for this.’ 

The bridegroom agreed, and the marriage took place. 

So, work is that, which brings results. It is not proper to tell work - ‘You are 
good for nothing. You have no utility’, and ruin its potential. So, the Lord says, 
‘Do karma.’ f§TCt % oh4^i (^) Kshipram hi maanushe' loke' 

siddhirbhavati karmajaa (12). This human form is created for work. Else, why 
is it that only we, humans, have been given our two hands? No other species has 
such hands. The life of a cow is not for doing work; it is for giving milk. The 
life of an ox is not to do Yagya with his hands. An ox does not say Win 
‘ Swaahaa ’, and put ablutions into the sacred fire. An ox carries the burden of 
the plough on his shoulders. The purpose of an elephant’s life is not to do the 
WU mala (rosary). It is another matter that an elephant became a devotee of the 
Lord. So did a camel. But, these are exceptions to the norm. They are all 3rqcn^ 
apavaad (exceptions) which come under the category of gunavaad (the 
principle of the gunas). They are not 'UcTF-RR bhootaarthvaad (routine standard 
of beings). Nor are they VHyJK anuvaad (interpretations). So, one should never 
dismiss any creature as being ineligible for devotion. Anyone can obtain the 
Lord, regardless of how or where they are. Their antahkaran can become limpid. 
There are no restrictions of IsmiIti dvijaati (Brahmin) and Shudras - all are equal. 
Nobody is barred from being eligible. A poet has written that even a prostitute 
has the right to worship the Lord. As far as 'nf?vr 'UR bhakti-bhaava (the feeling 
of devotion) is concerned, shuchitaa (purity) can not abandon her. If 

anyone were to say, ‘Only the pure-hearted people, and religious people should 
come to me. No fallen, depraved person, no prostitute, should be allowed to 
come before me,’ then why did he become a Mahatma? A Mahatma is one who 
raises the downfallen, including prostitutes and others who have chosen the 
wrong path in life. If you wish to uplift only the Dharmatmas (religious minded) 
- well, they will be uplifted by their own deeds! It is for such an occasion that a 
poet has written, ‘If I were to attain salvation by my own actions, then I would 
be the Lord - of what use would You be, then, O Lord?’ So, our scriptures have 
the facility for sakaama people (who undertake rituals for personal profit) 
to be blessed. This is why our species is made. Don’t say that it is not fallen 
from Grace, and will never improve. 

Our scriptures give hope to all. What need has the world for religion, if religion 
cannot uplift the downfallen, raise the lowly, give food to the hungry, educate 
the foolish, provide medicine to the sick, and give wisdom to those who lack 
intelligence? The religion which is unable to do this is not needed. It should die. 
A Mahatma is one who shelters those who have no one and nothing. Such a 
person is called a Mahatma. To provide succor is called Dharma. 
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^HcJu 4 W TOlfWm: I 
rT^T W f4^ebdW*toi|4W II (??) 

Chaturvarnyam mayaa srishtam gunakarmavibhaagashah, 

Tasya kartaaramapi maam viddhyakartaamavyayam. (13) 

The Lord says, ‘I created the four divisions of Varna, according to the nw ^PTFT 
guna vibhaag (tendencies) and the FTUFT karma vibhaag (aptitude).’ The 
Lord is the creator of the four divisions of the Vamas (Brahmin, Kshatriya, 
Vaishyas and Shudra). The UW guna vibhaag and FTUFT karma vibhaag 
are inherited from the beginning of time. The Prakriti causes the latent 
tendencies, and also the tendencies created by past actions - which become the 
WW\ karma vibhaag. Both are vrttc anaadi (without a beginning). The 
Jeeva is also anaadi. He has been undertaking actions since the beginning 

of time, so the karma portion of a person has also come down since time 

began. The Prakriti is anaadi, hence the guna portion of a person is 
also 3trt% anaadi. 

Thus, the system of the four Varnas was made by the Lord, in keeping with the 
inherent subtle tendencies, and work aptitudes of people. Look, the head has 
two eyes, two ears, two nostrils and one mouth. All these organs abide in the 
head. Who has made them? It is the same one, who made the two hands. It is the 
same one who made the two hips and the two legs. The Lord says, w 
sHi'i.m 'WT WT ‘ Mayaa te'naiva upaadaane'na bhoote'na srishtaa - I am the 
matter everything is made of. The gunas and the karmas are merely the 
instruments I use. They are the fhfcra nimittas (mediums of My actions). I 
became the Vaishwanara (the individual ego in all creatures), and created the 
Shudra. I became the Taijas Hiranyagarbha (the bright golden egg in which 
creation exists) and created the Vaishya. I became the Praagya (wise) Ishwara, 
and created the Kshatriya. And, I became the Turiya (fourth state of bliss) 
Brahman, and created the Brahmin. This is the chaturvamya (four Vama 
system). If you obtain the knowledge of this, you will obtain Brahmagnan 
(knowledge of the Brahman) - cTPr UFT tasya kartaaramapi maam. If 

you are seeking the one who made all this, know that I have made everything.’ 
But Maharaj, when did you start doing the kind of work done by carpenters and 
blacksmiths? 

The Lord says - 

clWHW I rTC*r 4>HI<mLl TTFT HUc^U^-ai Uld4u4w cbrli-wfn TTFTI 

Vastutastu akartaaram. Tasya kartaaramapi maam lokavyavahaaradrishtyaa 
tasya chaaturvarnasya kartaaramapi maam. 

‘From the viewpoint of worldly interaction, I am the one who creates the four 
Varnas. However, actually - 3q^TR^riRn avyayamakartaaram viddhi - I 
neither become, nor do I make.’ 

Now, see the fun in this! Earlier, I would give a meaning to this shloka. Later 
on, I stopped doing so. 
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H TTT 4)4lfu| Fh^-mPh H t? WFH 
ffrT W ^sf*RTFTTfcT «TS5 I# I I (?* ) 

Na maam karmaani limpanti na me' karmaf ale' sprihaa, 

Iti maam yobhij aanaati karmabhirna sa badhyate'. (14) 

In this the Lord shows us how to escape from being bound by our karmas. He 
says, dwt ‘ Karma bandhan (the bonds of Karma) does not touch those who 
know Me - F: UTU FfcRFTlfcT yo maam abhij aanaati. ’ This, however, raises a 
question. How can we be free from the bonds of karma by merely knowing the 
Lord? If we come to know that the Ishwara is free from the bonds of Karma, 
then it will be He, who is free! How will we get freedom from the bonds of 
Karma? Is this some fruit of our meritorious deeds, that we will obtain the fruit 
of Knowledge? 

The Lord says, ‘I have no karmafala’ . This means, ‘I have no feeling of 

being the doer.’ The person who does something gets a layer on his antahkaran. 
Something sticks to his antahkaran, and it is stuck so fast that the doer of the 
action gets stuck to it. Then, a shoot grows from that layer. The Lord says that 
this layer sticks to everybody, ‘But it does not stick to Me.’ 

The other point is that people desire some result from what they do. ‘He should 
succeed in this,’ or ‘His work should be spoilt.’ They have certain desires. 
When they sow one mun (forty kilos) of grain, they hope it will turn into fifty 
muns. They say, ‘I created this garden; I had this house built.’ The erstwhile 
Kings used to say, ‘I have twenty five kosas (fifty miles) of land. I have 
twenty five palaces. I have twenty five Capitals, and lakhs of people.’ 

The Raja of Tehri used to say, ‘I have established many cities, called Shri 
Nagar, Pratap Nagar, etc.’ Now, the Sadhus and Sanyasis say, ‘I have twenty 
five or thirty Ashrams.’ I met one Mahatma, who told me, ‘I have a hundred and 
fifty thousand disciples - what do you think?’ Mahatmas now measure their 
greatness by the number of buildings and disciples they have. The Lord, 
however, says, *T U T'JFT ‘Na me' karmafale' sprihaa - I desire no 

satisfaction from making or doing things. Nor do I desire any fruit of My 
actions.’ 

How strange is this comment of the Lord, ‘If you know Me, you will become 
like Me. You and I will be alike.’ Had the ‘I’ of the Lord not been the ‘I’ of the 
one who knows Him, how could the Lord’s akartaapana (being free of 

the ego of doing the action) come into him by merely knowing? So, this is the 
description of non-duality. If you understand the essence of the Paramatma, you 
will discover that it is also the essence of the Atma. There is no ^FT karma 
bandhan in the Paramatma, and there is none in the Atma either. If the 
Paramatma is free of the bonds of His actions, so is the Atma. Because, the two 
are not really two. This is what I mean. 
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Tier wfer Tjjstfcr: i (^) 

E'varn gyaatvaa kritam karma poorvairapi mumukshubhih, (15) 

The Lord says that the mumukshu (who desire liberation from the world) 
did everything with the awareness that - in any case - they would ultimately be 
free from the feelings of <=h^ kartritva (doing) and bhoktritva 

(experiencing). ‘Therefore, Arjuna, you must also undertake action. There is no 
need for you to give up the l k^ki parampara which people have followed for so 
long.’ 

A gentleman asked me, ‘Maharaj, why should I do the Sandhya Vandan ritual?’ 

I asked him, ‘Did your father do Sandhya Vandan, or is it something new you 
are starting? If it is something new, if your father did not have the janeu (sacred 
thread), if he did not do the Sandhya Vandan, if he was a Shudra, then there is 
no question of your doing it.’ 

‘No, Maharaj,’ replied the man. ‘My father was a Brahmin. He wore the janeu 
and did the Sandhya Vandan every day.’ 

Hearing this, I asked him, ‘Did your grandfather do the Sandhya Vandan or not? 
And did your great-grandfather?’ The gentleman confirmed that both had done 
this ritual. 

‘When your father did the Sandhya Vandhan, your grandfather and your great- 
grandfather both followed this sacred routine, how is it that you ask me why it 
should be done? Why don’t you ask - why should I stop doing this ritual? Tell 
me, what evil has crept into this ritual, that you plan to stop doing it? Does it 
harm you in any way, to get up and do Sandhya Vandan every morning, folding 
your hands to the sun? Have you fallen to such an extent that you are unwilling 
to spend even five minutes to do something which does not seem to be 
profitable? Can’t you even do nishkama karma ? I have the hope that 

you will work unselfishly for all twenty four hours. But you are unwilling to 
give even five minutes for Sandhya!’ 

People beat their drum about being nishkama (free of personal desire). 

However, they fail to understand how beneficial these eight minutes are, which 
are attached to the eight year old (who gets his janeu and is told to do Sandhya 
Vandan every day). You may think that it gives no fruit, brings no rewards, and 
does not even give Heaven. However, please give eight minutes for an activity 
which is free of personal desire! If you form this habit, you will do good deeds 
in future, without expecting any return. So, the Lord says that if we wish to 
remove something from our antahkaran, and if we wish to increase something 
which is already there, then we have to do some of the things done by our 
ancestors and the earlier mumukshus. Karma is the only method for purifying 
your antahkaran. You need to use soap on yourself, to remove the grime; but 
that does not mean that you leave the soap on your body. You have to wash the 
soap off, too. 
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n 14,^*414 nlfedi: i 

^FT ^4 ycT^TTfR' d^dMI ^^S?PTTTT I I (^) 
cb4u|)^rM dWeii d\^<A ^r fcldiRUI: | 

3|cb4uiV-d d'l<4c4 tj^tT *4uiHlfd: 1 1 (?vs) 

Kim karma kimakarme'ti kavayopyatra mohitaah, 

Tatte ' karma pravakshyaami yajgyaatvaa mokshyase 'shubhaat. 

Karmano hyapi boddhavyam bodhavyam cha vikarmanah, 
Akarmanashcha bodhavyam gahanaa karmano gatih. (16, 17) 

What is karma, and what is akarma? Even great people get confused about this. 
So, it is better to clarify something which is difficult to understand. What is the 
need to explain anything which is simple and straightforward? Why should one 
take the trouble to explain the obvious? Everybody understands how hot it is, or 
how cold it is today. Why make the effort to talk about it? However, it is good 
to explain that, which people cannot understand easily. Even the great poets add 
a little spice, when they write about revolutionary topics, or elaborate upon 
Truth. Poetry and music have added an external sweetness, even in Bhakti. 
People understand the beauty of poetry, and the enhanced pleasure it gives to 
the topic. However, they do not understand the meaning of the words. The 
sweetness of Bhakti is covered up by the rhythm and musical notes. They enjoy 
singing and dancing, but they don’t enjoy the love for the Lord. FF 

Jana-ranjana khanjana bhanjana this khanj ana-bhanj ana is 

enjoyed, but not the bliss of the Paramatma. 

The condition of the Vedantis is the same. Their dialectic skills have ruined the 
subject. Straightforward truths have been twisted and made complicated. The 
bodies are separate, but the %ft che'tan (consciousness) is one. The Chetan is 
more subtle than Space. Space is known by the Chetan. Now, when even Space 
has no duality, then how can the Chetan - which makes us aware of it - be 
separate, in separate bodies? Physical differences do not create differences in 
the consciousness. However, Maharaj, the yuktivaadis (those who love 

to debate and argue) gave such a diatribe about the 
avacche'dakaavacchinna (what is separate, and what is the cause of separation); 
they brought up such complicated arguments, that a simple matter became 
difficult to understand, and was hidden from view. 

So, remove the cloak of arguments, and put aside the superficial pleasure of 
music and rhythm - it is like licking your lips and relishing your own saliva. 
People use the sweetness of their voice, and savor it, but they do not get a taste 
of the Lord. So, one should understand the matter. 

The Lord says, rfd wt'&wt ‘Tatte' karma pravakshyaami = ^4 FFWFT karma 
pravakshyaami, 3T37R FFWFt akarma pravakshyaami ’ - this contains both kinds 
of breakups of the words. Meaning, ‘I am telling you about both karma and 
akarma. When you understand the difference between them - rPfT 

tat te ' akarma brahm pravakshyaami - I describe the akarma Brahman 
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for you. Or - ?rd ^4 y^^TTFT tatte' karma jagat prvakshyaami - I describe 
that karma for you, which will bring you liberation from this inauspicious world 
as soon as you hear it. So, understand karma, understand vikarma, and 
understand akarma. ’ 

Why, Sir? What is the need to understand this? 

Because - <+>4 'hi nkt: gahano kamanaa gatihi - the ways of karma are very 

obscure. It is extremely difficult to understand the path it takes. Don’t jump to 
the conclusion that Karma means only physical actions; or that it is akarma 
when a person sits unmoving; or that vikarma is only when you do something 
contrary to your duty. You must understand the idleness, forbidden actions and 
prescribed duties of your life properly. 

Cb4ui|cb4 *T: L|^^<*4fu| XT ^ *T: I 
*T ^HIH ^cfrT: I I (S>6) 

Karmanyakarma yah pashye'dakarmani cha karma yah, 

Sa buddhimaan manushye'shu sayuktah kritsnakarmakrit. (18) 

The Lord says, ‘See it in reverse. Enjoy nivritti (freedom from worldly 
action) while being in wbr pravritti (activity); and enjoy whr pravritti while 
being seated in nivritti. ’ This means, do not allow your inner detachment 
to be disturbed by your actions. Retain your bliss, when you choose to remain 
outwardly inactive. Unless this happens - ‘Oh, dear! I don’t have anything!’ If 
the feeling of lacking is allowed to creep in, it will ruin the 14^1x1 nivritti. Think, 
‘Oh, I am an Emperor! All the people in the world are my cashiers, my 
employees. I do not carry money about with me. My money is carried in the 
pockets of my secretaries. It is their false notion, to think that the money does 
not belong to me. They think the money is theirs.’ 

Look - the richer the Seth (businessman), the less they keep with themselves. 
Either the driver carries money, or their secretaries carry it. Then, why place 
oneself in danger? My brother, these Babajis (monks) are very clever. They do 
not ask anyone for anything; they do not buy anything; they only take from 
others what belongs to them! 

The karma is being done by the body. The clouds move across the sky, and it 
looks as though the moon is moving. The moon appears to move, when clouds 
are blown across it. Isn’t this foolish? Oh, it is not the moon that moves; it is the 
clouds which are swept by the wind. In the same way, the karmas are 
superficial, but you are absolutely unmoving, free of action. ‘No, No! It will be 
akarma when I sit in siddhasana (a yogic posture), or straighten my spine, blow 
out my chest, and proclaim that I achieved the 'SfhrFT uddiyan (constriction of an 
organ).’ I tell you the truth - let the people of the cities pardon me; we are 
rustics. I saw that there were about two hundred people sitting in a particular 
place. The Guruji sat on a platform, and was conducting a bhasrika. Bhasrika is 
a pranayama (breathing exercise) where the stomach muscles are exercised. It 
makes a sound like the bellows of a blacksmith, and the breath is pumped out 
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forcefully. I told him, ‘My good man, if anyone has asthma, others will get 
infected! If someone has a cold, others will catch it, too. This bhasrika is to be 
done in solitude. Here, there are two hundred people doing it together. This 
way, every person present is exposed to all the infectious diseases from others 
who are present.’ 

These days, people love to exhibit the different asanas (yogic postures). 
They sit in a k-usr-m siddhaasana or WTTTR padmaasana, in front of a crowd, 
straighten their backs, and declare that they are not doing any karma. Oh, it is a 
karma to adopt a yogic posture, straighten your spine. And, if you think that you 
are doing these things, then that, too becomes a karma. Nobody becomes an 
3^cfr akarta (one who does not act) by giving up physical activity. Even in wh 
akarma, it is karma whenever the person feels that it is he who refrains from 
action. And, when there is an absence of the feeling of being the doer, there is 
3OT akarma even in action. Please understand this. 

The point is to understand what akartrittva (being free from the feeling 

of ‘doing’ and ‘not doing’) really is. <=h^wi Kartrittva is nissvabhava - it 

is unnatural. The Buddhists say that because the feeling of being the karta (the 
doer) is unnatural, it is VFT shoonya (a void). Sankhya says that kartrittva 
belongs to Prakriti, so we have no <=h^wi kartrittva ; we are totally VRtn asanga 
(unattached). The Vedantis say that the TTT^ft saakshi (witness) who is seated 
within the <=h^wi kartrittva , is actually the non-dual Brahman. Hence, the duality 
is only a reflection. The karta-karma-karmafala are all illusions 

which glimmer without having any substance. Nobody can become an 3q^riT 
akarta by merely knowing that kartrittva is unnatural. Freedom from this 
feeling (of being the doer) is possible only by realizing that our Atma is the 
Brahman, and it is also the sub-stratum of the illusionary world. Even the 
witness is not liberated, so long as the feeling of individuality is attached to it. If 
he is the witness of one karta, then he is not free of <=h^ kartrittva at all. They 
all assume the feeling that they are mere witnesses. Tell me - isn’t the person 
who assumes a feeling holding on to his <=h^wi kartrittva ? (His holding on 
becomes a mental karma.) If you say, ‘I sit for half an hour as a Tn^rT saakshi', 
then your half-hour existence as a witness is artificial. So, use your intelligence. 
You have obtained a human body. Don’t stitch yourself to anything else. Use 
your intelligence, be attached only to the Atma, and cut yourself away from all 
the actions you undertake. You are the indivisible Brahman, and the 3q^rlf 
akarta, even while going through the motions of working in the world. 

cbHliui fRlfrT W! I Kritsnakarmakrit - kritsnaani 

karmaani krintati id. Kriti kartane 
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WTRTT: ^mTT^Tcff^TT: I 
Tmif: Mlu^ri W: I I (^) 

Yasya sarve ' samaarambhaa kaamasankalpavarjitaaha, 
Gnaanaagnidagdhakarmaanam tamaahuh pundit am budhaaha. (19) 

As youngsters, we would go to one Mahatma, who drew our attention 
repeatedly to this shloka. The thing is that fools can consider anybody to be 
learned. They keep saying, m ^tftt nfrscRt ‘Paa laagi, Punditji - I bow down to 
you, Punditji’. However, the man who fools call a Pundit is not necessarily a 
Pundit. The man who is called a Pundit by Gnanis and learned people is a 
Pundit. rRTf: hRsci Tamaahuh punditam budhaah. If a man claims to be an 
authority on the Vedas when he attends a conference on Sanskrit grammar; and 
claims to be learned in Sanskrit grammar when he attends a workshop on the 
Vedanta, he can not be considered learned or wise. And, if there is a meeting 
where experts on Vedanta as well as grammar are present, he confesses that he 
is not learned in either subject - that is not acceptable. A Pundit is one whose 
learning is appreciated by learned people. A Pundit is one whose intellect 
evokes the panda - the discrimination between what is real, and what is 
illusionary. This vive'k (discrimination) is amazing! It is extraordinary! It 
gives the Gnan of sat- as at (real and unreal). Everybody desires to 

obtain this discrimination. However, had 3ra?T asat been a boar, and Wt sat been 
a cow, and we could recognize that this is a boar, and that is a cow - would that 
be the W-3TOcT-fa^ sat-asat vive'kd Oh, JRM asat is that, which does not exist! 
In the TRT-3racr-fa^ sat-asat vive 'k there is no dualism; then, how can there be 
discrimination? It will not be discrimination - it will be an experience. Who is 
the real WIT panda ? It is the TWTWJT Brahmavidya (the knowledge of the 
Brahman). The person, who has obtained it, receives the title of Pundit. 

And, note this - there is duality in chid-achid (consciousness and 

inanimate matter). From a common viewpoint, something is merely inanimate 
matter, and something is animate. However, since inanimate matter can be 
known only by the %FT che ' tan (consciousness), it is dependent upon the %FT 
che'tan; it is %RifatcT che'tanaashrit (dependent upon the consciousness). And, 
when %FT che'tan is the 3ttw ashraya (shelter) and the inanimate is the Trriwr 
aashrita (sheltered), then the inanimate 3#^ achid is actually only an illusion 
reflected upon the sub-stratum of the %FT che'tan, without actually being there. 
Hence, the vrf jada (inanimate) is also hr®n mithyaa (an illusion); it is 3ran asat. 
All right, Anand (bliss) and dukha (sorrow) are separate, aren’t they? Yet, 
they happen. Where do you see sorrow? You see T- 7 ^ dukha in the most beloved 
Atma - but the Atma is the sub-stratum of the absence of feeling, and yet it is 
showing sorrow! So, dukha is also mithyaa. Then, what is 3 t*rt asat ? 
Asat is that, which does not exist. Its existence glimmers (like the existence of 
dukha) upon the 3qfwH adhishthaana (sub-stratum of the Atma), which is 
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devoid of all feeling (37 ^rtt^tr atyantaabhaava). So, even 3qw asat has no 
existence. Then, what is the meaning of Pundit? The meaning is - 
cRTf: nR-sci ^tT: gnaanaagnidagdhakarmaanam tamaahuh punditam budhaaha - 
a Pundit is one whose illusions of ^rfr wri karta-karma-karmafala have 

been burnt completely by sihiIh gnaanagni (the purifying fire of knowledge); 
and the mind which houses these illusions is also destroyed by the Gnan of the 
Brahman (which is inseparable from the pratyak-chaitanyabinna - 

the inseparable, indivisible pure consciousness). 

Now, observe the samaarambha - work well begun - of the Pundits. 

There is no resolve for obtaining anything, including enjoyment, from the 
actions they undertake. TT# (VO Yasya sarve' 

samaarambhaaha kaamasankalpavarjitaaha (19) - he does everything, but 
without kaatnasankalpa (the intention to obtain the objective). The fire 

of Gnan has burnt all his resolves. Even the accumulated karma of past births 
would have been burnt. But, what about the actions of this birth? The earlier 
karmas may have been burnt, but what about future karmas? Oh, the future 
karmas have no existence, no authority, and no reality - how can that, which 
does not exist, attach itself to anyone? How can a Pundit be attached to anything 
that he knows is non-existent? 

oMcMI MTOWf f^TTT^RT: I 

^cr PHWifd w. 1 1 G°) 

Tyaktvaa karmafalaasangam nityatripto niraashrayah, 

Karmanyabhipravrittopi naiva kinchitkaroti sah. (20) 

So, give up your attachment to the fruit of your actions. Separate both 
karmaasang (attachment to the karma) and the '+MR-HI falaasang (attachment to 
the fruit of the karma), and give both up. Suppose we resolve to complete the 
work, but die before it is completed - what happens than? My brother, if you 
can not complete it in one lifetime or two, or three, it will be completed in the 
fourth life. The work Anshuman could not complete (of bringing Gangaji down 
to Earth), was completed by his grandson, Bhagirath. So, getting the fruit of our 
actions is not in our hands. Those who are adamant about completing 
something, have no idea about what time may bring. So, give up your 
attachment to work, and give up all expectations of any result. We merely fill in 
time, with our actions. We speak, while we have the ability, and will remain 
silent if we lose the ability. We will have no regrets about being unable to 
speak. We are fully content, wherever we are, whatever we are, whenever we 
are, and whichever way we are. We are paramaananda (supremely 

blissful), only paramaananda. We are eternally satisfied - your laments 

about not completing things, or your having lost things, or having missed out on 
something - are all false. You invite Death to embrace you by lamenting. Such 
thinking is pramaada - it is stupidity. 
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frtspt: Nityatripto niraashrayah - FRT^ niraashraya means, ‘I have no 
one else to depend upon’. If you have any other 3TT3PT ashraya (refuge), then you 
are the support of the imagined source of protection, or shelter. snsRifs^RT: 
Aashrayannishkraantah - the imagination is not separate from the 
chaitanya (pure consciousness). Moreover, it is also the 
kalpitaavacchinna chaitanya - the artificially prepared world, which is not 
separate from the consciousness. Imagine that I imagine a boar. Isn’t the 
kalpanaavacchinna chaitanya (the pure consciousness which 
imagines) the same as the WTMM kalpitaavacchinna chaitanya (the 
pure consciousness which enables the imagination to fabricate an object)? Does 
the imagined boar have any new consciousness in it? No. Hence, the world - 
which is the kalpanaavacchinna chaitanya, is the 

prapanchaavacchinna chaitanya - the pure consciousness of which the world is 
created. Chaitanya is not two. IhTTSPT Niraashraya means that you are not 
dependent on anyone else - you are the one who shelters all. The Ishwara also 
feels pleased, to accept your W poojaa (worship). When you offer him fruits, 
flowers or fragrance, He feels pleased to receive it from you. So, you are the 
one to give pleasure to the Lord. It was you, who gave your anand to the Lord. 

A Mahatma had told me about who makes the Guru, the Guru. Who is it that 
decides, ‘Is this Guruji worthy of being my Guruji, or not?’ Who is the judge? 
When the case came up in Court, whether there is an Ishwara or not, one party 
said, ‘There is a God’, and the other party said, ‘There is no God.’ Then, who 
decided whether God exists or not? It was I who decided that God exists. The 
Ishwara came in the form of the accused and the accuser; the defendant and the 
plaintiff; as the introducing and concluding debaters. You are the Lord Judge, 
who gives the final verdict. So, this is your essence, that you are fhrrsPT: 

nityatripta niraashraya (always content and self-supporting). Tripti (deep 
content) cannot be borrowed. The world, the SRT^rnr antahkaran, Maya, 
Prakriti, and the Ishwara are not my shelter. I am the one who shelters them all. 
Now, see, karmanyabhipravrittopi - people often interpret this 

with great pleasure, saying that it means, ‘Go on doing karma.’ Karma on all 
sides. Karma to the right and left, karma in front and behind, karma above and 
below - abhipravrittah means this, doesn’t it? However, my brother, 

when you are not actually doing anything - while doing everything - doesn’t it 
mean that your essence is 3qWr akartaal You do not become the 
karmavaan (the one karma belongs to) just because you appear to be working. 
This is the straightforward meaning. 

If we look at the deeper meaning, it will be 3#w^-n'isfq' ^ 3R- 

3#rasjrT: abhipravrittopi naive kinchit karoti kirn punah an-abhipravrittah. 
Doesn’t this emphasize the greatness of the Sanyasi? He does nothing, even 
when he works. And, if he doesn’t involve himself in worldly interaction, it is 
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an even better state! The word 3 tPt api used here, means ‘the same thing’. The 
Karmacharyas (those who teach the path of Karma) should pay attention to the 
use of the word 3#r api ; and note - does it reveal the greatness of the Sanyasis, 
or does it reveal the greatness of Karmayogis? The fact is that those whose 
detachment is not total, find support even in a wisp of grass. Or, you can say 
that a man about to fall into a well will clutch at clump of grass, to save himself. 
They need even the slightest support. My brother, when there is no 
kartrittva in your essence, neither is there any karma or karmafala, or any 
c hicjt^ bhoktrittva (feeling of being the one who experiences); there is no 
duality, then what is the harm in understanding karma? The work which seems 
to be done is only an illusion, so it does not harm you. Moreover, if you have no 
feeling of being the doer, it will certainly not do any harm; and if - in addition - 
it helps you, what could be better? 

f-U I ^ H 4 H f-^l xH I r+4 1 rMcMUchlfty*: I 
?nfrt ^4 cmWiIh i (^) 

Niraasheeryatachittaatmaa tyaktasarvaparigrahah, 

Shareeram ke'valam karma kurvnnaapnoti kilbisham. (21) 

You can see who is described in this shloka. The Nishkamacharyas (those who 
preach the ideal of selfless action) should, particularly, pay attention to this. 
These days, people spread out bundles of currency notes, spread a mattress over 
them, place a pillow under their heads, and sleep soundly on this bed. They say, 
‘We lie with a htRRT *rR nishkama bhaava (a feeling of wanting nothing).’ 
Don’t be offended; and give your attention to the word 
tyaktasarvaparigrahah. It means giving up all that you have hoarded. It does 
not mean that his accumulation is external, and not internal. i-Ki^il: Niraasheeh 
means ‘he who has no expectations for obtaining anything.’ And, 
yatachittaatmaa means that his mind is not restless. Sometimes, the mind is 
restless even though there are no desires. It starts to imagine, and the 
imagination is erratic and habitual. However, is it enough, if there is no habitual 
imagination? The answer is, ‘No’. tWRRnifw: Tyaktasarvaparigrahah - there 
should be no external hoarding, no internal desire, and no imagined pictures. 
Now He says, YTRti ‘■Shareeram ke'valam karma 

kurvannaapnoti kilbisham. ’ The meaning of ^TTTfi shareeram ke 'valam 

karma is, ‘the karma done by the body’. We go to the toilet, and we also try to 
do things. Our actions are for the sake of maintaining ourselves, or to free 
ourselves from physical urges. But, mihIIci Nrrrt naapnoti kilbisham - because 
of this, neither the avidya, nor the karma undertaken due to avidya, get stuck to 
you. 

The Krishna of the Gita is extremely clever. I doubt if anyone in the world has 
been as intelligent as Krishna. On the one hand, He says, ‘Do the work,’ and on 
the other hand, He praises the Sanyasis who withdraw from all worldly 
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activities. ‘However, I give you a skill, which will ensure that you will not be 
harmed, even if you undertake action.’ 

4^ Midi fcm^TT: I 

TUT: tt ^rdlfM W fastst# 1 1 (tf .^) 

Yadricchaalaabhasantushto dvandvaateeto vimatsarah, 

Samah siddhaavasiddhau cha kritvaapi na nibadhyate \ (22) 

Here, the T FR^Tft kritvaapi na nibadhyate' also has the word 3TFT api. 

This means that karma does not bring bondage. The fact is that Karmas get 
stuck to little things. They get stuck to people who have desires, and to those 
who expect results. However, what can they do, where there is no c Hi4y^ 
kartrittva-bhoktrittva, no worldly considerations, and no feeling of 
individuality? 

^<riLIciL<tiichi Niraasheeryatachittaatmaa means ‘do not have expectations.’ 
The word 3TRft aashee means, ‘one who expects’. Do not desire. Do not let your 
imagination raise futile visions. Do not hoard. And, wftt 
shareeram ke 'valam karma kurvan - do only as much as is needed, to maintain 
yourself. Hoarding brings sin. Imagination overcomes us, and hope carries us to 
what we desire. So, we should undertake only the basic minimum of activity, 
which is necessary to maintain our body. Then, there is no possibility of 
incurring sin or suffering. 

So, s^inVil Lwc-hc yadricchaalaabhasantushto dvandvaateeto 

vimatsarah means that whatever comes, without your asking for it, is enough. 
When the same word <4^1 yadricchaa comes in context to Bhakti, it means, 
‘God’s wish.’ Meaning, whatever comes has been sent by the Lord. When the 
word comes in context with tattvagnan, it means that the Lord is not 

kaaryopaadhi (the doer). He is not the antahkaran, so He does 

not have any wishes. The Lord is kaaranopaadhik (the cause). Cause 

has no antahkaran. Antahkaran is karya (the work) - it is 

filled with Maya. In the manner of tattvagnan, the Lord does not have 

any desires, or that He thinks about people, and has individual wishes for them. 
Hence, the meaning of <4^1 yadricchaa is here, is ‘to be content with whatever 
comes without your asking, or working for it’. Contentment rises from within. 
The joy of the Atma is called contentment. It is not an external factor. 
Contentment does not come the way heat and cold, or joy and sorrow, or crowds 
come, or we are left in solitude. All these are pairs - they came and they go. A 
particular Sadhu gets excellent food offerings, because he has many disciples 
who bring offerings. There is no need to feel jealous of him. We are seeped in 
Pramananda, happy to be as we are, where we are, and what we are. There is no 
need to see who has gone ahead of us. As soon as the feeling comes, that 
someone has achieved greater progress, jealousy rises in the mind. This is called 
uicu4 maatsarya. There are some drivers who get agitated if anyone overtakes 
them. They want to teach the other driver a lesson, so they overtake his car in 
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such a manner that dust and water are splashed on it. People should not behave 
like this. There is jealousy behind such actions. Let the one who has gone ahead 
keep going at his pace. You should keep your car running properly. The 
Parabrahm Paramatma is with us in essence, wherever we may be. It is not that 
the man who went ahead gets something more, and the one left behind gets 
something less. Oh, the one in front is the driver, and the one at the back is the 
guard, and the train is controlled by both of them, so travel joyfully. 

TFT: fejrafeft ^ Samah siddhavasiddhau cha - it is fine if you get fttfe siddhi 
(achievement), and it is fine even if you don’t. Because the fruit is meaningless 
when there is no desire and no worldly goal, Kritvaapi na 

nibadhyate' - people bind themselves with their karmas. ■v-mh'-j 3tfuh 
WFTTFRT Svayame'va aatmaanam badhnaati khalavaasanaa - 

kaalushyam upaadhaanaaha. Men accept the dirt of WFTTFRT khalavaasanaa 
(desire mixed with wickedness). ‘We will get this, if we do that,’ is the kind of 
desire for obtaining some objective, which binds people from all sides. So, 
continue to work, but desire nothing. ‘Pull the trigger, brother, and shoot me if 
you want. I will continue to walk on my chosen path.’ Thus, raise up both hands 
and walk. Keep going forward. Then you won’t be ensnared anywhere. 

UHfiu-W TOW I 

WFTTETCrT: WQ WTV ufofhlH I I (^) 

Gatasangasya muktasya gnaanavasthitache'tasah, 
Yagyaayaacharatah karma samagram pravileeyate'. (23) 

T TrRFR 3 t Gatasangasya means ‘don’t be attached to the fruit’; and 1 mA i-v-i 
gatasangasya muktasya means ‘there is no attachment to anything’. Be free, 
even from the bonds of Dharma and adharma. Please understand that this is 
certain - Dharma and adharma apply only when there is some ego. If you 
believe that you are a Brahmin, and your actions are appropriate to your status, 
it is very good. However, you will be in bondage if you abandon your duties as 
a Brahmin. A person is allocated particular duties as soon as he accepts the 
uniform of a policeman. If he is allocated the duties of a traffic policeman, he 
will have to stand at the crossroads, and wave his arms to control the traffic. He 
will be dismissed if he fails to do his duty. However, he has no such obligation 
if he does not join the police force. Duties are allotted when the ego accepts a 
status. Muktasya means ‘don’t have any ego about your status. Don’t be a 
Hindu or a Mussalman; be a fakir (wandering monk), unconnected to any 
religious sect, free of desire, free of cares. 

After all, where should the mind be retained? The mind should be steady in the 
knowledge, ‘I am the essence of Gnan. I am not constrained by formal religion.’ 
One does not become a dandi by carrying a danda (staff carried by 
monks). Don’t let your Gnan enter your crfrT vrittis (tendencies) and become a 
vrittivaan (one with tendencies). Don’t retain even a subtle ego that you 
have a tendency for gnan. Be established in Gnan while you do your work. 
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<4*iNN<n: FFT Yagyaayaacharatah karma means ‘do work the way the Sun, and 
the Moon, and fire and the wind do their work. Moreover, do it as a Yagya - for 
the benefit of all.’ n oj m Yagyaaya vishnave' - Vishnu is the one who 
permeates the fer vishwa (world), and the universe, fepsFT Yw[. 

Ve've'shti vishvam iti vishnuh. The one who pervades the entire universe, and is 
bigger than it; the one who holds millions of galaxies in the follicles of His 
body, is the one you should keep in mind, while undertaking all your activities. 
Do not think only of your family. The essence of fh^Ft nishkaama karma is 
to work for the good of all - not only for yourself, your son, your daughter-in- 
law, family, and relatives. That is what is called FWTTFTcT: FFT 

yagyaayaacharatah karma. Then the karma begins to search, wondering who it 
should carry its fruit to. The one who did the work pushed it towards Vishnu, 
and Vishnu could not be located. The Lord is so heavy, and vast, that it is 
impossible to locate Him. Then, where should the karma go? It has been pushed 
away by the karta, and it cannot find the one towards whom it is pushed. What 
will happen, then? TFFT yfavikd Samagram pravileeyate'. If you throw a glass of 
water into Space, will you be able to find any trace of it? It will vanish. 
However, if you pour a glass of water into a small bowl, it will fill the bowl and 
then spill over. Similarly, your karma will bind you if you hold on to it, but it 
will not touch you if you fling it into Space. 

This is an ordinary description of the Yagya. Now, which is the best Yagya? 
The Lord describes the best Yagya - 

sdfUNui fFJT ^fdsdfUlHi slfUIUII jpFT I 

fTsficr U-Ho4 I I (**) 

Brahmaarpanam brahm havirbrahmaagnau brahmanaa hutam, 
Brahmaiva te 'na gatavyam brahmakarma-samaadhinaa. (24) 

If you ask, ‘How can it be arranged that the fruit of my actions does not rise, 
and it disappears completely?’ The answer is, ‘This is possible if you offer it up 
to the Brahman.’ Look - the TFT sruvaa (long handled ladle, used for pouring 
ablutions into the sacrificial fire) is the Brahman, the havi (sacrificial item) 
is the Brahman, the agni is the Brahman, and both people - the priest who 
conducts the ritual, and the person who undertakes it - are the Brahman. It is the 
- si^iLi wt brahmani brahm jrimbhate' - the Brahman who yawns is the 
Brahman. The Brahman is smiling at the Brahman. It is the Brahman who 
speaks, it is the Brahman who hears, and the Brahman is also the sound. The 
offering seems to be something separate, the havishya (sacrificial items) seem to 
be something separate, the fire seems to be separate, the Devtas (demigods) to 
whom the offerings are made also seem to be separate and different. The 
activity of the ha van (ritual of Yagya) seems to be separate - but they are all the 
Brahman. This is TFnhr samadhi (immersing the mind in the Brahman) - FXIFFT 
TFnf^HT brahmakarma samaadhinaa. Everything is deposited in the same 
Brahman. All the smaller bowls fit into the largest bowl. There were a thousand 
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pots, but they all mingled into the clay. The biggest Yagya is that the outlook - 
that everything is the Brahman - should prevail constantly, i^hih TTTTt 

Brahmaatiriktam kimapi naasti - nothing exists, except the Brahman. The 
constant awareness of this is the greatest Yagya. 

^cWclILH w iilpM: Miim-Hd I 
?i?uihic|lh w 1 1 

Daivame 'vaapare ' yagyarn yoginah paryupaasate 
Brahmaagnaavapare ' yagyarn yagye 'naivopajuhvati. (25) 

This Brahman Yagya is the thirteenth Yagya. There are twelve other Yagyas - 
Daiva Yagya, Suryodeshya Yagya, Vaayudeshya Yagya, etc. See - the Surya 
Devta (the Sun Devta) and the Chandra Devta (the Moon Devta) are coming to 
the Yagya. Devta means the Yagya which brings power to your organs. All the 
Devtas are seated in our organs. All that we see, hear, eat and drink, is Yagya. 
vrt vff ^rr tut Trvrut, vu tit w Jahaan-jahaan chalo soyee parikarmaa, 

jo-jo karaon so pooja. ’ Not everyone does this Yagya. It is done only by Yogis. 
Materials are important in the first kind of Yagya. In the second kind, feelings 
are important. Yogis worship with their emotions. They need to maintain a 
constant vigil that their emotions are constantly inclined towards the Brahman. 
The meaning of the first Yagya is to dissolve the kaarya (action) into its 
°hK u i karana (cause) - the d^iMH brahmaagni (the fire which is the Brahman) is 
the cause, and everything else is the action. The Yagya (sacrifice) is used to do 
the Yagya (ritual worship) in the d^iifd brahmaagni . The meaning of the word 
daiva is also ‘the Lord’. The Lord is the cause of everything, so to do 
everything for the Lord is Yagya. 

^idKidlbddlU^ fiddllHN 'd^dfd I 
^KldiPdNdld'd ^PrfdllHN vd^olld I I (T^) 

Shrotraadeeneendriyaanyanye' samyamaagnishu juhvati, 
Shabdaadeenvishayaanyanya indriyaagnishu juhvati. (26) 

Every sense has its individual, separate focus, afbr RTpfr tit tit TpaM c ufft 
Shrotra-chakshurbhyaam tad-tad brahme'ti bhaavaya - what we see with our 
eyes is the Brahman. What we hear with the ears is the Brahman. Restrict your 
awareness in such a way that you experience only the Brahman everywhere. 
Actually, the objects of the senses are not really external; they all abide in the 
mind. The eyes see them outside, and the ears hear the external sounds. All the 
sense objects are known by the senses. Even the followers of the Nyaya 
tradition accept that the FT gunas of the WUF panchabhoota (the five elements) 
are the objects of the senses, and are known by the indriyas (senses). In 
the opinion of Sankhya, the senses are the cause. They are subtle, and are made 
of the subtle forms of matter. It is because of the indriyas, and their solid effect, 
that we experience the objects of the senses. 3 ttrt Rth T3.W) 

Antaraa vigynaanamanasee (Brahmasutra 2. 3. 15) - the case has been 
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discussed whether the sense objects are created from the five elements before 
they are absorbed by the senses, or whether they are first created in the senses, 
and then they enter the five elements. Do the fragrance, flavor, appearance, feel, 
and sound start from the sense objects and then enter the senses, or do they start 
from the senses and then go to the objects of the senses? Sense objects are 
anirvachaneeya (beyond description); never get involved in this 
complication. This feeling of HR-^k'ji kaarya-kaarana (effect and cause) is 
invisible. So the Lord says, ‘Control the sense organs. Then all the sense objects 
will become sacrificial offering, poured into the fire of the (controlled) senses.’ 
If you say, ‘I was eating a papad in the afternoon, and enjoying its flavor,’ what 
does it mean? It means that the #FH jivhaavacchinna chaitanya (the 

consciousness in the tongue) became one with the hn-srResch ^cFU 
paapadaavacchinna chaitanya (the consciousness in the papad). Actually, the 
meaning of RRRTfHT -icRR samyamaagnishu juhvati means that these two #FR 
chaitanyas are not really two. Accept that the papad and the jivhaa 
(tongue) are one. The Chaitanya is one, anyway. The Fhr homa (sacrificial 
offering) is complete. This is how the homa is done. The papad and the 
tongue are one - there is no doubt about that, because from the material 
viewpoint, both are composed of the five elements. And, the Chaitanya is one, 
even in separate forms, from the viewpoint of discrimination. What happened 
was that the papad and the tongue were both dissolved, as the offering to the 
sub-stratum of the Chaitanya. The -icRid samyamaagnishu juhvati was 

done. Now, the five senses - or their objects - are dissolved in the fire of 
restraint (samyam). From the viewpoint of RRR samyam, both have been 
sacrificed in the fire of restraint; or the fire of the cause. 

And, this is even more strange - don’t think that the Fhr homa cannot be done 
until the priest comes, and you have the fire and ghee (rarified butter) ready. 
These are only models - samples of the #R homa. The actual homa is here. 
The Fhr homa of a Sanyasi is not in the external fire; it is in the usnfH 
jatharaagni (the fire inside, which digests the food). My Grandfather had taught 
me the method of making the five offerings (to the internal fire) at mealtimes, 
when I was still a child, wm pm, srrr w, ^RTRR pm, RUHR mm, hrrr 
RRTH ‘Praanaaya svaaha, apaanaaya svaahaa, vyaanaaya svaahaa, samaanaya 
svaahaa, udaanaaya svaahaa. ’ The HH havan is done! What we eat is not put 
in for ourselves. Then where is it put? We are doing the homa of the sense 
objects into the fire of the indriyas, RUT RUT RRH (ypd) guna gune'shu vartante' 
(3. 28). The sense organs consume the sense objects. We are not the ones who 
eat; nor are we that, which is eaten. This homa needs no RRT chandaa 
(collection of funds from the people). We are not punished if we make some 
mistake in pronouncing the mantras of this HR homa. It does not matter if no 
Brahmin is available, because there is no need of a Brahmin in this. Let him go! 


230 



It makes no difference if the mantra is pronounced incorrectly, if there is no 
Brahmin, and if none of the items for a ritual are available. Whatever enters our 
?TfeTT jhola (cloth bag) becomes the item for this Yagya. The agni and the 
Brahmin are inside us. 

udiunf^-crfui uiuichH?fui i 
3UrH*MHd)uiH) dlH<{)fad I I (^9) 

Sarvaaneendriya-karmaani praanakarmaani chaapare', 
Aatmasamyamyamayogaagnau juhvati gnaanadeepite'. (27) 

You see, the wwtft praanavaayu (the five kinds of wind which reside in the 
body) is our own. It abides in the body, and does its work. All five W*T praanas 
- Udan, Vyaan, Apana, Samana and Prana - do their respective tasks inside the 
body. The pranas do their work, and the indriyas do their work. Now - where 
should they be taken? In reply to this, the Lord says, 4i j iihi 

‘ Aatmasamyam-yogaagnau . ’ Just as the flames of the fire leap up when ghee is 
poured into it, the fire of Gnan - the ?imim gnaanaagni - should be built up by 
tattvagnan. No external factor is used for this. The internal activities of the 
senses and the prana are to be sacrificed. The meaning of ^FT havan is 
s vaahaa (bum to cinders). Just as ghee is offered up and burnt in the sacrificial 
fire, in the same way, the entire visual world around us is offered up, and burnt 
in the fire of 3hichi1h aatmaagni (the fire of the Atma). This is called Yagya. 

^WTTFTUTWT THNirtl'HS'JFrTI 
^TTSITWFTWT^t ^T: -hTvMsHI: I I (^6) 

SPTFt mm y i u| 3 M M I 

UluimiHUdi ^S=TT UluiKimiUKIUM: | | (^^) 
Dravyaaygyaastapoyagyaa yogayagyaastathaapare ', 
Svaadhyaayagyaanayagyaashcha yatayah sanshitavrataaha. 

Apaane 'juhvati praanam praane 'paanam tathaapare ', 
Praanaapaanagatee ruddhvaa praanaayaamaparaayanaah. (28, 29) 

The items burnt in the Yagya are called dravya. Dravya is that, which 
becomes sdfecT dravit (melts, dissolves); the effect dissolves into the cause. When 
ice melts, it is the Yagya of the ice. What is the Yagya in this? The Yagya is 
that the ice dissolved, and merged into its cause - the water. This is its Yagya. It 
was the fefer homa of the gold bangle, when it was melted. What was the fefer 
homal It was the bangle’s giving up its separate identity, and merging into the 
gold. The fefer homa of the pot was to mingle with the clay. Thus, the dissolving 
of the few vibhooti (the creation) into the Yoga (that which is united with the 
total), is the fefer homa. Jewelry is the femfer vibhooti, and gold is the Yoga. Ice is 
the femfer vibhooti and water is the Yoga. Our bodies are the femfer vibhooti and 
the five elements are the Yoga. Meditating upon how the effect merges into the 
cause is the actual Yagya. Some people use external materials for their Yagya, 
and some do Yagya through asceticism. Yagya done through daan (giving 
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material items) etc., is the Dravya Yagya, and the Yagya of TOT tapasyaa 
(asceticism) is the Tapa Yagya. Even our eating is a Yagya. The Lord has said 
that there are two kinds of Yagyas. The Lord consumes the Dravya Yagya, 
because it is W4 tmFT tat-padartha-pradhana (predominated by the ‘That’ 
factor; ‘That’ indicating the Brahman). And, the Tapa Yagya is atma-W^T 
pradhana (predominated by the Atma factor, which is one in all creatures). It is 
the Lord, in the form of the Atma and in the form of the Paramatma. 

Bhoktaaram yagyatapayaam sarvabhootamahe'shvaram. (5. 21) 

The Lord is the 'RkrTT bhoktaa (the one who experiences the result) of the Yagya. 
What kind of Yagya? If you feed people, it is a Yagya; and if you abstain from 
eating, it is also a Yagya. The Lord is pleased with both. It is a Yagya when you 
feed others but go hungry yourself; and it is also a Yagya to offer food to the 
Lord seated within you. It is a Yagya when we place some food in our mouth. 
Our hand becomes the TFT sruvaa (ladle), when it picks up a mouthful of roti 
and dal; and the Lord is seated in the mouth, where the food is placed. Don’t 
think that you are putting the food into your mouth. See the Baal-Gopal (baby 
Krishna) or baby Rama seated inside, and offer the food to Him. The Lord is 
smaller than us - 1 have measured Him and checked! When He fits into the little 
chamber of our heart - angushtamaatra purushah, and dances on 

the tip of our tongue - w TvPrcrf jeeha jasomati hari haladharase ' - is 

it not obvious that He is smaller? The external Lord, however, is definitely 
bigger! Yogayagyaastathaapare'. 

So, do Yagya with dravya, and Yagya with tapa. Yagya can also be done with 
3T'»TRT abhyaasa (repetition), and with ^pzrFT svaadhyaaya (studying the 
scriptures). W^TFT^TFLT^T^ Svaadhyaaayaynaanayagyaashcha. It is not as 
though Yagya is done only with material items. When the tongue is made the 
TFT sruvaa, and we say J i u i m i cd ^infa ganaanaam tvam ganapatim 

havaamahe', as a verbal offering to the Lord seated in the heart of every 
creature, it becomes a Svaadhyaaya Yagya. If you ask whether any items are 
needed - when you say filled ‘agnimeede' purohitam’ - the answer is, 

‘No’, because we are doing the Svaadhyaya Yagya. Just the words are enough. 
And, gnaanayagyashcha - if a highly developed existence of 

knowledge - ww\ M pradeepta gnaan-sattaa - is the cause, then the sattaa 

(the Gnan of your separate existence) will have to be sacrificed. This is because 
the cause of all causes is the one and only fa -nisi chinmaatra (conscious) reality. 
Who are the people who do this kind of Yagya? This is not done by common 
people. Only the Yatis (ascetics), those who endeavor to attain the supreme, and 
those who are honest, do this, dfeinam: Sanshitavrataah - the meaning of dfaci 
sanshita is ‘the one who had dignity’; their 3cT vrata (vow) is to maintain 
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dignity. It also means ‘those whose vow is bright’. The vows of Yatis are bright; 
unsullied by desire. They are the ones who do this Yagya. 

3F7? Proi?RT: U|U|M4 |u)n I 

TT#.S^ I I (30) 

wfwnj?T'»prr *nf^r spa *mmhh 1 
'TFT HFTTS'TFFTjTFT ^rfts^T: TfTTTrFT I I (3<0 
Apare ' niyataahaaraa praanaanpraane 'shu juhvati, 

Sarve 'pye 'te ' yagyavido yagyakshapitakalmashaah. 

Yagyashishtaamritabhujo yaanti brahma sanaatanam, 

Naayam lokostyayagyasya kutonyah kurusattama. (30, 31) 

As mentioned earlier, there are twelve kinds of Yagyas, and WIM 
brahmaarpanam brahmahavih is the thirteenth kind of Yagya. Some people do 
the ^ re'chak (exhalation), some do the W poorak (deep inhalation), and 
some restrict both the - poorak-re'chak and do either the 

bahya kumbhak (holding the breath after exhaling), or the antah- 

kumbhak (holding the breath after inhaling). The Yoga Darshan (by Maharshi 
Patanjali) describes these four kinds of hi u imih praanaayaama (breath control 
exercises). Other exercises are given in later writings. I have read the Hathayoga 
Pradeepika, the Vrihad Yagyavalkya, and also the Hathayoga Samhita. 
Patanjali, however, mentions only the four kinds of pranayamas - poorak, 
rechak, and the two kinds of kumbhaks - antah kumbhak and bahya kumbhak. 

To control the activities of prana and apana, by exhaling fully and then holding 
the breath, is the bahya kumbhak. And, to hold the breath after a deep inhalation 
is the antah kumbhak. Exhaling is rechak, and inhaling is poorak. These 
pranayamas should not be undertaken from hearsay. One should not undertake 
them if a person - who claims to have a university degree in pranayama - offers 
to teach it. Universities have no such courses till now. Some foolish people, 
who have a little knowledge of Yoga, get together and start an institute, giving 
someone the title of Yogiraj. There are some Institutes which take donations, 
and confer degrees like Dharmadhurandar and Dharmadhureen (upholders of 
Dharma) and Dharmalalankar, with gold printed certificates in your name. You 
can give them a donation of five hundred or a thousand rupees, and obtain any 
certificate you want. So, don’t listen to the Yogiraj s who have obtained such 
degrees, because - 

^JT 'sfbT, sjNf cniqi ^7% TFT I 

De'khaa de'khi kare' yoga, cheeje' kaay a baadhe' rog. 

Yoga is not to be undertaken lightly. It should be learnt by a genuine expert. If 
you try to leam from a book, it may do harm, but it won’t do any good. If 
someone starts teaching you, don’t tell him hastily that you have understood. 
Tell him, ‘Please show me how it is done, and then I will try to do it.’ Yoga is to 
be undertaken after seeing how it is done. It is not to be taught verbally. 
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The Lord has said, 3?qf ‘Apare' niyataahaaraah7 This means that 

people do the Yagya after deciding what their food intake should be. A 
controlled food intake is essential for the Yagya to be conducted properly. 
These days, there is loud dissent in the areas of Yagyas and spirituality, as there 
is in politics. However, one should not get caught up with such campaigning. A 
Yagya should be undertaken with restricted food intake. In the seventeenth 
shoka of the sixth chapter of the Gita, the Lord has said - 


towt cpfcji 
*iWt 'Ucrfh w 1 1 


Yuktaahaaravihaarasya yuktache 'shtasya karmasu, 
Yuktasvapnaavabodhasya yogo bhavati dukhahaa. (6. 17) 

If the diet and activity are not balanced and conducive, and the effort is 
disproportionate, then the Yoga does not become dukhahaa (destroyer of 
sorrow); it becomes sukhahaa (destroyer of happiness). 

wfwnjH'wr spu uhihhui 
'TFT ^rfh^T: fMrmi I (??) 

Yagyashishtaamritabhujo yaanti brahma sanaatanam, 

Naayam lokostyayagyasya kutonyah kurusattama. (31) 

You would be knowing this; you must have noticed these comments in the 
Upanishads - shr-m , % E'vam upaasate ya e'vamve'da. Both these 

comments are given together - that both people, ‘the one who worships in this 
way’, and ‘the one who has the knowledge of this’, get the same result. You can 
understand what this means! The effort of worship becomes redundant if the 
same result is obtained by merely having the knowledge. Six months of 
worship, and one moment’s understanding, both give the same result. Worship 
strengthens the mind, and makes it firm. Gnan is imbedded deeply in the mind. 
When someone says that undertaking a Yagya at the cost of a lakh of rupees 
will yield the same result as understanding the proper meaning of the Yagya - 
he is not dissuading you from spending the money to do the Yagya. His 
indication is that you should understand the meaning of the Yagya properly. The 
Upanishads predominantly preach Gnan, not Karma. The result obtained by the 
knowledge of the essence of the upaasak (the worshipper), 3WT upaasya 

(the object of worship) and^TPRT upaasanaa (worship itself), is the same as the 
result obtained by continuous, respectful, well-conducted, long-term worship. It 
is this that the Upanishads reveal. 

*nf^T spa uhihui 

Yagyashishtaamritabhujo yaanti brahma sanaatanam. 


What does this mean? It means that the leftover of the Yagya is the 3qrjrT amrit 
(elixir). If, when the Yagya is over, you feel exhausted and think that your 
involvement was a harassment, that the Pundits were displeased, and obstacles 
came up during the ritual - then the fruit you will receive form the Yagya will 
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be tamoguna (ignorance and sloth). The Yagya will not be fulfilled properly. 
However, if you feel as satisfied as though you had indeed received elixir, then 
you are fulfilled. You have been freed from one bondage - the bondage of death 
- and you should understand that the Yagya has been successful. You have 
obtained the eternal Brahman. 

However, what will happen, if you neglect to offer food to others, before you 
eat; if you don’t do this Yagya? ^-htih ‘ Naayam 

lokotyayagyasya kutonyah kurusattama. ’ Y our son and wife will be displeased 
with you. Manuji has said, ‘ Kuryaad bhrityaanapeedayan , . 

Remember, whenever you have a Yagya, your servant should not be harassed. 
The Devta will not feel satisfied if the one who serves is harassed, because, the 
Devta is seated in the servant’s indriyas and antahkaran, as well. Manuji has 
also written that a Yagya should be undertaken only when enough wealth is 
gathered to maintain your family comfortably for a minimum of three years. It 
is wrong, if your family suffers because of your Yagya. You should first make 
sure that enough money is kept aside to maintain all your dependents 
comfortably for three years, and then use the remaining funds for the Yagya. 
Furthermore, the money should be white money, not black money. The Shastras 
describe 3]Wr shukla (white) sr dhan (wealth) - 

^hhniBhh mi 

Yadricchaagatavitte 'na shukle 'nopaarjite 'na vaa. 

White wealth is wealth which is honestly earned. Only such wealth should be 
used for the Yagya. When a Yagya is undertaken with money earned 
dishonestly, then the fruit which is born from the Yagya, rises up into the air, 
and wonders whether it should go to the person whose wealth has been used, or 
whether it should go to the one who undertook the Yagya. The fruit is filled 
with doubt, and is wasted. 

One point should be clarified. We cannot make the claim that the wealth which 
is ours by law is the only white money. Those who make the law are certainly 
not of the caliber of Manu and Yagyavalkya, or Vashishtha and Vishwamoitra! 
The wealth should belong to us, as per the laws of Dharma. We do not accept 
the laws of the legal system as being valid in this context. The purpose of 
Dharma is the purification of the antahkaran. The two topics are completely 
different in nature. So, the wealth used for a Yagya should be clean and 
rightfully ours, as per the Dharma. 

TTcr srffrsTT WT ferTrTT ?I^U|) TJ# | 
cbH^IH fcffe rTFT -HcIHci 3TT^TT fcTqWTTT II (33) 

E'vam bahhuvidyaa yagyaa vitataa brahmano mukhe', 

Karmajaan viddhi taan sarvaane'vam gyaatvaa vimokshyase ' . (32) 

The Atma is fcfntR nirvyaapaar (unconnected to worldly interaction). The 
Atma is not a businessman. It is when it sits in a shop that the dispute begins, 
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about matters of give and take. All this is dreamlike. When the Atma sits as the 
Taijas, then the give and take starts. When it sits as the Vishwa, it incurs sin and 
merit. The business of give and take is conducted in the Taijas state. Peace is in 
the Pragya state; and all doubts and dualities cease in the Turiya state - tjfhr T5Pf 
dciciH (Ahmci tureeyam trishu santatam (Bhagwat 11. 25. 20). The 

Shanta Atma (the serene Atma) is not called the Turiya. The Turiya is that, from 
which the appearances of place, time, objects, the Jeevatma, and the Ishwara, 
twinkle and glitter and shine, without being real. So, the Vedas contain the 
descriptions of many Yagyas. They are all WH karmajanya (undertaken 
physically). WlR Kramajaan means that, which is created by physical, verbal, 
or mental activity. The Atma has neither activity, nor interaction. sTT^TT 

BqrtTK Tfra^rwr ‘ Atastvam gyaatvaa vimokshyase' na 

madvaapaaraa ime' - all these activities of the Yagya etc., are not My 
activities.’ 

fhoqMTfSF'T csqidk: ‘ Nirvyaapaaroham udaaseenah - I am uninvolved and 
disinterested in worldly interaction.’ ?fT^TT btwk rrnFTt) 

Itye'vam gyaatvaa asmaat samyagdarshanaat mokshyase' samsaara- 
bandhanaat - if you retain this outlook of totality constantly in your mind, you 
will be freed of worldly bondage. The sentences I have just read out are from 
the writings of Shankaracharya. The book I have before me contains the 
commentaries of Shankar, Ramanuj, Madhav and Vallabh. 

uci^uibsiH nro nft-HHiuH 1 1 (33) 

Shre'yaan dravyamayaadyagyaajgyaanayagyah parantapa, 

Sarvakarmaakhilam paartha gnaane' parisamaapyate'. (33) 

A man was sitting in his own home. He became intoxicated and asked for a car 
to be brought quickly. 

‘Why do you want a car? Where do you want to go?’ 

‘My good fellow, I will sit in the car, and go to my house,’ said the man. 

The people around him saw that there was no need to send for a car, since the 
man was already in his own home. The need was to bring him to his senses. As 
soon as the intoxication wears off, he will realize that he is in his own house. 
Well, this is just what afcru shre'yaan (the best) is. If we carry the load on our 
head, to deliver it to someone, it becomes a Dravya Yagya; and the Gnan Yagya 
is when we are already where we want to go. We are gathering sattu to eat 
during a journey of twenty six days, to go to the Brahman! Years ago, my 
Mother went to Badrinath, taking enough sattu to eat, for the journey of twenty 
six days. However, where will a person need to go, if he has Badrinath in his 
heart? 

3Ur+trM W ftm I 
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Idam teerthamidam teertham bhraamayanti taamasaa janaah, 
Atmteertham na jaananti katham moksho bhave't priye'. 


Badrinath, Rameshwar, Jagannath, Dwarkanath, Ayodhyanath and Mathuranath 
- all these have ‘Nath’ (the Master); but there is no Nath at Vrindavan. There is 
Vrindavan Behari (the one who frolics in Vrindavan). All of these (forms of the 
Lord) abide in our heart. They are the brightness of the Atma-jyoti (the flame of 
the Atma). They are superior to the Yagya done with material items. They are 
the most praiseworthy Gnan Yagya, because nothing exists without their 
knowledge. 

One day, two boys rode past Goswami Tusidasji Maharaj, when he was walking 
to some place. Both boys were good looking and sweet to behold. One was fair 
and the other was dark complexioned. Tulsidasji found them very appealing, but 
they passed by very quickly. 

Goswamiji said, ‘I want to have a darshan (vision) of the Lord.’ 

‘You have just had a darshan,’ said Hanumanji. ‘They just passed you!’ 

Of what use is the darshan, if you don’t recognize the Lord? After this, the Lord 
came again. Tulsidasji did not recognize Him, so Hanumanji spoke from the 
branches of a nearby tree 

«THeb1 'UtTI 

dHUKI-H fdFFF TWI I 

Chitrakoot ke ' ghaatapar bhayi santan ki bheera, 

Tulsidas chandan ghise'n tilak kare'n raghuveera. 

So, recognize Him, my brother, recognize Him! The fwt nitya (ever present), 
TpT shuddha (pure), TT buddha (enlightened), WT mukta (liberated), 'flfgrfw 
advitiya (indivisible) Brahman shines, as the self-illuminating Atma, in your 
heart. LihRAIhI Fran OpFirinFF x.3.73) Nahi drashturdrishte ' viparilopo 

vidyate' (Vrihadaranyaka Upanishad 4. 3. 23) However, what if you fail to 
recognize it? If you say that you will recognize the Atma only by entering a 
deep cave (of samadhi), than that is not the correct assumption. My brother, 
recognize Him, and all perplexities will vanish. 

tNt cbuiRsM nra nLfWMd i 
Sarvam karmaakhilam paartha gnaane' parisamaapyate ' . 

To understand this, divide it into two parts. The word WT sarvam (entire) and 
sifevFT akhilam (whole) are synonyms. All the karmas are concluded finally; 
they are completely finished. The word ‘akhil’ is given to indicate that the 
completion is total and final; and the word ‘sarva’ indicates the totality of the 
karmas. The karmas may be of any kind - paapa, or punya which can help you 
attain Vaikuntha (the abode of the Lord Vishnu); it may bring samadhi, or some 
pravritti, or nivritti. It may be something motivated by attachment, or something 
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which brings detachment. No matter what kind of karma it is, the word ‘sarva’ 
covers all kinds, and ‘parisamapti’ indicates that they are concluded 
permanently. No residue remains. This is indicated by the word ‘akhila’. The 
word ‘samapti’ also indicates that no fresh shoots will grow from the concluded 
karmas. Neither by wk sanskara (latent inclinations), nor through the subtle 
ego, and not even through any kind of misconception. Because, once Gnan has 
been attained, no karma remains. Even the <l«n< sanskara of the karma, and all 
false impressions are erased. All the karmas are ended completely. They no 
longer give joy and sorrow. Nor do they take the person to hell or to heaven. 
Nobody is induced to become bahirmukha (extrovert) or 

antarmukha (introvert). Neither is there any period of anticipation. To wait 
means to relate to time. The aspects of being extrovert, or introvert, or going to 
Vaikunth, means to relate to space. To feel joy or sorrow is to relate to 
tendencies; and the objects of the senses need not even be mentioned. All 
actions are concluded for ever, when they merge into Gnan. 

Shri Madhvacharya says, MMJTOtW ‘ Upaasanaangayuktam iti - all the 
aspects of worship are ended, when Gnan is attained.’ All the actions pertaining 
to methods and modes of worship vanish, and are annulled, and their capacity to 
sprout (into results) is burnt to ashes. sTR hk-hhm'I Gnaane' parisamaapy ate', 
means that the difference between ttt^r saadhan (effort) and the saadhya 
(goal) is removed. What is greater than this Gnan? In this, there is no joy, no 
sorrow, no hell, no heaven, no samadhi and disturbance. This Gnan is proved to 
be greater than everything else, is it not? 

Now see - where can this Gnan be found? Oh - it will be found nowhere else, 
but here! Stop thinking that it will be obtained after death. Some people say that 
the Guru - who may be in lands like the Maharloka, Janaloka, or Tapaloka, may 
come and give it, at some point of time. Such talk is a way to make people their 
disciples. The person who feels that there is no Guru on this earth, wants to 
become a Gnani while being here! How can someone, who believes that nobody 
in the world is a Gnani, hope to become a Gnani while living in this world? 
What can one say about a person who is so conceited about his own learning 
and intelligence, that he considers nobody fit to give him any knowledge? My 
friend, abandon your conceit, and give the matter some thought. 

dfeU ufuiMIdH Mfmdd WTTI 

^ *TFT dlPidWTcKlvid: I I (3*) 

Tadviddhi pranipaate 'na pariprashne 'na se ' vayaa , 
Upade'kshyanti te' gnaanam gnaaninastattvadarshinah. (34) 

Leave your 3#mFT abhimaan (conceit); leave your fft maan (pride), and catch 
the 'tFT naam (name of the Lord). FTF Naam is the reverse of FH maan. So, let go 
of your FFT maan, and catch hold of MW pranaam (bowing down). Those who 
say, “Do you consider me to be inferior to you in any way?” will never obtain 
Gnan. It was just last night, that I was talking to a gentleman. I told him, “If 
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your intellect is focused on material objects, you will only obtain the inanimate. 
You will become an agnostic. If you indulge in lengthy dialectics, you will 
become a nihilist; a Buddhist. If you add a little faith into your intellect, you 
will become a devotee of the Lord. If you focus on experience, the Brahman - 
which can not be negated - will stand fully revealed before you. The 
Brahmattva (the essence of the Brahman within) is predominantly to be known 
by experience. The Ishwara is known by a combination of intelligence and faith. 
Only the VpT shoonya (nihil) is known predominantly through the intellect. 
And, that which is known only through the senses and instruments, is the 
inanimate. Now, please make your choice.” If you wish to attain the essence of 
the Brahman - which is inseparable from the consciousness within - you will 
have to analyze your own experience. 3^wf*rNrcTFTT % 3 F[crf?r: 
Anubhavaparyaavasaanaa hi agavatih - all Gnan enters, and is concluded, in 
experience. For this, go to your Acharya (Teacher) and say, “Maharaj, I am 
drowning in the ocean of the world. I have come to surrender at your feet. 
Please uplift me.” Leave your vanity behind, and go. The word used here is fhmcr 
nipaata. Just as a ball thrown on the ground bounces up into the air, we rise up 
higher, when we throw ourselves at the feet of the Guru. 

People here hold their heads - made of bones and skin and flesh - high in the 
air, as they go around saying that they have obtained Gnan. Gnan is like the 
Ganga, who flows down from the Himalayas, and you are making your head the 
Himalaya? Oh, don’t be apprehensive that people will consider you foolish, if 
you ask questions. Don’t be afraid that they will find faults with the questions 
you place. If you don’t ask questions how will anyone know how eager you are 
to obtain Gnan? So, do not sit in silence until you have obtained tattvagnan. 
Thrash your arms and legs for this. Be restless. Weep. Be anxious. You may 
say, “No, I will sit in silence, and the Gnan within me will come forth.” Had 
there been Gnan in you, would you not have been liberated by now? Would 
your Gnan be suppressed somewhere inside, as sanskaras? No. Brahmagnan has 
no latent tendencies. Neither is it obtained by sanskaras, nor does it give rise to 
any sanskaras. Experience is needed to create sanskaras. However, if 
Brahmagnan is the experience, then the mind which holds the sanskaras, the 
sanskaras themselves, and the factors which create sanskaras, will all be 
destroyed. 

There is no need to lose hope if you did not obtain Gnan after having asked a 
couple of times. Continue to serve your Guru, ^FTT pariprashne'na 

se'vayaa. If you continue to serve - 

Upde'kshyanti te' gnaanam gnaaninastattvadarshinah. 
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The clr^# tattvadarshi (the one who has glimpsed the essence) will explain 
things to you, and you will definitely obtain Gnan one day. One thing more; the 
Lord says - 

MHuMci ijiwfa MIU | 

^R 'UrlM^INUI T=rf^T I I (3*0 

Yajgyaatvaa na punarmohame 'vam yaasyasi paandava, 

Ye'na bhootanyashe'she'na drakshyasyaatmanyatho mayi. (35) 

“O, Pandava!” What does this form of address indicate? Pandur 

dhavalah - white is called pandu. So, Pandu is the one with a fair complexion, 
and when he assumed a form, the name became Pandava. The Lord’s opinion is, 
“Arjuna, you are the personification of a white antahkaran; a bright antahkaran. 
The characteristic of Gnan is that once you obtain it, you will never again be 
deluded as you are, at present. You will never again have the moha 
(delusion) of being a sinner, a meritorious person, happy, sorrowful, one who 
will go to Hell or Heaven. You will never feel that you are a separate individual, 
a karta, a bhokta, a worldly person, or a Jeeva.” 

Once, Brahmaji went to a Jeeva and said, “You are a Jeeva, made by me. I have 
assembled all the parts and created you.” 

“Sir,” said the Jeeva, “take away all the parts you have assembled. Take away 
the bones, flesh, and skin. 1 am not the parts you have assembled. 1 am that 
chidaakaasha (conscious Space) in which you appear. I am the sub- 
stratum and the brightness in which you are seen. So, you have not made me. 
You shine dazzlingly, like a multicolored rainbow, in my chadakash.” My 
brother, forget Brahmaji; if even the Guruji tells you, “My disciple, you are not 
the Brahman till now. You are the Jeeva,” then say to him, “Sir, please leave 
this topic. I refuse to be misled. In essence, I am what you are.” 
uITmh h uplift PcMi^d i (^.^) 

Yasmin sthito na dukhe'na gurunaapi vichaalyate'. (6. 22) 

Here, j r- ij iin gurunaapi vichaalyate ' means ^-hmhin 

‘ vrihaspatinaapi vichaalyate'. Even Vrihaspati (the Guru of the Devtas) cannot 
confuse a Gnani. Neither can his own Guru confuse him, because the Gnani has 
become his experience. Nobody can negate the experience he has had (of the 
essence of the Brahman). People can confuse others by talk about what kind of 
clothes are worn in Heaven - red, or yellow, or white; or whether skirts are 
worn, or dhotis - because Heaven is a place nobody has seen. However, even 
our Guru cannot misguide us about something we have experienced ourselves; 
for what we see and experience. Our condition is such that not even Brahma, 
Vishnu and Mahesh can make us deny our experience. 

^R ■HHMyiNUI nfa I (3^) 

Ye'na bhootaanyashe'she'na drakshyasyaatmanyatho mayi. (35) 
Abhinav Gupta explains this as - 3TRTfhr 3 ^ttt 3^ 

Hiq'roj) l ye'na imaani aatmani mayi ashe'she'na drakshyasi atho iti nirarthakam 
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paadapoorane Ashe ' she 'na means totally; see all the creatures in your 
Self. Your Self is the Paramatma. See the hc^-nichi pratyagaatmaa (your own 
Atma, which you can experience) as being the Brahman; and see the Brahman 
in the pratyagatma. Do not leave out anything at all. Don’t think that there is 
any Maya, or nescience, between the ^FRT jagat (world) and the Parabrahm 
Paramatma. There is no factor which separates them; no shadow between them. 
I had read, in the Avadhoot Gita, hftt uftt cTRT sJFTT wftt ^ (CX3) ‘ maayaa 

katham taata cchaayaa cchaayaa na vidyate' (1. 43) The meaning is, ‘Why do 
you keep saying Maya-Maya? The Paramatma does not have even a sSFTT 
cchaayaa (shadow) of Maya! And, when Maya is non-existent, where can the 
bhootas (creatures) come from? When there are no living creatures, how can 
there be the titles of the Jeeva and the Ishwara? And, when there are no titles, 
where will there be any differences?” 

You will say, “Sir, you are preaching Brahmagnan. This is for the great ^icui 
punyaatmas (people who have great spiritual merit), and for those with pure 
antahkarans.” That is true, but some people are convinced that what is said on 
the banks of the Ganga - or any other place of spiritual purity - then it is the 
truth. My brother, it must be the truth you must give importance to. Whether it 
is spoken on the banks of the Ganga, or in a gambling house, is not important. It 
is the truth that we are concerned with, not where it is spoken. Nor does it 
matter when it is spoken. It may be spoken four days earlier or four days later. 
What is important is that it is the truth. The truth is unaffected by factors like 
Space and Time. It makes no difference whether it is spoken by a child or an 
elderly person. Can something become the truth because an elderly person says 
it, and an untruth if a child says it? Oh, no. Find out whether what has been said 
is the truth or not. 

Yuktiyuktamupaade 'yarn vachanam baalakaadapi. 

So, it is not a matter of a child or an elderly person. 

There is a shloka in the Manusmriti- 

31-oMKlh rft snf telltH I (3A3<0 

Antyaadapi param dharmam streeratnam dushkulaadapi. (2. 238) 
Medhatithi has explained it thus: if you wish to bathe in some river, or sleep in 
some forest at night, and are told - by even an antyaja (a low caste 

person) - that you should not bathe there because there is a crocodile in that 
river, or a snake who lives in the spot you have chosen to sleep in, you should 
accept his advice, as your first Dharma. 

However, Kulluk Bhatt’s commentary (which is written after Medhatithi’s, and 
is now accepted as being the most authentic) has refuted Medhatithi’s opinion. 
Kulluk Bhatt has said, “No. no! nt WT Param dharmam means tattvagnan. If 
you hear tattvagnan from even an antyaja, you should accept it.” A question 
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may raised here, as to how a person from a low caste could possibly get 
Atmagnan. The answer is that he would have obtained Brahmagnan in a 
previous lifetime, and become an antyaja in this lifetime because of some 
spiritual obstacle. So, if you can obtain Brahmagnan (which is synonymous with 
Atmagnan and tattvagnan) you should obtain it, even if it from the lips of a low 
caste person. Oh - is it Brahmagnan you desire, or is it some material item from 
a shopkeeper? That which you desire should be obtained from whichever shop it 
is available at. You aren’t getting your daughter married, after all! (So, why 
bother about the caste?) 

So, don’t focus on all the petty factors, my brother. Someone may say, “No, Sir, 
I am a great sinner. I am not eligible for obtaining Brahmagnan.” Very well. So, 
what if you are not eligible for Gnan? Accept that the truth is the truth. Don’t 
begin an argument about being a woman, or a chandal (untouchable), or a paapi, 
or a foreigner, or that you have just come out of hell. What you want is the 
purity of your antahkaran. Will it happen just by your wanting it? There is no 
fixed period. I challenge you - let anyone go through the books on Vedanta, and 
show me if it is written anywhere that tattvagnan will be obtained when the 
antahkaran has been pure for a certain number of hours or minutes. Here, the 
Gnan enters the mind in the next moment, after the antahkaran is purified. See 
what the Lord says - 

arfh feirr nrfe: wkt: i 

fe ? 1 HLHcHc| fffe ddfufeu 1 1 (3^) 

A pi che 'dasi paape 'bhyah sarve 'bhyah paapakrittamah, 

Sarvam gnaanaplave'naiva vrijinam santarishyasi. (36) 

Stop talking of asambhaavanaa (impossibility), FTWT '^frt viparyay 

bhaavanaa (apprehension), and m-fld vipareeta bhavanaa (negative 

feelings). Gather together the sinners of the world, and bring out the three who 
are the most sinful. One of them will be the number one sinner - the 
paapakrittam, one will be the second greatest sinner, hn^tk paapakrittara, and 
the third will be the third greatest sinner, a nrfr paapi. mih^tihh Paapakrittamam 
means ‘he, who is more sinful than anyone else in the world’. “And, this 
greatest sinner has come before Me, today, as a ferret jigyaasu (seeker of 
Truth). Am I to forbid him to get onto the boat of Gnan? Should I tell him to do 
a twelve year wtffer prayaashchit (penance) before coming? That he must - 
during the twelve-year period - sleep on the floor, hold a tuft of grass in his 
hand, beg for his food, and go around telling people about his sins? What if the 
man dies before the twelve years are over?” The paapi will die, but the paapa 
will not die. If, on the other hand, he obtains tattvagnan immediately, he will be 
liberated from all his sins, and all the hells that the sins will carry him to. So, 
why do you ruin the poor man (by enforcing ritualism)? 

fe Sarvam gnaanapave'naiva - the Lord says, “The door of My Gnan 

is open for you. Come onto the boat of My Gnan. Climb onto the Gnan raft. 
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This is a plava (floating), it is plane, it is plavana (swimming). The 
root ^ pin signifies moving ahead. Come, like a frog, which leaps from one 
spot to the next.” What does the word ^ e'va in plavainaiva signify? It 
signifies ^mFrTRRT FRwn karmopaasanaa - niripe'ksham - without getting 
caught in the path of karma, or the path of worship. “Come, and sit on the canoe 
of Gnan.” If the sinner wants to know what will happen to his sins, if he does 
this, the answer is, dcift “ Sarvam vrijinam santarishyasi - you will 

crossover all your sins. You will see that the sin was in your body, in your 
indriyas, in your mind, and in your intellect. However, there is no sin in the 
Atma, which is shuddha, WZ. buddha, and WT mukta .” This is the crossing 
over. 

I was not a sinner even when I considered myself to be a sinner. I have not 
become free of sin the moment I considered myself to be free of sin. tNt Sarva 
means that punya is included. What is called punya in this world 
becomes a WT paapa, when it is done with a feeling of kartrittva- 

bhoktrittva (I am the one who does, and the one who experiences the results). 
There is nothing surprising in this. It is the description of eligibility. 

Santarishyasi - nothing will be left incomplete; everything will be 
washed away. Rrwr Samyak tarishyasi - the crossing over will be total. 


This is the greatness of this Gnan. 


^IHiFh: UcIcfcHlfui wraMH W2IT I (3^) 


Yathaidhaansi samiddhognirbhasmasaat kurute'rjuna, 

Gnaagnih sarvakarmaani bhasmasaatkurute' tathaa. (37) 

The Lord says, “Arjuna, just as the fire fanned by the wind, or built up with oil, 
destroys a pile of wood, in the same way, Gnanagni (the fire of Gnan) bums up 
the pile of WT paapa andw punya. So, do not fear.” The Dharma of Gnan gives 
great consolation. All karmas will be destroyed, along with their fruits, when the 
fire of knowledge flares up. Put aside the interpretation of prarabdha (the 
result of actions done in past lives), meaning, leave those whose bodies have 
become btr^t aarabdha (started). The body’s btrbxt aarabdha means that just as 
when some machine is to be made, out of iron, or aluminum, or plastic, the 
design is thought out first. This design is the ^TiirT jaati (species), and the 3n^irT 
aakriti (form). The calculation of the extent of the heat and cold the machine 
will endure, becomes the joy and sorrow. The number of rotations the machine 
will take becomes the longevity. Thus, when we make any machine, we decide 
how much work it will do, how long it will last, and the temperatures it will 
withstand. In the same way, when the body was btrbxt aarabdha (started), its 
form was decided, and the fever it would endure, and so on. 
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Sir, what am I to tell you? A monk used to stay with me. His home town was 
somewhere near Pratapgadh or Jaunpur. One day, he said, “Maharaj, I have 
fever.” 

“How much?” 

“Maybe about two hundred, or two hundred and fifty degrees.” 

“My brother, a hundred and five or a hundred and six degrees is considered very 
high fever. How did you get two hundred, or two hundred and fifty degrees?” 
“No, Sir, 1 have a normal temperature of a hundred and fifty degrees.” 

Is this not amazing? 

What 1 mean to say, is that the capacity to endure heat and cold is 
predetermined. It is decided in advance, as to how much joy and sorrow the 
person can endure, and how many rounds he can take. That means, how many 
times will he expand and shrink? And, what will be the design? All this is called 
3TR^T aarabdha. The 3TRW aarabdha says, “Very well, Sir, let the 3TR^T 
aarabdha of the body continue as preordained. However, the triple veil of ^rlT 
karta, RU karma and =bUA<n karmafala, which has accumulated since the 
beginning of time, is destroyed instantaneously by Gnan.” 

So, free yourself, today, from all the arguments of wr-^r paapa-punya, and the 
feeling that it is you who feels happy or sad. Also free yourself, today, from the 
debacles of going to Hell or Heaven. Your Ishwara is not seated in the Patala 
(nether land) as the Kacchap (turtle) who supports everything. Nor is He in 
Vaikuntha. Although - He is in both the Patala and in Vaikuntha! However, He 
can be proved to be there only if He is here first. Unless He is experienced 
directly, and perceived personally, He cannot be experienced at Vaikunth-Patala 
either. Then, is He at the beginning of Creation? Oh, God! You are throwing 
away the Ishwara to the beginning or the end! Just see - who is present, now? 
Then, all the agnan will be completely destroyed. 

R % R^T nfWfhfT fora# I 

HrWd ijbl'HlW: 4>IHHIrHfH fcl^fd I I (^ 6 ) 

^<4ldWlRR RTR RRTT: -HUdPjJU: I 
RTR RsEcTT RTT I I (3<0 

Na hi gnane'na sadrisham pavitramiha vidyate', 

Tatsvayam yogas ansiddhih kale'naatmani vidanti. 

Shraddhaavaanlabhate' gnaanam tatparah sanyate'ndriyah, 

Gnaanam labdhvaa paraam shaantimachire'naadhigacchati. (38, 39) 

The Lord says that there is nothing as pure as Gnan. It throws out even the last 
residue of the impurities of latent tendencies and nescience. What is this RRR-p[R 
samsara-vajra (the discus of the world), which is nescience itself? nfa Pavi 
means thunderbolt, and RT: WT RRT #r T fbU pave'h vajraat traayate' iti 
pavitram - there is nothing as capable of protecting us from the discus of 
ignorance as pure Gnan. 
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One thing more - the word sadrisha used here, means that Gnan has eyes, 
and the rest are all blind. Gnan has purity and vision. The others are 3q^T 
adrisha (unseen) and ivaWa apavitra (impure). One cannot see the purity in 
them; we have to believe that they are pure. In Gnan, However, the purity is 
seen, and the discus of nescience - which causes suffering - is destroyed. 
rRWT Tatsvayam yogasamsiddhih - that Atma is the essence of Gnan - 

it is Gnanswaroopa. Yogasamsiddhi means that first you do Karma 

Yoga (uniting with the Lord through your actions), Upasana Yoga (uniting with 
the Lord through worship), and Ashtanga Yoga (the eight steps taught by 
Patanjali, for uniting with the Lord), to purify your antahkaran. Once the 
antahkaran is pure, you will obtain Gnan just by the negation of fffcT Tin ne 'ti- 
ne 'ti (not this, not this). You do not need to borrow Gnan from anyone else. Or 
else, ^TFT-dKvYri: kale'na yoga-samsiddhati - the Yoga proves to be 

successful when the time is ripe, and then you obtain Gnan. 

Earlier, it was said that the Gnanis who teach Gnan are extremely merciful. 
When someone tells them, “I am very poor; I have no good qualities; I am filled 
with sorrow,” they say “My brother, you are the Brahman! You are the 
Paramanand Swaroopa (the essence of supreme bliss). What residue of sorrow 
can you have?” They are used to saying this. They say it again and again, but 
nobody catches what they say. 

SRjTWvrn# jTH Shraddhaavaanlabhate' gnaanam - means that the treasure of 

shraddha (faith) is necessary. This is the internal sadhan (method). clcqT: 

d^cjfs<4: Tatparah samyate'ndriyah is the external sadhan. ?TH nri *iikih 

Gnanam labdhvaa param shaantim means that you attain your own essence. 

You attain the Brahman. And, 3#jVr achier'naa means obtains instantly. 

3TW^^£TFT^T fLlUIrHI LHV'Mfa I 

'TFt cfrafsf^T H nfr H TR# iVNIr+tH: I I (Xo) 

ijlUfMWctiHiui I 

*\ 

3TTrfTcRT H 4>Ulfu| SFT^t I I (X<>) 

Agyashchaashraddhaanashcha samshayaatmaa vinashyati, 

Naayam lokosti na paro na sukham samshayaatmanah. 
Yogasanyastakarmaanam gnaanasancchinnasanshayam, 
Aatmavantam na karmaani nibaghnanti dhananjaya. (40, 41) 

If you say, “I am ignorant. What can I do?” 

Well, my brother. I accept that some people are bom with ignorance. However, 
if you do not have Gnan have faith. 

“We cannot have shraddhaa for everyone.” 

Very well, have faith on whoever you feel is worthy. Since you have vfsTH 
agnan (ignorance), you will need S^sTT shraddhaa to succeed. If you are unable to 
have ST^TT shraddhaa, then give deep thought, and dispel your doubts. 
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What will happen, if you do not reflect and rid yourself of your doubts, and do 
not have faith in what the Gnanis tell you? The consequences will be terrible. 
fsRWb Vinashyati - you are destined for destruction. Those people who are 
filled with doubts and suspicions get no happiness, either in this world or the 
next. They can never experience true bliss anywhere. So, use Yoga, and give up 
karma; and use Gnan to destroy the nescience which is the cause of your doubts. 
When you obtain the experience of the Brahman as your Atma, there will be no 
further cause for karmas to bind you. 

hiUclH WFT uiuUlfdUiirHUi ^TRTT I I (W) 

Tasmaadgnaanasambhootam hritstham gnaanaasinaatmanah, 
Cchittvainam sanshayam yogamaatishthottishtha bhaarata. (42) 

The 3 t?tr agnan in your mind us the ancestor of the qRR samshaya (doubt); it is 
the father of samshaya. Well - should the son be killed? No, don’t kill him; 
there is no need for that. Kill the father - the agnan. Remove the 
ignorance. Lift up the sword of Gnan, and cut asunder the doubts you have 
about the Atma being the Brahman. 

How can we cut the doubts, Sir? 

By 'mY i-Hifncad. Yogamaatishtha - do what you can, as a karta, to purify your 
antahkaran. Then, believe. Have faith, Yogamaatishtha - have faith in 

the Yoga, and purify your antahkaran. Then go and meet the Paramatma. 

How can 1 meet Him? What is the method for meeting the Paramatma? 

This is the crux of the matter. Sleeping will not help; nor will sitting still. So - 
3#r^rT ^ihjci WR h< iLh^T)«RT uttishtha jaagrit praapya 

varaannibodhata (Katha Upanishad 1. 3. 14). Get up, wake up, and go to 
seniors to leam. 

The Lord says, “Aijuna, this is not the time for weeping or sitting quietly - 
IRFTRT rathopastha upaavishat (1. 47). This is not the time to sit 

down. Get up and see. You will have to hold the sword of Gnan, and kill the 
3qRR agnan. Look, when you have to get up, even in the Paramartha (the 
supreme benefit), in the field of spirituality, and have to take the sword of Gnan 
in your hand, and kill the 3q?TR agnan with it - then the least you can do, to 
obtain the Paramartha, is to erect an example of proper interaction! Instead of 
sitting, get up! Take up a sword and stack your enemy. This is the war of the 
supreme achievement - the Paramartha. The battle is between Paramartha and 
aparamartha (that which is against the supreme achievement); between 
Gnan and 3q^R agnan. Don’t show your back in this - obtain victory! 

Thus, this fourth chapter, called the Gnan-sanyas-yoga is completed. 
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CHAPTER V 


Which is the place of the birth of Shri Krishna? The heart of a Brahmavid 
(one who knows the Brahman) is where Shri Krishna is bom. Inside it, is 
Vasudev, in it are Devki, Nanda and Yashoda. Everything is in it, and it knows 
everything. If you accept ignorance as being something tangible, then you will 
have to accept that ignorance is present in you; that you are its shelter. The 
person who accepts that ignorance is a tangible reality is forced to admit, “I am 
ignorant”. Whether it is the Ishwara, or the jagat (the world around us), 
accepting ignorance as a reality is to accept our own ignorance. 

This Gitaji (*ft ji is a respectful affix) is wwm svayamprakaasha (self- 
illuminating). Gita is another name for Brahma vidya (the knowledge of the 
Brahman). ‘ Upanishatsu yogashaastre is given neither in the 

Mahabharata, nor in any of the ancient and established verses. (‘Upanishatsu 
yogashastre’ means ‘the scripture of Yoga - yoking ourselves with the Lord - 
which is the substance of the Upanishads.) This is the Brahmavidya itself. No 
teacher has given a commentary on these lines - dfeani 

shatasaahastryaam samhitaayaam bharmavidyaayaam 
yogashaastre ' upanishatsu - no earlier Master has given a definition of this. 
Arjuna was Lord Shri Krishna’s closest friend. So, he spoke to the Lord without 
any restraint. Arj una’s viewpoint was, “Since the thought has come to my mind, 
why should I conceal it from my friend? It is best to state it clearly.” Arjuna 
loves Shri Krishna so much that he omitted to add the respectful title of Shri, or 
Shriman, before the Lord’s name. Nor did he say ‘Pujyapad’, or ‘Jagatguru’. 
Most people give the lengthiest titles and adjectives. Arjuna gave no adjective. 
He merely addressed the Lord as ‘Krishna’. Krishna also means attraction; FFF 
TfrTT nitya sattaa (eternal authority or timeless reality); magnet, and black. A 
farmer is also called a krishna. Arjuna said - 

cbduii indbi ^frrf^r i 
iiriTi)4> ttm uJhHAihu 1 1 CO 

Sanyaasam karmanaam krishna punaryogam cha shansasi, 

Yachchre'ya e'tayore'kam tanme' broohi sunishchitam. (1) 

“Krishna, You first give the definition of Karma-sanyas (detaching one’s self 
from Karma), and then you describe Karma-yoga (uniting with the Brahman 
thorough one’s actions)”. The word shansasi used here also means 

description, when analyzed grammatically. “You describe both Karma-sanyas 
and Karma-yoga. So, wr. wt yat shre'yah e'tayoh e'kam - tell me 
which one is superior?” 

Then, as though Shri Krishna said, ‘When I describe both, why don’t you take it 
that both are equally good?’ So, Arjuna said, cRT ^ wl 

uq-jyiMM “ Tat sunishchitam shre'yah me' - mahyam madartham 
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madanushthaanaaya sunishchitam broohi - tell me which one I should 
undertake. When You speak, You have the whole world in mind. Your words 
benefit the ftwt viraktas (detached people), as well as the anuraktas 

(those attached to the world). I do not understand which words apply to whom; 
but I am just one person, at my one level, sitting before You. So, please 
determine and tell me which is best for me.” 

The indication is, “Sometimes You say that it is proper to see absence of action 
within action. Sometimes, You say that all action should be given up. You say, 

‘ yadrichchaa-laabha-santushta ’ - we should be content with 
whatever we get. You say that all our actions should be brahmaarpana 

(offered up to the Brahman), and that the fire of Knowledge - the sihiIh gnan 
agni - bums up all actions. This indicates that You are in favor of Karma - 
sanyas. Then, You say, ‘ Yogamaatis hthottis htha - have faith in 

Yoga, arouse yourself, and stand up!’ Brother, why do You talk thus, in favor of 
both paths? Double talk is used to confuse people. So, what are You actually 
recommending for me? I am in front of You; please look at me and speak, and 
please speak only for me.” 

Now, ‘ Shribhagavaanuvaacha’ means that the Lord said, “All right, 

Arjuna, 1 speak only for you. It is tme that there is indecision about <=b4c4Hi- 
^4 -hAi-h Karmatyaga-Karmasanyas (giving up Karma) and 
Karmanushthana (undertaking work). Earlier, there was a doubt about buddhi 
and ‘ ghor karma ’ (terrible action).” Karma-sanyas and Karma-yoga are 

both undertaken physically in the external world. 

The Lord said, “My brother, urrt praaptavya (the coveted object) is FRRRT 
nihshre'yas (the highest and best).” What is Tt:^RT nihshre 'yasl That, which 
has the greatest merit. And, having gained it, nothing further remains to be 
gained. 

“Tell me about the greatest and highest merit, beyond which there is nothing.” 
The Lord said, “Look; both kinds of Karma are Tt:^RT nihshre'yas. 

sffmidMciM 

rwi-w ^4d«Miuir*4Tini 1 1 (y) 

Shri Bhagavanuvaacha 

Sanyaasah karmayogashacha nihshre 'yasakaraavubhau, 

Tayostu karmasanyaasaatkarmayogo vishishyate'. (2) 

This is absolutely clear. One does not need a lamp to see that the Sanyas and the 
Karma-yoga described here are both methods for attaining that, which is the 
highest and the best. The decision given here applies to the method - not to the 
goal. RT^FT Sadhan (effort for spiritual progress) is not needed by the 3r c rtt 
anubhavi (experienced person); it is needed by the agnani (one who does 
not have Gnan) - it is the cause of experience. The question is not whether 
Karma-sanyas is the goal, or whether the goal is Karma-yoga. The question is: 
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what is the best method for achieving hnafcm nihshre 'yasl The question pertains 
to the method for achieving the highest and the best goal. Nihshre'yas is 

yet to be achieved. What are the methods for this? They are Karma-yoga as well 
as Karma- sanyas. 

“All, right, Krishna, tell me which is better for me. ^h-hAi-hm =b441ul 

Nhi'^ri Tayostu karmasanyaasaat karmayogo vishishyate' - is Karma-yoga more 
suitable for me, than Karma-sanyas?” However, tattvagnanis (those who 

know the essence of the Brahman) have stated clearly that Karma-yoga is better 
suited for those who have not yet achieved Gnan. There is no cause for any 
dispute. 

The Lord says - 

ulPlHIuhl TTtni U<pi4HMTIrHHI i 

# TTT IT h- iUMHUI TRT: I I 00 

Yoginaamapi sarve'shaam madgate'naantaraatmanaa, 
Shraddhaavaanbhajate' yo maam sa me' yoktatamo matah. (4) 

“The Yogi is yiikta (connected to Me), but the devotee who worships Me 
with faith, is yuktatama (the most closely connected).” The question rises, 
whether the Lord wants only to praise those who do His bhajan (remember Him 
lovingly) and are devoted to Him, or whether there is something more to it. 

The shraddhaalu (one who has faith) has not had even a glimpse of the 
Lord. He has shraddhaa (faith), he does bhajan, and is not only yukta - he 
is yuktatama! Here such a devotee has been called yuktatama only with the 
intention of encouraging him to do bhajan. It is not that he is actually the most 
superior among Yogis. In the Gita, the Lord has also stated - 

SnrsrFTT HrMTHI 'HcMI-HSmcT ^ ftHIT: I (<G.^o) 

3PP2T TTcbTyTHT #5T: ^TTT TJcf xT | (^.^) 

Shradadhaanaa matparamaa bhaktoste'teeva me' priyaah. (12. 20) 
Adveshtaa sarvabhootaanaam maitrah karuna e'va cha. 912. 13) 

On one side are the Bhaktas, and on the other side are if iw: WtFfT 
' te'teeva me' priyaah shraddhaanaa matparamaah’ . So, it is just like someone 
telling a child, “Bravo, my son! I love you better than your elder brother,” to 
encourage his good effort. However, I do not connect it to that father. Such talk 
also comes in the twelfth chapter of the Gita. For example, wt 3Trac^r 
‘maiye'va mana aadhatsva’; second, 3rq fer TRMcj ^ *iWll4 fptTTT ‘ atha 

chittam samaadhaatum na shaknoshi mayi sthitam third, spKTTCFthbT cTcft 
wtwt ‘ abhyaasayoge'na tato maamicchaptum dhananjaya fourth, 
vrctm S 5 hr H<^b4'-u4i ‘ abhyaa.se ' pyasamarthosi matkarmaparamo 

bhava’; fifth, ^44445 ‘ madarthamapi karmaani 

kurvansiddhimavaapsyasi and, after that, 

‘ athatadapyashaktosi kartum madyogamaashritah. ’ 
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Then, wkwkvw\ kh J i cRT: ^ ‘ sarvakarmafalatyaagam that kuru ’ - what is this? 
This comes after the others, does it not? The first point is to offer the mind and 
the intellect. The second is ‘abhyasa’ - regular practice. Third came, ‘Work for 
My sake’. The fourth was to give up the fruits of all actions. Then, when it came 
to the result of all these, the Lord says, 

“ Tyaagaachshaantiranantaram - giving up brings endless peace.” 

sraf % Lifted I 

Shre'yo hi gnaanamabhyaasaajgnaanaaddhyaanam vishishyate', 
Dhyaanatkarmafalatyaagastyaagaachshaantiranantaram. (12. 13) 

The fourth item in this was placed in the first position. The fact is that our rustic 
cowherd talks with such skill, that it is difficult to grasp what He says! 

There is a story behind my repeatedly using the word ‘gwaria’ (cowherd). I 
have a friend, who is a Goswami. Once, he called me to his home for a meal. He 
offered food on a plate to Thakurji, put tulsi (the holy basil) on it, and then 
placed the plate before me. 

“Goswamiji,” I said, “you did not take the Prasad (sanctified food) for 
yourself?” 

“I don’t eat the jootha (rendered impure by touching to the mouth) food,” he 
said. 

“Why is that?” I asked. “Why don’t you eat His Prasad?” 

“What is the status of this gwaria, and what is mine, as a Brahmin?” replied 
Goswamiji. “How can 1 eat jootha? I refuse to sully me caste by eating food 
which has been made jootha by Him.” 

Subsequently, I asked a Mahatma, “Why does this Goswamiji Maharaj do the 
Puja of Shri Krishna? He offers food to the Lord, and then says such things!” 
“You see,” explained the Mahatma, “the Goswamiji does not consider Shri 
Krishna’s image to be just an idol. He feels that it is the Lord, Himself, and he 
considers himself to be of the Brahmin caste. His feeling is that the Lord is 
present in the idol, and partakes of the food he offers.” 

So, brother, this preacher of the Gita is a gwaria - pay attention to His words! 
rMKq ‘ T ay os tu karmasanyaasaatkaramyogo 

vishishyate ' - how can you determine (between Karma-sanyas and Karma-yoga) 
which is greater and which is the lesser? Or, whether they are equal in helping 
us to obtain the highest and the best? This cowherd taps His chest, and claims 
that Karma-yoga is greater - karmayogo vishishyate'. This may 

cause some dejection in some monks, but there is no cause to feel dejected. 
Look at it this way - one man takes a vow of asceticism even though his heart is 
filled with desires; while another man continues to working even though he is 
free from all desires. Which is superior? The one without desires is definitely 
superior, because the absence of desire - the nishkamataa - is an 


250 



internal condition. If Karma-sanyas precedes the WFjvjR karmaanushthana 
(work undertaken) and <=b4c4Hi Karma-tyaga (giving up work), then that is 
superior. However, if the karmanushthana is undertaken without the slightest 
desire for any kind of personal gain, then that will be equally superior. Actually 
(it is the condition of being free from desires) that is the purity of the 
antahkaran. 

Now, we do the gradation. A man has desires in his heart, but gives up all 
worldly actions. Let us think about him first. The question is - does he wish to 
get rid of his desires, or does he want them to be fulfilled? He has given up 
karma, but what does he want to do about the desires he still has - fulfill them, 
or give them up? 

He is a sadhak (spiritual aspirant), if he wants to give up desires - even 
when he has given up worldly activities - since his desire is to give up desires 
also. However, if he does not really want to give up desires - if he actually 
wants them to be fulfilled even though he has accepted Karma-sanyas - then he 
will become a hypocrite, iwrmR: mithyaachaarah sa ucchyate'. This is 

because in his heart of hearts he wants to fulfill (not give up) his desires. Before 
he accepted Karma-sanyas, it was decided that when he becomes a monk, he 
will be made the head of some Mutt. He made the arrangement that he would 
be made the Mahant (head), when he became a monk, and then took his vows of 
renunciation. How can such a person be a true monk? He accepted Sanyas to 
become a multi-millionaire. He had entered into an agreement, that he would be 
made the Mahant when he took his vows. Hence, his becoming a monk was 
actually for the purpose of fulfilling his desires, and this is his hypocrisy. 
Someone said, “My brother, desires continue to come to me. However, I if I 
become a monk, they will leave me gradually. I will destroy my desires.” Such a 
person is a sadhak. 

Another man continues with worldly activities. His life is filled with Karma, 
and he also has desires. Such people are of two kinds. A man who is prepared to 
do wrong, for fulfilling his desires is called a W ‘ paamar ’ (base). If he retains 
his values while trying to fulfill his desires, he is called ‘ vishayee ’ (one who 
indulges), or a 4 -Hi-fi ‘ sansaarV (worldly person). 

Now see the third kind of person, whose life has Karma, but no ^RT kaamanaa 
(desire). That makes him a sadhak of a high order. This has been mentioned in 
the seventh verse of the third chapter. 

fiR^P^ifui TRW fwwTTRswr i 
cbdPjJU: cfcUUbw-HcH: TT fcrf^RR I I (3.^3) 

Yastvindriyaani manasaa niyamyaarabhate'rjuna, 
Karme'ndriyaih karmayogamasaktah sa vishishyate'. (3. 7) 
tt ‘Sa vishishyate" is given in this, and <=b44)ul ‘ karmayogo 

vishishyate ' ’ comes now. Both mean the same thing. 
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All right. Now take another point. Whether it is tRR tyaaga (giving up), or 
whether it is Karma - the nishkamataa (lack of desire) is the RpR 

shoonya (void); and, without nishkamataa, Karma-sanyas is void, too. 

Now, see - if kartritva (the feeling of being the doer) is at the root of the 
ih^wucii nishkamataa (meaning, ‘It is I who am free of desires), then this lack of 
desire will lead to a samadhi; you will be immersed in a deep meditation. 
Otherwise, it will turn into a deep desire for the Lord; it will turn into deep 
devotion. These are the two results you will obtain, if you have the feeling that 
it is you, who is working without desires. If your tendency is to withdraw 
within, you will enter a samadhi, and if your tendency is to focus on a divine 
object, it will turn into Bhakti. If there is no <=h^ kartritva, then the question 
comes, whether Rrr agnan is present. If there is RRR agnan, then there is a 
dormant RRR kartritva. However, if RRR agnan has been removed, then the 
apparent RRR kartritva is as unreal as a shadow. It has no substance. If the RRR 
agnan is destroyed, it means that fRRRRTT nishkamataa is achieved. The 
destruction of Rrr agnan reveals unveils the fact that it is the Atma, which is 
the fR:3lRR nihshre'yas; the highest and the best attainment. Then, there is no 
question of undertaking any ritual for spiritual progress. 

Look, I have graded these things, to make it clear to you, that what is praised is 
neither Karma-yoga, nor Karma-sanyas. It is fhRRRTT nishkamataa which is 
praised. A total absence of desire is praiseworthy. To give up karma while 
continuing to have desires, is criticized. Desires do no go along with Yoga. 
(One cannot desire the Lord, and also desire the world simultaneously. One has 
to make a choice. Yoga is when we attach ourselves with the Lord, and detach 
ourselves from the world.) Hence, TWT FRRR nishkama Karmayoga is superior 
to that Karmasanyas which harbors desires, and also contains the feeling, ‘I am 
the one who does the work’. Those who wish to purify their antahkaran should 
definitely undertake TRRRT RR nishkama karma. 

R: RR3R ipTW fWRFRR ^ 1 
R% RR R t R1RTWRR: 1 1 (RT° Ro Rjo vs.Rv^) 

Yah pravrajya poorvam trivargaavapanaat punah, 

Yadi se've'ta taan bhikshuh sa vai vaantaashyapatrapah. 

(Shrimad Bhagwat 7. 15. 36) 

If a person who has desires undertakes Karma-sanyas, he will - sooner or later - 
get ensnared in the whirlpool of Karmas and their fruits. Like a dog that licks up 
its own vomit, such a person will imbue that, which he has thrown up. He will 
resume his old habits. Therefore, Karma-sanyas should be accepted only after 
undertaking Karma-yoga and purifying the mind (by making it free of desires), 
and acquire the eligibility to adopt Karma-sanyas. 

RR: R fRRRFRTRt Rf R jtfk R RRg^frT I 
RRT cFRTR RRSRRI I (3) 
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Gye 'yah sa nityasanyaasee yon a dve 'sti na kaankshati, 

Nirdvandvo hi mahaabaaho sukham bandhaatpramuchyate' . (3) 

My brother, it is better to be a d^K-il nitya Sanyasi (permanent renunciate) 
than an intermittent one. It is praiseworthy to be fh^FT nishkama. You can take 
it that h'^ih nishkama means FFF FRtrdl nitya sanyasi. The sanyas (monk hood) 
which comes through -h^k sanskaras (implanted tendencies) arises out of its 
own absence of existence (the tendency of detachment is superimposed upon the 
desires). The innate tendencies of detachment are not artificially super-imposed. 
They are natural and eternal. 

F tfe F FFfFlTF- Na dve'shti na kaankshati - FF^FTF kaankshati has attachment, 
because F^rr kaankshah (desire) is a colleague oftw dve'sha (aversion). AIfff 
frtftt nitya sanyasi is one whose mind is free of attachment and aversion. He is 
free from doubts and dualities; he is tf^f nirdvandva. He does not even think 
about where he should go, and where he shouldn’t. Ft #r F^FF ‘ Dvau dvau iti 
dvandvam ’ - sanyas is such a narrow path, that two people cannot walk together 
on it side by side, even if they wish to. “We are husband and wife, we will both 
take sanyas.” “We are friends. We will take sanyas together and live together.” 
TFFFt Nirdvandva means that such dual existence will not do. It is the Lord who 
ensures that each one is bom separately. We have to take back that which we 
bring into the world. Don’t try to take anything more - this is called sanyas. 
Your original essence is the way you were born - TFFFt nirdvandva - without 
another, all alone. 

Now, see FgTFTFf W FF^ff ‘ mahaabaaho sukham bandhaat pramuchyate' ’ . 
This is the easy way to get free of all bondage. My brother, the point is that we 
can enter into the depth of the meaning if we have a minimum of one or one and 
a half day to speak upon each shloka. Here, we are compelled to keep in mind 
that the Gita is to be completed in nine or ten days. Hence, we can only ponder 
briefly upon the shlokas. 

FTWffnf F nfugHI: I 

00 

Sankhyayoga prithagbaalaah pravadanti na punditaah, 
E'kamapyaasthitah samyagubhayorvindate' falarn. (4) 

The word ‘balak’ (child) when used in the scriptures, does not apply to the age 
of the person. The ‘Tarka Samhita’ states that a person, who has not studied 
grammar, and other scriptures, is called ‘balak’. 

^TFT: ‘Adheeta-vyaakaranaadi-shaastropi- 
anadheena-nyaaya-shaastro baalah means that the ‘balak’ does not mean ‘a 
child’; it means a person who does not know the essence of Sankhyayoga. 

WTT: Mciqfh ‘ Baalaah praadanti’ means ‘this W? pravaad (rumor) has spread 
among the ‘balaks’.’ Sankhya, here, means the Karma-sanyas prompted by the 
Sankhya philosophy. This is an indication. It is childish nonsense to say that 
Sankhya is separate from Yoga. Pundits do not talk like this, when they discuss 
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the subject. The Pundits, these days, are such that it is not worth talking about 
them! By the Lord’s Grace, there is a Pundit of a particular Sect, who holds the 
position of the Master (Head) Teacher. I asked him one day, about how many 
original works the Adyacharya - the founder of the Sect - had written. I wanted 
to know the number of works written by the person who was the original 
founder of their tradition. The man began to look around in confusion. I was 
astonished to think that the present Head of an established tradition was 
unaware of the number of works upon which their tradition is based! 

Similarly, a gentleman came and told me that he knows all the four Vedas. I 
asked him, “Sir, what do the four Vedas contain?” 

“My brother,” he replied, “I only know that there are four Vedas. Apart from 
this, I have no knowledge about them.” This is not the sign of a Pundit, to say 
that there are only four Vedas! Ve'daishcha 

sarvairahame'vave'dyah. That is why they are children. 

LichHUJllfiiRT: RcTU 

E'kamapyaasthitah samyagubhorvindate ' falam. 

^ with cn rert 3nf^RT: 3 t#tt: E'kamapi 

karma sanya as am vaa karmayogam vaa samyak aasthitah 

nishkaamatayaaaasthitah - means that if Karma-sanyas is accepted after every 
worldly desire and sense object has been given up, it is all right. m^-3T[fwr: 
Samyak- aasthitah - is an equal faith needed for both, or is the fruit of both 
necessary? The removal of agnan is the fruit of both, since Gnan is 
achieved by both methods. We have no particular preference about whether you 
purify your antahkaran through Karma-yoga, or through Karma-sanyas. The 
result is the removal of the false impression - the 3q^R agnan - of not realizing 
that ‘I am the Brahman’. 3qRq 3 hi<-hm Wt ^ ‘ Aham aatmaanam brahm na 

jaanaami - not knowing one’s Self to be the Brahmtattva (the essence of the 
Brahman), which is indivisible from the pratyak-chaitanya (the 

individual consciousness within all). Obtain it through Karma-yoga if you wish; 
or obtain I through Karma-sanyas! 

The question of the fruit (of the action) is taken up next. If the fruit is divided 
and split into two, it will ruin everything. 

■STrT met# T2JFT HilHKpl W^th I 

ipk m&j xr xr li^Ih mmU 1 1 (q) 

Yat saankhyaih praapyate ' sthaanam tadyagainapi gamyate 
E'kam saankhyam chayogam cha yah pashyati sa pashyati. (5) 

My friends explain this in a different way. The position acquired by the 
Sankhya school of thought, has WN UTRTTT rl^r yogairapi paramparayaa 
tade'va gamyate'. When ‘api’ is added, then Sankhya becomes primary and 
Yoga becomes secondary. Why did Yoga become secondary? Because, there 
should be some ‘gunas’ (qualities) in-between. However, I will not discuss this 
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point. I will put aside the question of the meaning of ‘api’ given here. My 
Guruji had a habit of saying ‘olyo’, when he was teaching us grammar. Vairagis 
(detached people) keep saying “Ram bharose'” (I depend upon Rama) while 
conversing. Similarly, Shri Krishna had a habit of saying ‘api’. This was His 
cifen^TFr takiyaakallam (habitual interjection). 

So, there is no difference in the fruit, which is tattvagnan. The fruit is destroyed, 
once its purpose (of filling the stomach of the one who eats it) is fulfilled. The 
fruit of tattvagnan is destroyed once it has removed ignorance - 3#rsu avidya - 
and the achievement (of the removal of ignorance, or nescience) is its 
fulfillment. It brings an end to all questions. Hence, both nishkama Karma-yoga 
and Sanyas achieve the same result. Sankhya means Karma-sanyas. 

The real tattvagnani, therefore, is one who sees that both Sankhya and Yoga are 
one, and both give the same fruit. He also sees that Sankhya is separate from 
Yoga, but they have one thing in common - the same fruit follows both 
practices. That is the tattvagnani who truly knows the essence of the Brahman. 
In Sanskrit, ‘one’ means anugata (the one that follows). 

WT; nfrr ^fcT rn ^: 1 nfr I b^trt Ina gatau: e'ti iti e'kah. E'ti-anve'ti, what is 
inherent in two, three, four or five, is ‘one’. So, it is inherent in both Sankhya 
and Yoga. The one, who sees Sankhya as well as Yoga, with the vision of Gnan, 
is the one who truly sees the reality. 

^t: ™ 3PST: I 

f^FSTT: MifuM: ^rviT I (Xd) 
f^T WZTT jm yifuidWc^^d: I (X<0 
Jtftt Hi*ddH td^Ul^ld-do^q I (qs*) 
d>uwi^i<£did rh^t ifl^-UHididhi i (q^) 
fcrrpq- I (XX) 

(■Hmvidl 3TO 

Yah pashyati sa pashyati, anyastu andhah, 

Divaandhaah praaninah ke'chit ratraavandhaastathaapare'. (48) 
Ke'chid diva tathaa ra trail praaninastulyadrishtayah, (49) 

Gnaane'pi sati pashyaitaan padangaacchaavachanchushu, (51) 
Kanamokshaadritaan mohaat peedyamaanaanapi kshudhaa, (52) 
Drishtodoshaapi vishaye' mamatvaakrishtamaanasau, (44) 

(Saptashati Ch.l) 

Look, people see that it is wrong to indulge in sense objects, but attachment 
drags them towards indulgence. What is this? It is moha - c-iihhkn 
(•dwidl Lxx) yanmoha gnaaninorapi (Saptashati 1.44). So, tattvagnan is the 
result of Sankhya, and it is also the result of Yoga. It is also the cause of the 
removal of ignorance. The ‘Vivaran Prasthana’ says that the fruit of Karma- 
yoga is that the antahkaran becomes pure, and this leads to tattvagnan; while the 
‘Bhamati Prasthana’ says that the fruit of Karma-yoga is that the antahkaran 
becomes pure, and this leads to a thirst for knowledge. The ‘Vivaran Prasthana’ 
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takes Karma-yoga right up to the knowledge of the Vedas, which is the ultimate 
knowledge. This is the difference between the ‘Vivaran Prasthana’ and the 
‘Bhamati Prasthana’. 

Now, the Lord said one thing more - that, even to make Karma-sanyas fully 
successful, you should undertake Karma-yoga. 

d-AIWW I 

-O O 

Sanyaasastu mahaabaaho dukhamaaptumayogatah. 

The truth of the matter is that it is quite futile to hope that you will bring credit 
to the Sanyas Ashram (the fourth and highest stage of life - monk-hood), if you 
have not done Karma-yoga. People who fail to observe Brahmacharya 
(celibacy) in the Brahmacharya Ashram; or fail to follow the dictates of the 
Grihastha Ashram as householders; or fail to practice the semi-retired lives, 
which is the Dharma of the Vanaprastha Ashram, cannot be expected to adhere 
to the restrained life of austerity expected from a Sanyasi. A person who has 
done Karma-yoga as a Brahmachari (celibate student), and as a Grihastha, and 
tried to lose himself into the Absolute as a Vanprasthi, will be disciplined 
enough to follow the Dharma of a Sanyasi. Else - since he has already erred, in 
the previous stages of life, he will err also in the Sanyas Ashram. A person, who 
has formed a habit of throwing off the restraints of other Ashram Dharmas, will 
also throw off the restraints of monk-hood. Therefore, achieving Karma-sanyas 
is extremely difficult for a person who is not a Karma-yogi. He will need to put 
in a tremendous effort to achieve it. The poor fellow will have to start from the 
very beginning, and become a Sanyasi who desires to obtain knowledge, and 
serve his Guru. That will be his Dharma. He will have to go and beg for his food 
- get bhiksha (begged necessities) - and use it carefully. He will have to put 
some aside for his tickets for travel, some of it will have to be kept aside for his 
food, and he will need to pamper his own disciples, because he will be unable to 
manage without them. Which means, that unless he has first practiced Karma- 
yoga and purified his antahkaran, he will face enonnous difficulties in 
practicing Karma-sanyas. 

uiuqcwi h/h sdfU i (M 

Yogayukto munirbrahma nachire'naadhigachchti. (6) 

^ : Tjof qqcn n^TTcT tt 3#iVr st?r 3#rn^rT ‘Yah poorvam yogayukto 

bhootvaa pashchaat munirbhavati sa achier'na brahma adhigachchati ’ - means 
that the one who becomes a Muni (monk), or a Sanyasi, after having purified his 
antahkaran through the practice of Karma-yoga, obtains the experience of the 
Brahman very soon. Or else, the person who does not first become a Karma- 
yogi takes a long time to obtain the experience of the Brahman. 

uiu<Wi LivugirHi Dfadirm i 

■^T^TTrTnjrTTrfTT cpNtfq H I I (\3) 

Yogayukto vishuddhaatmaa vijitaatmaa jite'ndriyah, 
Sarvabhootaatmabhootaatmaa kurvannapi na lipyate'. (7) 
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If you point out that Karma is bound to have some effect - and this fact must be 
admitted - as in: 

cbMtcbi ^Tfft tT %nf \ ■H’MIhI ^tfti 
cbMtcbl HTfh 1 1 HTfh 1 1 I 

Kaajarakee kothreemein kaiso hoo sayaano jaaya, 

E'ka re'kha kaajarakee laagi hai pai laagi hai. 

“How can I enter a room full of soot so skillfully that I can emerge without 
getting even a smear of it upon myself?” 

It is true that Karma does leave an effect, but this doubt - hidden behind an 
undertaking - becomes an obstacle in allowing the Karma to be pure. 

I am acquainted with a Seth (businessman), who sponsors a number of socially 
beneficial activities. He gives money to monks, to get a well dug for public use, 
or make arrangements for free distribution of drinking water, and a ‘sadavrat’ 
(distribution of alms) for the poor. When he hears that I am going to the place of 
his sponsored activities, he says, “Swamiji, if it is not inconvenient, will you 
just check whether Babaji has carried out the activity I sponsored?” 

I told him once, ‘Sethji, TOM ‘ sanshayaatmaa vinashyati’ (he who 

doubts is destroyed). If you doubted the integrity of the man, why did you give 
the money to him? I have no objection to acting as your servant. I will go and 
see whether the work is carried out or not. However, the doubt in your mind will 
eat into your goodwill,” 

What is the thing called ‘shanka’ (doubt)? It is that, which cuts away your peace 
of mind. 

% ?TTf^r $^fri ^frt I 

Kam shaanti krintati iti shankaa. 

‘The doubter destroys his own peace first.’ 

Therefore, ^rruwrr i^pirUT Yogayukto vishuddhaatmaa - your antahkaran will 
be purified if you do Karma. The characteristic of a pure antahkaran is that the 
mind and senses are well-controlled, ta^iciicui ‘ Vijitatma ’ means a person who 
has gained control over his mind. The mind should attach itself to whatever we 
order. In the same way, RFifer jitendriya ’ (he who has gained control over his 
senses) does not mean that a person pierces his eyes to blind himself, or 
becomes deaf by bursting his eardrums, or cuts off his tongue - this is not being 
a jitendriya. Being a jitendriya means that he speaks only when he decides to, 
hears only that which is worth hearing; and he withdraws his sense organs 
mentally, whenever he wishes to avoid using them. This ensures that he does 
not imbue any undesirable external influences. The vijitatma, and the jitendriya, 
is the one who cultivates the ability to prevent sense objects from affecting his 
senses or his antahkaran. He accepts, or withdraws, from external factors and 
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their attributes at will. He allows thoughts to enter his mind when he pleases, 
and blocks all thought when he wishes to do so. 

wnrnrU^dic-Hi Sarvabhootaatmabhootaatmaa means that he does not 
differentiate between ‘mine’ and ‘not mine’. He does not feel that his Atma is 
restricted to his physical form. 

What will happen if you restrict your Atma to your physical form? One 
gentleman used to say, ‘The Ishwara will always remain nfteT paroksha 
(unseen)”. 

“Why, my brother? Why will the Ishwara always remain unseen?” 

“He will remain unseen because you identify yourself with your body. This is 
why you feel that the Ishwara is not seen. If you were to feel that the sky - 
Space - is you body, that you are the ‘ ChidakashcC (conscious Space 

which permeates all creation) - then you would see that the Ishwara’ s existence 
is neither unknown, nor unseen. The Ishwara is experienced within your Self.” 
Today, someone asked me about the all pervading quality of the Ishwara. We do 
not believe in the hAh^imi^i-WT moortsayogitvaroopa vibhutva (the all- 

pervading power attached with every form), as the Naiyayiks, Arya Samajis, 
Christians and Muslims do. We believe in the 

sarvopaadaanatva roopa vibutva (the Lord being the Creator as well as the 
Creation) form of the Ishwara. Just as there is gold in a bangle, clay in a pot, 
iron in an instrument - in the same way, the Ishwara pervades all the men- 
women, plants-shrubs, earth-water, etc., as the basic essence of matter. 

A Mahatma lived on the banks of the Ganga, fourteen miles from our village. I 
would go there and serve him. I knew nothing about his caste or background. 
He was aged about eighty or eighty- five, and he wore no clothes. I would cook 
some food for him, and eat the prasaada (sanctified food) when he had 
finished eating. 

When the Brahmins of my village came to know of this, they gathered together, 
and questioned him, “Baba, this child of ours eats your joothaa (food made 
impure by touching to the mouth). Please tell us what you background is. Which 
caste were you born in?” 

Hearing this, Baba replied, “Guru! I am what the ant is! I am what the mosquito 
is! I am all these trees and shrubs!” 

This answer did not satisfy the Brahmins. They insisted that they be told the 
details of his background. 

“Of what use is it, to know which village and family I was bom in? How does it 
matter, what I did, and which University I went to, and which degree I attained? 
One doesn’t become a Sanyasi to add B.A. and M.A. and a Doctorate behind 
one’s name. For a Sanyasi, it is said - 3 hich^ti’ ^ WIWT aatmavrittam na 
prakaashyam - he should not disclose the details of his past. Therefore, just take 
it that that, which is everybody’s Atma, is also my Atma. I am the Atma of even 
thieves and cobblers. I am the Atma of snakes and scorpions. And, I am also the 
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Atma of the Ishwara who has accepted Maya, and is the 
paramarthta-swaroopa (the essence of the Supreme).” This is WW^T^k-h 1 
sarvabhootaatmabhootaatma. 

There was another Mahatma, who was compelled to go to a High Court. The 
Magistrate asked him, “Who are you?” 

“What do you see me as?” asked the Mahatma. 

“I see you as a man,” replied the Magistrate. 

“Then you are a W chamaar (a man who works with leather),” said the 
Mahatma. “All you see is the skin. Had you seen the Atma, you would have 
been an Atmagnani (one who knows the Atma).” 

Sir, the Magistrate was dumbstruck! He cried out, “Who I this, who has been 
brought before me? This is an enlightened Sage! Maharaj, I salute you! You 
please leave - your testimony is over.” 

So - what do you see? Where does your vision reach? If you see me as a paapi, 
then you are a UFTf paapi ; if you see me as a punyaatmaa (having spiritual 
merit), then you are a ^ichi punyaatmaa. You are a Yogi, if you see a Yogi in 
me; and you are a Gnani, if you see me as a Gnani. If I appear to you as a 
Brahmagnani, you are also a Brahmagnani; and if you see me as the Brahman, 
then you are the Brahman. Your viewpoint depends upon where you are 
positioned. You will see that, which you yourself are. People see themselves; 
they do not see others - ir-n i sarvabhootaatmabhootaatmaa. 

Now, see the meaning of i yyk\‘kurvan wky Kurvan means seeing, while doing 
work. Very well, you see the work, you see ^yk\‘kurvan\ However, q ‘na 
lipyate'’ (does not get attached). You see only the work, but you don’t see the 
attached latent effect it has. The Karma-le'pa (latent effect) attaches 

itself to the work, when it is done with some desire; when the feeling of being 
‘the doer’ is present; and then the person wants to enjoy the result. The doer 
enjoys the results of his work when an Wt apoorva (latent fruit) is created by 
the work done. 

^cT r*rWw¥d WIT -q^cT HidhlH I 

( 6 ) 

cfThrT ^frT STTWT I I (<S) 

Naiva kinchitkaromeeti yukto manye 'ta tattvavit, 
Pashyanshrinvanprishanjunghramshnangachchansvapanshvasan. (8). 
Pralapanvisrijangrihnanunmishannimishannapi, 
Indriyaaneendriyaarthe'shu vartanta iti dhaarayan. (9). 

Now if a cTtWTT WT tattvave'tta purusha (an enlightened person) has not had a 
definite experience of the tattva (essence), well - then, this WT dhaaranaa 

(repeated focusing) is not meant to be undertaken after having had the 
experience, anyway! It is meant to be undertaken before the essence becomes a 
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tangible experience. It is the ?tht adridh gnani - the Gnani who is not yet 
firmly established in his essence - who needs dharana. The Gnani who is firmly 
established in his Self does not need to make an effort to meditate. 

Hence, the person who is already established in the essence - <m11h 

naiva kinchit karomi iti manyate' - feels, “I do nothing”. So much so, that 
“I do not even feel that it is I who does nothing. I have no feeling of being either 
the doer, or not being the doer. (I am detached from both the action and the 
pride of thinking that it is not I who acts).” Then, is the poor fellow entirely lost 
and confused? Has he gone into a ^<^4^ chaturbandha (blocked from all four 
main achievements)? 

fhtT iw ^ft ? 

Galee to chaaron bandha bhayee, 

Kaise' miloon piyaa so jaaya? 


No, he is not blocked on all sides. He sees with his eyes, hears with his ears, 
touches with his skin, smells with his nose, eats with his mouth, and walks with 
his feet. He also dreams, and awakens, and breathes. He also does y<n L M 
pralapan (chit-chat), and n-u-ih visarjan (passes stool and urine), and j Jc ij m 


grahnan (consumes food), and blinks. However, while doing all this, his 
condition is - 


cnh# ^frt srTTJRi (<0 
^cr r+fxld cmIhUh ■JjcFfl rp^T I (6) 


Indriyaaneendriyaarthe'shu vartanta iti dhaarayan, (9) 
Naiva kinchit karomeeti yukto manye'ta tattvavit, (8) 


‘The senses move amongst their objects; I do nothing.’ 

You see, the dry naturalists place their actions as the workings of Prakriti, and 
position themselves as the detached witness - the 3 t?pt asnaga drashtaa - 
and watch all that happens. The Brahmagnani, however, does not see his actions 
as belonging to Prakriti. In this, there is a WTFT-^ prasthaana-bhe'da , 
(difference in the chosen paths). 

jl?UUA||£rFT cbnifui W fil'd I 

1huh h Tt 1 1 Go) 

Brahmanyaadhaaya karmaani sangm tyaktvaa karotiyah, 

Lipyate' na sa paape'na padmapatramivambhasaa. (10). 

The Brahman is the sub-stratum in which all Karma takes place. He is also the 
one who enables us to act, and gives the energy for the action. There is no 
separate ^clT-'rrfatTT karta-bhokta (doer and experinecer) seated in this body of 
ours. He has placed all Karmas into the 3#?fhT Wt adviteeya brahm (the 
indivisible Brahman). The smaller loses its individuality as soon as it enters into 
the greater. The parichchinna (separate) loses itself as soon as it merges 
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into the aparichchinna (non-dual) 'flfwH adhishthana (sub-stratum), 

because the separate identity never really existed; hence the false image (of 
different objects) is destroyed. 

Karma exists only until it is deposited into the Brahman. M ‘ Sangam 

tyaktvaa’ - the Yogi has no attachment to the fruit of the actions he undertakes. 
Nor does he have the urge to complete the work, or show the world that he has 
achieved something. He simply carries out the allotted task. 

M *T P FFH ‘ Lipyate ' na sa paape 'na ’ - paape 'na means the fruit; it can be 
the fruit of good or bad actions. 

TTcjfcffc UFT H l^H^d I (iiKh-Mo 

E'vamvidi paapam karma na shlishyate'. (Chandogya Upanishad 4. 14. 3) 
Shri Shankaracharya Maharaj has analyzed the word VF 4 paapa ’ as TFT FF 
‘ karma-maatra ’ (the action itself), in this Shruti (Vedic verse). 

Just as water does not touch the petal of a lotus, in the same way, Karma does 
not touch (effect) the Yogi. It is because he is completely detached, and the 
work is being carried out in the sub-stratum of the Parabrahm Paramatma, by 
the illusionary creation (which appears as real). Reality is W-T1WT sva- 
prakaasha (self-illuminating), and it is the sub-stratum of the illusionary 
external light which shows us the matter we perceive as real. Do the work, and 
allow the work to be done. 

ct^TT I 

iilPlH: ^pf WI I I (S>S>) 

Kaaye 'na manasaa buddhyaa ke 'valairindriyarapi, 

Yoginah karma kurvanti sangam tyaktvaashudhaye' . (11) 

Yogis only work with their ^FTT kaayaa (body); or they work with only their 
mind, or their intellect, or with only their senses. What is the indication of 
‘only’, here? It means that the Yogis do not attach their ‘I’ to the work. They do 
not do 3HirHu4bi aatmasamyoga. Their Self is unconnected with the work done 
by their body, mind, intellect, and senses. They do not connect their ‘I’ with the 
work being done. This is the hRcmhi parityaaga (giving up) of the WJ sang 
(company). The body, mind and senses are - ^TTF ^T-fr naaham na me' - they are 
‘not mine’, and they are not ‘me’, -r Ttfvt Na tu sand - actually they have no 
real existence. Aatmashuddhaye ' means the work that we undertake for 

obtaining the experience of the Ff^T nitya (eternal) - shuddha (pure) - TT 
buddha (enlightened) - WT mukta (liberated) 3nrRT Atrna; or else, to purify our 
antahkaran. 

Many people are of the opinion that the antahkaran will be purified when the 
intake and indulgences are pure. 

3TTST?-?pst I (jiKpilo 

Aahaara-shuddhau sattvashuddhih. (Chandogya Upanishad 7. 26. 2) 
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If the items imbued by our sense organs are pure, then the antahkaran becomes 
pure. Some people are of the opinion that the antahkaran is pure when a 
person’s work is pure. 

WJm 3HIVI^>H 

Yagne'na daane'na tapasaa aaashake'na. 

(Vrihadaranyak Upanishad 4. 4. 24) 

Some people believe that the antahkaran is pure if the person’s feelings are 
pure. The antahkaran becomes pure when one develops love for the Lord. 
Others believe that the antahkaran becomes pure when the external conditions 
are pure. This is the opinion of the Gopis. The Vedantis say that the antahkaran 
is purified by meditating upon that, which is pure. 

We should, however, first understand the meaning of pure! People in our village 
used the word, ‘nikhalis’. This is not an Urdu word; they use the word ‘khalis’. 
It means unadulterated, pure. So, meditate upon our essence, in which no Maya, 
Prakriti, Karma, etc. have been mixed. The antahkaran will be purified if you 
meditate upon the ‘ tv am padartha’ (the Atma within you). Meditation 

will purify your antahkaran; there is no need to make any alterations in your 
WRT sadhana (effort for spiritual progress). If you contemplate on that, which is 
pure, your subtle ego will also become pure. Our faith is a strong factor in this 
process. 

A Mahatma had told me that once a warning was issued, about the possibility of 
Uttarkashi being flooded due to excessive water in the Ganga at a higher level. 
People were warned that the waters were expected to rise considerably, and that 
a number of Ashrams were likely to be inundated. 

The Sadhus staying at one Ashram reacted in different ways. One of them asked 
how high the waters were expected to rise. He was told that it would rise at least 
four feet. Hearing this, the Sadhu picked up a spade, saying he would build a 
barrier at least six to eight feet high, to keep the water out of the Ashram. He 
began to dig the earth, to build the barrier. 

Another Sadhu said, “Come, brother, let us pray to God, to spread out the 
waters and divert them, and protect us from being flooded.” He folded his hands 
and began to pray. 

A third Sadhu said, “Let the floods do their worst. I will shut my eyes, and go 
into a Samadhi (deep meditation).” 

The fourth Sadhu said, “It is good, my brothers. I do not know how long this 
body of mine will linger, or what is fated for me. It will be swept away, if the 
floods come, and I will no longer be bothered with it.” He sat there joyfully, 
fully alert and unafraid. 

A person’s faith has the power to banish sorrow. 

# Ttsfctnr m fro Tim: i 

(srbr^o mo K.30.33) 

Sve ' sve ' dhikaare ' yaa nishthaa sa gunah parikeertitah. 

(Shrimad Bhagwat 11. 20. 26) 
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So, your sorrow will be removed if your faith is firm. If you keep wanting to 
change your faith (in the method for spiritual progress) - becoming a Yogi, 
instead of a Vedanti, and reverting back to being a Vedanti, and then becoming 
a Bhakta, and then turn into a Dharmatma (practice of ritualistic religion), and 
then become a Social Worker - what will happen then? 

arsftssff u^)4 n^WFTT rnwri 

f^FWRT 'Ucrfh RilHMM: I I 

(hUhVII'M ?o) 

Adhodho gange'yam padamupagataa stokamadhunaa, 
Vive'kabhrashtaanaam bhavativinipaatah shatamukhah. 

(Needs has tr a 10) 

Nobody can predict the extent of a person’s fall, once he begins to fall. 

^FT: cbdibH oMcMI VIlPdHIHird I 

o -\ 

3T^rt: cblHcbl)u| XfTH 1FF1T I I (^) 

Yuktah karmafalam tyaktvaa shaantimaapnod naishikeem, 

Ayuktah kaamakaare'na fale' sakto nibadhyate'. (12) 

So, don’t focus upon the karma-fala (fruit of the action); continue with 

the work allotted to you. Peace will emerge from your faith, your nishthaa. 
Nishthaa means to ‘not slip’. Don’t slip, don’t waver, and don’t shift. Remain 
seated in your rightful position. This is called vrrf^T naishthikee shaanti, 
which means the peace derived from unshakable faith. If you do not remain 
yoked to your sadhana (effort for spiritual progress), but become attached to the 
fruit of your actions instead - then, my brother - nibadhyate '. You will 

be bound; you will be in bondage. This is why the Mahatmas are never attached 
to any desires, or to the fruits of their actions. 

^clcb^lfui TFrm fM-WItri wAcm\ 

Hdial) nr ^cT cbKilH I | (^) 

Sarvakarmaani manasaa sanyasyaaste ' sukham vashee, 
Navadvaare' pure' de'hee naiva kurvan na kaarayan. (13) 
oRTt ‘Vashe' de'hee’ means the person who has control over his mind and 
sense organs. Such a person has a physical body, but what does he do? 

^fr? arfst, ^ ^rr fpt srr tNt i 

Da as a kabeerajatanse' odhee, 

Jyun ki tyun dhara deenee chadariyaa. 

Such a person relegates his mind and activities to the human body, which is 
compared to a city with nine gates. There are seven doorways, which are higher 
up (eyes, ears, nostrils and mouth) and two lower down (the organs of 
evacuation and procreation). And trtft toA ‘sanyasya svayam 

sukhamaaste' - the work is done by the city authorities. It is the job of the 
Municipality to provide water, arrange for the availability of food, and also 
clean the refuse and sewers. There is no need for you to become the Chairman 
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or a sweeper of the Municipality! Let the Municipality do its work. We don’t 
need to go to supervise it-^r^^T^ ‘naiva kurban na kaarayan. ’ 

When I was a child, a Mahatma had said to me, ‘If anyone says anything about 
you, let them say what they want. Don’t allow yourself to be affected, no matter 
what happens. There is no need to catch hold of anybody’s tongue. Whatever 
may be done - you are not the doer.” 

It is the same, with regard to the Gita. This is not the Manusmriti; this is the 
Gita. The Manusmriti ultimately says the same thing. 

UlrMIH UclldlfH UlrMfn I 

tpt wrrofr 1 1 (<gad 

Sarvabhoote'shu chaatmaanam sarvabhootaani chaatmani, 

Samam pashyannaatmayaajee svaraajyamadhigachchati. 
(Manusmriti 12. 91) 

Sacrifice your individual ego. Retain the outlook that the Atma is in all, and 
everything is in the Atma. Then, you are liberated and independent. The Gita 
says the same thing - 

cJk£tcT H cbHifm HlcbfM sru: i 
H WMWi ^TUTcTFT I I GX) 

Na kartiritvam na karmaani lokasya srijati prabhuh, 

Na karmafalas any ogam svabhaavastu pravartate' . (14) 

If you say, “The Lord has placed me in this situation - what am I to do?” This is 

cbiH^ fh?2TT Thr FFTTf i 

Je' na taarahin bhavasaagarahin nara samaaja asa paayi, 

Te' kritanindaka mandamati aatmaahana gati jaayi, 

Kaalahin karmahin eeshvarahin mithyaa dosha lagaayi. 

Oh, the Ishwara has not made you the Wr karta (doer), has He? When did the 
Ishwara give you a written certificate - or letter of Authority - saying, “I have 
made you a Karta, and am sending you (as the doer, to Earth)?” When did He 
tell you, “The right of being the doer is not Mine. It has been handed over to 
you”? Did the Lord ever hand over the Authority (of being the Karta)? No. 

Na kartritvam - the Ishwara does not make you the Karta. 

Then, what does the Ishwara make? Does He make the Karma? No. He does not 
make the Karma either. 

srm form utwtt h!<*w h i h'I+w h ^tfh! 

Prabhuh vibhuh eeshvarah paramaatmaa lokasya kartritvam na srijati. Lokasya 

karmaani cha na rijati. 
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Very well, Sir, but He does bind us, doesn’t He? No. ^ ^^prfrT 

‘ Karmafcila - sanyogam cha na srijati - the Ishwara does not even unite you 
with the fruit of your actions. It is the people of the Poorvamimansa tradition 
who say that an 3?q^ apoorva is created when a person does something. This 
apoorva attaches itself to the doer of the action. If the activity is bad, it creates 
an 3q^r adrishya; which attaches itself to the doer. It is the Naiyayiks who 
believe that the Ishwara is not the doer. The fact is that when we ourselves say, 
“Oh, Ishwara, I am the doer of these actions. It is our work. Oh, Lord, this is the 
fruit of our actions. Please give us the fruits of our good actions, and You, 
please, take the fruit of our wrong actions.” 

Now, tell me, what would the wrong actions be? 

There was a Mahatma, for whom we had great respect. A young man - about 
nineteen or twenty years old - caught hold of the Mahatma’s feet. The boy 
suffered from epilepsy. He had been coached by some elders to implore the 
Mahatma to cure him. 

“Why, my man!” said the Mahatma. “You are suffering the consequences of 
past sins. Who will bear the fruit of your misdeeds?” What was the youngster to 
say? The Mahatma did bless him, but I cannot recall whether he was cured or 
not. 

So, people want to accept the fruit of good deeds, but want to dump the fruits of 
their sins upon the Ishwara. Will this bring sorrow to the Ishwara? Where will 
that fruit go? 

The answer is that the Ishwara gives us the fruits of our actions only when we 
ask for them. He gives us Karmas and we ask for the WPFT kartaapana 
(doership). ycHri ‘Svabhaavatu pravartate - it is our feeling which 

triggers off the result. We believed ourselves to be the doer of the work. We 
said that the Ishwara made us the Karta. We believed that we had certain duties. 
We have voluntarily taken on the result of actions, and are experiencing 
pleasure or pain. This subject is so light and easy, that there is no difficulty in 
explaining it. Worldly people, however, consider it to be very grave and 
continue to suffer. 

I’m telling you about a Brahmachari (celibate student) of mine. We were on our 
way to Badrinath. This Brahmachari was going with us. On the way, he lost his 
watch at one of the chattis (roadside tea stalls) beyond Rudraprayag. Nobody 
knows whether it fell off, or whether it was stolen. The rest of us went ahead, 
but the Brahmachari went back. He walked down about five miles, looking for 
his watch, and then walked up five miles again. By then we had gone another 
ten miles up the path. The poor fellow had to walk a great distance. He caught 
up with us around noon, or one, in the afternoon, without having found the 
watch. He was hungry, thirsty and unhappy at the loss of his watch. He kept 
talking about how he had bought it for a hundred and twenty five rupees, some 
twenty or twenty five years ago. He was extremely depressed at losing it. 
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After having returned from his search, the Brahmachari had to go to the stream 
to fetch water. There, he found a ring made of some yellow metal. A white 
stone was set in it. The Brahmachari picked it up and brought it to me. None of 
us could tell whether the ring was made of copper or gold. Even so, I told the 
Brahmachari, “Oh, brother, this ring must be worth two thousand rupees. You 
lost a watch worth a hundred and twenty-five rupees, and the Lord gave you a 
ring worth two thousand.” 

The Brahmachari’s depression vanished. When we reached Badrinath, he 
showed the ring to a knowledgeable person, and was told that it was a copper 
ring, worth four annas (a quarter of a rupee). Hearing this, the Brahmachari 
became depressed again! 

What I mean to say is that sorrow is absolutely an imaginary phenomenon. It 
rises up in the mind, and is accepted by the mind. It has no real existence. The 
Lord did not make it ours; nor did He send it to us. It is we who accepted it as 
ours, believed it to be something which comes and goes, and used it to become 
unhappy. 

^rUTcfTFr Ucfrf# 

Svabhaabastu pravartate ' - we have made this our nature. 

ch-wbjd uni #r ^Tfrf fenj: i 
*TT# tTT HfUfad ^FtTcT: I I (^) 

Naadatte' kasyachit paapam na chaiva sukritam vibhuh, 
Agnaane'naavritam gnaanam te'na muhyanti jantavah. (15) 

Nothing can have consciousness without the Atma - you must accept this 
implicitly. If you do not understand fully, just believe me when I tell you that 
the Atma, which is our swaroopa - our essence - is our consciousness. 
That which is separate from us will be that, which is seen. It will be the 
Drishya, and it will be inanimate. It will be fragmented, it will be dependent 
upon our awareness, and it will be illusionary. Only the Atma is consciousness, 
and all else is inanimate. As soon as anything is other than our Self, it becomes 
bereft of consciousness, it becomes inanimate. If even the Brahman is separated 
from the Atma, it will become something unknown, and illusionary. It is not 
possible that anything can be separate from our Atma, and still be %R che'tan 
(animate) and be Satya (the enduring reality). 

You may ask, “What if our Atma is separated from the Brahman?” In that case, 
it will retain its consciousness, but it will be fragmented. There will be a 
temporary consciousness if the Atma is separated from the Brahman; and the 
Brahman will become inanimate if it is separated from the Atma. So, there will 
be no decision, no justice, until both the Atma and the Brahman are combined, 
and they merge. 

What does ‘Vibhu’ mean? It means that it is not what it seems to be, and that is 
why He is called the Vibhu (all-pervading) Devta. He does not accept the sin of 
any being. As it is, people say that the Devtas do not incur sin. Sin once came to 
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the Devtas, but Lord Shankar drove it away with his trishul (three-pronged 
spear). Sin then ran to Brahmaji, and Shankarji cut off one of Brahmaji’s heads. 
When you go to Badrinath, you pass a place called Brahmakapali. The place has 
been given this name because this is where Shankarji had cut off Brahmaji’s 
head. Whether a sin is done by Brahmaji, or by an ant, or by a mosquito, or by a 
man - it is the same thing. Sin, however, attaches itself only to human beings, 
and not to any other. The Vibhu Paramatma does not imbue the paapa or the 
punya of anybody. 

Then, what is it, when we feel that we are the paapis (sinners) or punyatmas 
(having spiritual merit)? It is - 3^n#TTf?T wi agnaane'naavritam gnaanam - 
your Gnan about the Satya has been covered up by the veil of ignorance. It is 
because of this veil of nescience that you see yourself as a paapi or punyatma. 
And, you will continue to see yourself in this light until you attain Brahmagnan. 
The actions resulting in sin and merit have their reality in worldly interaction; 
and the feeling of being a sinner or a meritorious person is established in the 
world of mental perceptions. Mental perceptions change according to religious 
traditions or sects. They also change with the change of the Ashrams (stages of 
life). The paapa and punya of a Grihastha (householder) is different from the 
paapa and punya of a Sanyasi. That which changes with the different Ashrams, 
is a mere perception. However, if you accept the universally accepted good and 
bad deeds in social interaction, then those are negated only by Brahmagnan. The 
reality of social interaction is that which can be negated by the Knowledge of 
the essence of the Brahman; i.e. by Brahmagnan. 

This Gnan is covered by the veil of nescience. RRR: qgjfh Te'na jantavah 
muhyati - here, the use of the word RR: 'jantavah'’ gives a lot of respect to 
humans. ^RJ ‘ Jantu ’ means an animal, a creature. Animals (unenlightened 
humans) consider themselves to be paapis and punyatmas, due to their veil of 
nescience. They get engrossed in this belief, to the point of losing their 
consciousness. So, my brother, remove this veil. 

1TFR rt^TR M HlftldHIcHH: I 

?T?T WT I I GA> 

Gnaane 'na tu tadagnaanam ye 'shaam naashitamaatmanah, 

Te'shaamaaditvavaj gnaanam prakaashavati tat param. 

( 16 ) 

What does ‘ ashitam ’ in this mean? Ashitam means ‘naashtaa’ - a snack. The 
agnanis (those who lack Gnan) snack on agnan itself. They eat agnan, they 
drink agnan, they give agnan and they take agnan. Agnan is their breakfast as 
well. 

3R % c^TT fR % ^TT I 

?r % ^r #ni i 

Jhoothahi le'naa jhoothahi de'naa, 

Jhoothahi bhojana jhootha chabe'naa. 
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Ashitam also means 'fPR hirmh bhuktam naashitam - the one who does not 
imbue agnan. The fact is that those who are called Gnanis take advantage of the 
foolishness of fools. This is what the Gnani imbues. If you take advantage of the 
agnan of others, and want that people should remain ignorant, and continue to 
give you garlands and gifts - then, don’t you have a love for agnan? Oh, friend, 
obtain a Gnan whereby you no longer need agnan for breakfast. Don’t undertake 
activities which procure benefits from the ignorance of others. 
rhiuirq^^iMH Te 'shaamaadityavajgyaanaam - when Gnan sees that this person 
does not wish to imbue agnan, then - it becomes effulgent like the Sun. 
Actually, Aditya is the name of the consciousness behind the pure tendencies. 
3#irT: btrtt vpfHT ‘ Aditih asti adeenaa’- the consciousness which sustains the 
bright, elevated tendencies is the Aditya, the Savita, the Sun. Tattvagnan rises in 
the consciousness, like the Sun rises in the world, and reveals the Paramatma 
Vastu (the supreme object, the Atma) - WT W% tat pararn parartham, 
and that is why it is the Aditya (Sun) in the outer world, and Gnan in the 
consciousness - this is the example given here. 

^IHP-ldrlcbc+INI: I I (?&) 

Tad buddhayastadaatmaanastannishthaastatparaayanaah, 
Gachchantyapunaraavrittim gnaananirdhootakalmashaah. (17) 

What does tat mean? The supreme essence - the Paramartha - revealed, is 
that tat. H=bih i ici rlf^R UrT: ‘Yat paramagnaanam 

prakaashitam tasmin gatah buddhirye'shaam - TTrT tat is the experience of the 
supreme essence, which has been achieved by the removal of nescience. The 
same thing is written in the Bhagwat, that - 

w % 'uihU^Ti mft Fh^ijh i 

Tier wftw Ihmuii wt ^ ^rmfw wr 1 1 (^.36. 3*) 

Yathaa hi bhaanorudayo nrichakshushaam tamo nihanyaanna tu sadvidhatte 
E'vam sameekshaa nipunaa satee me' hanyaattamistram purushasya buddhe'h. 

(Bhagwat 11. 28. 34) 

The darkness which engulfs the vision of people is destroyed by the rising of the 
Sun. The Sun does not create anything in the world. It only dispels darkness, 
and reveals that, which already exists. In the same way, when the Gnan of the 
Paramatma rises in the mind, it dispels the darkness of ignorance, which engulfs 
the intellect, and the person starts seeing the actual reality. 

Just like the Sun, Gnan also does not create anything, or destroy anything. Pure 
love - prem - has the power to change the undesirable into the desired. Prem is 
a creator. Gnan, however, is not a creator. It is not the Creator. It only reveals 
that which already exists, as it actually is. It is not even Shiva, the Lord of 
dissolution. Gnan does not kill or destroy; it does not sustain; nor does it create. 
Gnan only dispels ignorance, and reveals the reality. Hence, the fruit of Gnan is 
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only avidya-nivritti (freedom from ignorance). If the fruit is something which 
can be created, then it will be something which can be destroyed. 

‘ Tadbuddhayah ’ means, apply your intellect to that supreme objective. 
That is the Parabrahm, the essence of the ultimate objective, the Atma - nqicHM: 
tadaatmaanah See it as your Atma, and - crffeT: tannishthaa - immerse 
yourself into it. Oh - even if you do not have the actual experience, just tell 
yourself firmly, that you are none other than the Brahman. 3rufe ypfe WUTU 
n^ihi: cic^knuh: Asyate' praapyate' dhyaanaad nityaatmabrahma 
chintanaah tatparaayanaah - that is my only good. There is nothing beyond it. 
The Shaivas have called it the ‘Anashta Mahal’. I am telling you what Anashta 
Mahal means. 3TRfe ‘Anachkam anahalam — it is beyond the reach of 

alphabetical letters. Then, where do you want me to reach? We want you to 
reach the anashtamahalam. But, what is this ‘anashtamahalam’? Oh, 

my brother, let some secrets remain secret! This is 7 T^orFT' T T R t 
‘ Guruvaagyagamya ’ - you cannot know what it means unless your Guru 
explains it to you. So, wfetfeunwr: Gnaananirdhootakalmashaah ’ - what is the 
meaning of that ‘kalmash’ (impurity) which is eliminated by Gnan? ‘Karma’ is 
called ‘kalma’, because the letters ‘r’ and T are considered to be the same (in 
Sanskrit). Kalmash means the ultimate Karma, the last and final Karma, the 
impurity in the form of ignorance. This kalmash is fef?T ‘ nirdhoota ’ - broken up 
and thrown away - by Gnan. And after that - 
gachchantyapunaraavrittim - the person reaches a position from where there is 
no turning back. What happens then? 

rclillfcH'M'HMd Plleuu) I 

fe *5UTT% XT nlfedl: -Hufed: I I (R6) 
Vidyaavinayasampanne ' brahmane ' gavi hastini, 

Shuni chaiva shvapaake' cha punditaah samadarshinah. (18) 

Even in a dream, a dog, a Brahmin, an elephant and a cow are seen as separate 
beings. Even in a dream, a Brahmin is bowed down to, an elephant is ridden, 
and a dog is beaten with a stick. Even in a dream, the Chandala (low caste 
person) is considered to be untouchable. However, when the person wakes up, 
he remembers the lofty qualities of the learned and courteous Brahmin he 
dreamt of. A Brahmin is superior only when he is enriched with learning and 
humility. If he lacks learning, he becomes inferior. If he lacks even humility, he 
becomes extremely inferior. It is the wealth of ferr vidyaa (learning) and feuu 
vinay (humility) which gives superiority to a Brahmin. Otherwise a Brahmin is 
merely a name for a group, just as we say ‘a cow’, ‘an elephant’, or ‘a dog’. 

The Lord is not talking about an ordinary Brahmin. He refers to a Brahmin 
enriched with learning and modesty. Patanjali, the Master Grammarian, has 
described feu puffer wt x. c <.xd) ‘ treeni yasyaavadaataani’ 

(Patanjali Sutra 4. 1. 48) - meaning that a Brahmin should have three kinds of 
purity. One is the 3Tifeftffe feu Aadhibhautik Shuddhi, which is when both the 
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parents are Brahmins. The second is the Aadhidaivik Shuddhi, 

meaning the purity achieved by the daily worship of Gayatri and other Devtas. 
The third is the Tjfc Aadhyaatmik Shuddhi, the purity of possessing 

virtues like shama-dama (inner and outer self-restraint). A Brahmin is 
considered superior only if he has these three kinds of Shuddhis, which a 
superior Brahmin should have. 

What is indicated by a cow, elephant and dog being described along with the 
superior Brahmin? My brother, this is a matter referring to the fourth level, and 
it is against our principle to discuss it. This is not a stage - or level - of the 
tattva (essence); it is a level of the mind. All these levels are established in 
illusion. All the unique joys - right up to the unrestricted triangle (of waking, 
sleeping and dreaming states) of RFR jeevanmukti (freedom from 

identifying with the body) come within the range of illusion. This is also at the 
level of the mind, and has no connection with the Atma. Hence, when the 
person awakens, he begins to develop equanimity towards all - nHscii: 
pindataah samadarshinah. 

Even in this, it is quite possible that there is a difference between the ^R 
darshan (philosophy) and the ^FR vartan (behavior) of the person. However, 
when the person reaches the highest state, then the behavior is the philosophy. 
How can the behavior differ from the Gnan? Difference is not possible before 
Gnan is attained, but once the person is enlightened, the behavior cannot be 
contrary to his Gnan. Behavior is no longer something separate from Gnan, 
once the person is enlightened. The person’s condition is then like Dattareya’s - 
cMpclFsibd: chFu^W: 

RFTRRsrfr #nf fenr wh i i 


Kvachichchishtah kvachidbhrashtahkvachidbhootapishaachavat, 
Naanaaroopadhoaro yogi vichachaara maheetale. 

If you wish to ascertain the principles of Vedanta, you should do so without 
hesitation. This is 3TRT A RRF WRTSRr ‘ Abhayam vai janaka praaptosi’ 

(Vrihadaranyaka Upanishad), to be stated unequivocally and fearlessly. Do you 
accept that there are Fakkads and Fakirs - the carefree, fearless, enlightened 
Mystics? Should everybody be subjugated to the religious traditions handed 
down from past generations? My brother, the WTRFrl panchamaashramees 
(people of the fifth Ashram, which is beyond even the Sanyas Ashram) also 
exist. Why do you insist that everybody should keep to the limits of the four 
Ashrams? Avadhootas (enlightened mystics) should also be there. 

rlfrld: 'HI'H'ii fAlrl tr - : I 

HfMi^ spirftTT ^ f^rm: 1 1 G<o 

Ihaiva tairjitah sargo ye 'shaam saarnye ' sthitam manah, 

Nirdosham hi samam brahma tasmaad brahmani te' sthitaah. (19) 

The person whose mind is established in a state of equanimity, who sees the 
world as a dream in which the elephant, cow, untouchable, and Brahmin are all 
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equal, has conquered the world. Will he gain victory when he dies? My brother, 
leave the talk of the world beyond death, to those who will die. Death is 
something which is beyond the range of human experience. I raise up my hands, 
sitting here amongst all the Mahatmas, on the bank of the Ganga, and declare 
that I have never died. Had I died, how could I speak before you today? I have 
not died even before this body was bom. How could I be born, if I had died? I 
have definitely never died. So, this is a topic which does not come within the 
range of our experience. It is untenable to imagine that I will die in future. Oh, 
God - if I have not died till now, how will I die in future? So, give up imagining 
that you will obtain Heaven after death. Mahatma Paltudas says - 

Wtf cPT <-Kd •Tfft, mpic cfcfl fcTUTT I 
Hdi IcrclK ^rTt % I 

C\ 

^TT UsSf TTTSlf 3UT 6Hlfl if I I 
colli cocih WITT UTT, chile if I 
^ffe ITlcT UT if | | 

Sadho turn marate' naheen, palatoo karo vichaara, 

Palatoo karo vichaara hamahee kartaa ke ' kartaa, 

Kyaa pooch saadho umara hamaaree ho, 

Koti kota kalap brahmaa bhaye', dasa koti kanhai ho, 

Chchappana koti jaadav bhaye ' me 're ' e 'ka pallaaee ho. 


So, the person who has achieved a mental equipoise has conquered the world. 
This equanimity is pristine, because attachment and aversion invariably exist in 
mental inequilibrium. When a person sees others as unequal, then there is either 
attachment or aversion; but when he sees all with equal good-will - FFfcff 
samataa - then the duality of attachment-aversion is absent. Who is samal It is 
the Brahman. The one who is established by FT maa (Mother) - or W pramaa 
(tme perception) - is called ‘sa’ (with) + ‘maa = W fes^rT #T TFT ^1T pramaa 
siddhyate' iti samam brahm True perception establishes that everything is the 
Brahman. 

Now that the person is established in the Brahman, and has developed equal 
goodwill for all - what happens next? He will automatically reach the TWfT 
Brahmi sthiti (the condition of the Brahman). 


H ftm FF2T diMdlM Ulhlddl 

Na prahrishye V priyam praapya nodvije 'tpraapya chaapriyam, 
Sthirabuddhirasamoodho brahmavid brahmani sthitah. (20) 


This is the description of a FfOFK Brahmavid (one who knows the Brahman) 
who is alive - don’t look for a corpse in this. A great many people have this 
weakness of mind, of believing that the people who have died were 
Brahamave'ttas, but those who are alive, are not. It is against the strictures of 
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our scriptures to even imagine this. People have been influenced by such 
thoughts to the extent that their desire to save the common people from being 
cheated by imposters makes them want to totally reject the Vedanta philosophy. 
I tell you one thing - it is difficult for a person to find a Guru, if he is not 
prepared to lose everything he possesses. You will find your Guru when all your 
worldly possessions and mental convictions have been taken away from you. 
You have been cheated by Maya (the Lord’s power of illusion), who is a cheat. 
You have cheated, in the accumulating of the things you have. You will not find 
a Guru until all the cheated possessions you have, have been taken away from 
you. Oh - what will anyone snatch away from you? He will only snatch away 
the items, from which you are already detached, isn’t it? If you say, “No, 
Maharaj, I do not have vairaagya (detachment)”, then why do you come to 
obtain Brahmagnan? Go and serve that, to which you are attached. However, the 
person who cheats you can take only the things you have detached yourself 
from before coming here. If you do not have vairagya - starting from a 
worm to Brahma, and from a blade of grass to entire Prakriti - then why do you 
want to obtain Brahmagnan? 

You passed a stool somewhere in the forest, and you found out that it is 
something dirty. How does it harm you if someone picks it up, and uses it to 
fertilize his field? You have detached yourself from it before coming. Yet - you 
fear to be deprived of that, which you have already rejected? My brother, the 
truth is that you do not have anything that anyone can steal. 

F yf^T?T ftpt HM Na prahrishe't priyam praapya - don’t get inflated with joy, if 
you get something you like. This is not joy; it is a swelling. Edema has affected 
your chest, and you swell up with happiness. Similarly, hm 

nodvije't praapya chaapriyam - don’t get agitated if you get what you don’t 
like. Don’t get frightened, and don’t dry up with tension. And - 
sthirabuddhirasamoodhah - keep your intellect steady and unwavering. Don’t 
get confused. Don’t get stuck anywhere, thinking that you cannot manage 
without any person or thing. 

See how happy we were as children, before we got married. When we got 
married, we began to think that married life was the most enjoyable. When we 
had no money, we were fearless; we would sleep anywhere, without a care. 
When we got some wealth, we began to sleep in a locked room. Thus, in order 
to keep our wealth locked up, we became prisoners ourselves. And, the husband 
has to become a Guard, to guard his wife. 

I know about a wealthy Seth. His wife would tell me, “Maharaj, when we are 
both asleep on the same bed at night, and my husband wakes up, he switches on 
the light to check that I’m sleeping on the bed. This disturbs my sleep, and I 
rebuke him sharply every night, for not letting me sleep in peace. I ask him why 
he doubts that I’m sleeping beside him, but he has such a suspicious nature that 
he just won’t listen!” Now, tell me - hasn’t that man become a Guard? 
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The wife of another gentleman phones her husband as soon as she arrives, when 
she comes to visit me. “I have come to Swamiji’s flat,” she tells her husband. 
He tells her to hand the phone to me. Only after talking to me is he convinced 
that his wife is speaking the truth. Then, he phones after half an hour or so, to 
check whether his wife is still here, or whether she has gone somewhere else. 
Please tell me, what happiness can such people derive from the Grihastha 
Ashram? Such people are suspicious of even their wives. They fear that 
someone may snatch away their worldly possessions. As though the Lord had 
personally handed them the wealth and then sent them in to the world, and the 
cheat will steal it all away from them! They forget that they, too, have snatched 
this wealth away from some others. 

Sthirabuddhirasamoodhah indicates that a Brahmave'tta is 

sthirabuddhi (with an unwavering intellect), and is asamoodha - 
not stuck anywhere. He is not stuck to his wife, sons, wealth, house, religious 
tradition, or community. He is not attached to anything in the world, because he 
truly knows the Brahman, and has faith in the Brahman. stXJFR; TWT: 

‘ Brahmavid brahmani sthitah ’ means that the one who truly knows the 
Brahman is the Brahman. 

slfUTlU'McHIrHI WTT^WvHr) I I (^) 

Baahyasparshe 'shvasaktaatmaa vindatyaatmani yutsukham, 

Sa brahmayogayuktaatmaa sukhamakshayamashnute'. (21) 

M Sparsha means sense objects - MM vishaya. The Yogi is not attached to the 
external objects which the sense organs enjoy. The Yogis experience an 
indescribable bliss in their Atma. That is all very well, but what if they obtain 
Brahmavidya? The answer is that when a Yogi obtains Brahmavidya, he retains 
his inner happiness whether he gets external pleasures or not. Once a Yogi 
obtains the knowledge of the Brahman, it makes no difference whether he gets 
external or internal pleasures, or gets neither. Yogis also stay in a condition of 
3TPW asparsha (not being touched). The Gita says: 

3Tr^rf tUsIHVHr) I 

Sukhe'na brahmasamsparsham atyantam sukhamashnute'. (6. 28) 

There is extreme bliss in Brahmasparsham (the touch of the 

Brahman), and this infinite bliss is experienced by the Yogi who has merged 
into the Brahman, regardless of his external condition. This is the vrw ^TFT 
Asparsha Yoga. 

■jf % -HWMI ‘jfbTT TTcT ^ I 

3TTSFrTcRT: h TU# 1 1 (??) 

Ye ' hi samsparshajaa bhogaa dukhayonaya e 'va te 
Aadyantavantah kaunte'ya n ate'shu ramate' budhah. (22) 


273 



What enjoyment do the senses derive from the contact with sense objects? In the 
Shrimad Bhagwat it is written, ‘ Kundooyane'na 

karayoriva dukhadukham. ’ A person infected with ringworm enjoys scratching 
himself, to relieve the itch. However, the more he scratches, the more the 
infection spreads. The infection disappears, if he stops scratching. Similarly, the 
senses also begin to itch. The eyes itch to see someone, the ears itch to hear 
something, the skin itches for a particular touch, and the nose itches for 
fragrances. This is actually a matter of habit. However, those who consider 
some smell to be fragrant - you may call it perfume - it is pleasant only for 
those who are used to it. The heads of people unused to the smell begin to reel. 
It affects the brain to such an extent that the smell becomes unbearable. This is 
not pleasing for everybody; it is pleasing only for those who are habituated to it. 
I was lying down one day, to get some rest, when a gentleman came and said 
that he wanted to talk to me about Samadhi. He began to talk about 
Anandanugata Samadhi; that a samprasanna (joyful and lucid) 

antahkaran is called Anandanugata Samadhi. Anandanugata Samadhi is when 
the antahkaran is full of joy, even without any contact with external pleasures. 
As he continued to talk, I told him, “My brother, I will certainly discuss 
Samadhi with you, but please sit a bit further away. The smell of cigarettes may 
be very dear to you, but it gives me great discomfort.” I have heard that women 
abroad give a divorce to men who start smoking. Anyhow - just see how dearly 
smokers love their cigarettes! This is called wgr TOT bahya sparsha (external 
contact). The pleasure derived from external contact is the TOFT dukha yoni 
(the birth, or state, of suffering). That means that these people form habits 
which turn into bondage. A similar bondage is created by the habit of day 
dreaming about something. Bondage is created by vanity. If a multi-millionaire 
has only a hundred thousand rupees left, he thinks that he is facing bad times. 
He will start lamenting, saying, “I am no longer a millionaire.” Oh, you may not 
have millions, but you do have a hundred thousand. Even if you spend a 
thousand rupees per month, you have enough to sustain you for a hundred 
months. Who knows whether you will live for a hundred months! A hundred 
months means eight years. However, the man’s vanity of being a multi- 
millionaire was destroyed, and the wealth he had did not seem anything to be 
proud of. 

So, when a person develops vanity due to a habit, like day dreaming, sensual 
indulgences, caste, community, or wealth, he becomes dependent upon them, 
and gets bound by his own habits. I have heard that there was a European orator, 
who had the habit of twisting his collar button while giving a talk. Someone 
decided to play a joke on him, and removed the button one day, just before his 
speech. When the man rose to give his talk, his hand went automatically to his 
collar. Not finding the button there, he sat down again, without saying a word. 
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He forgot the talk he had planned, because of his habit of twirling his collar 
button! 

So, these causes of sorrow are sn^RToRT: ‘aadyantavantah’. They have a 
beginning and they have an end. Learned men should avoid deriving pleasure 
from external factors -I Wf II : ‘ na te'shu ramate' budhah 

wnmtcr ■$: 

chiHfhisn^rcr M tt w: tt fi it: i i (33) 

Shaknoteehaiva yah sodhum praakshareera-vimokshanaat, 
Kaamakrodhodbhavam ve'gam sayuktah sa sukhee narah. (23) 

Look, my brother, I do not speak at all about what happens after death. I 
certainly talk about what happens before we leave this body. Vedanta does not 
establish the unseen bliss, the unseen papa-punya, or the unseen Hell 

and Heaven. Vedanta proves that which can be experienced personally - it does 
not prove the unseen. Therefore, Vedanta gives no consolation about getting 
happiness after death. In the opinion of Vedanta, your happiness is already with 
you, at this very moment. You, yourself, are happiness. You are the essence of 
joy - you are pi -miv sukha svaroopa. It is because you fail to recognize this, 
that you experience sorrow. So, recognize this fact, before you leave your body. 
Endure the kamakrodhodbhava ve'ga (the upsurge of desire and 

anger) in this life. Don’t allow them to sweep you away. When waves rise up in 
the sea, the experienced bathers lower their heads and sit quietly on the sea bed. 
The waves pass over their heads and return into the sea, and the bathers are safe 
and unharmed. Do not justify the waves of desire and anger; do not invite them. 
There is no need to fold your hands and ask these waves to come to you! Nor is 
there any need to lament when they leave you. Don’t take any action when you 
are agitated, and don’t use your intellect to justify your actions. The wave will 
automatically perish. You should just watch how it rises and falls in the sub- 
stratum of your true Self - I qpT: I pit IT: sa yuktah sa sukhee naraha’. You 
will always be happy if you remain in your own position. 

tt ifnf sppjmsfmiTsifH 1 1 (t*) 

Yontah sukhontaraaraamastathaantarjyotire 'va yah, 

Sayogee brahmanirvaanam brahmbhootodhigachchati. (24) 

Don’t place your happiness outside your Self-ltsiT: pi: yontah sukhah. Where 
is your happiness? In Bombay, people ask, “Is your happiness in Bombay, or 
has it gone to Paris, these days?” Happiness goes to Paris, when the loved one 
goes to Paris. Some people ask, “Your happiness is kept safely in the Bank 
Locker, isn’t it? Don’t keep it in your cupboard at home, because there are a lot 
of robberies these days. It is better to keep it safely in the Locker.” The 
happiness referred to in the Gita is not the kind which goes to Paris. Nor is it the 
kind which is kept in the locker. Keep your inner joy within your Self. You, 
yourself, are happiness. What is that, which is the innermost? It is our Atma - 
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SRTFTlcT, ^4wid 3^rRrlt WT 3TfrRT Lx.£.) sarvasmaat 

anyasmaat, sarvasmaat antarataram madayam aatmaa (Vrihadaranyaka 
Upanishad 1. 4. 8) that is the most beloved. ^1 # w ?rt ^ ^tswlw w ?T^ 

‘To vai bhoomaa tat sukham naalpe' sukhamasti 
yadalpam tad martyam ’ (Chandogya Upanishad 7. 23. 1 - 24. 1.) You are 
happiness, absolutely. This is stated in a number of Upanishads. 

In the same way, your comfort is also with you. Don’t go to anyone else’s house 
for rest or comfort. p: ‘ Antarjyotire'va yah ’ - light is also in you. I 

have seen a man whose house was situated close to the electricity cables. He 
had organized two wires, and a bulb, in his house. He would connect the wires 
to the cables at night, to tap the electricity and light the bulb. He would detach 
the wires every morning. Here, however, the borrowed or stolen light is of no 
use. '3^TR ‘ Udhaar ’ (borrowed) means something which does not belong to us, 
something which is super-imposed, which is an vtwrtt adhyaaropa. Borrowed 
Gnan does not help. It cannot be that one person experiments in the laboratory, 
and another takes the medicine. In spirituality, one has to undertake the 
experiment in one’s personal laboratory, and create the chemicals, and use 

them. 3H'dWiki}d ‘ Antarjyotire'va yah' - the flame must be lit within. And 

then, P ^TFTT dFdiddi IJ i ?IXT c RdTSTd J i^id sa yogee brahmanirvaanam brahma 

bhootodhigachchati’ - that Yogi is brahmabhoota (of the same element 

as the Brahman), and he obtains excellence by merging into the Brahman. 

Sanyaasastu mahaabaaho dnkhamaaptumayogatah. (5. 6) 

As mentioned earlier, it is extremely difficult for a person to attain the true 
Sanyas, unless he has undertaken Karma-yoga while practicing the discipline of 
the Brahmacharya and Grihastha Ashrams. The Lord has not said that it is 
impossible. He has said, 3TR[ ‘ Aapturn dukham ’, meaning he will face great 
difficulty in attaining real Sanyas. Unless he has cultivated the self-restraint 
needed for being a true Brahmachari, a true Grihastha, and a true Vanaprasthi, 
how is it possible that he suddenly grows beautiful feathers like an ostrich, as 
soon as he dons saffron robes? So, undertake Karma-yoga first, and then you 
will be able to practice true Sanyas. 

The direction of Shri Krishna’s talk now changes. His mood shifted, and He 
began to describe how Mahatmas live after becoming Sanyasis. It must be made 
clear that the Lord refers to a Sanyasi, not to a Grihastha. Otherwise, the 
qualities He speaks of - like P-krPI niraashee (without expectation), and vrqRWT 
aparigrahee (not accumulating anything beyond the bare necessity) - will seem 
incongruous. One may consider fhrmt niraashee to be an internal Dharma, but 
how can 3?qfei# aparigrahee be accepted as an internal Dharma? So, everything 
is altered here, and the Lord says, “Arjuna, first of all, you have to become 
UtaMH nishkama (without desires) and give up all expectation of the fruits of 
your action, and undertake the war as a ritual of duty. Only then will you be 
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eligible to beg for your food. The talk of (7A) shre'yas 

bhoktum bhaikshyamapeeha loke ” (2. 5) will not be possible until you have 
fulfilled your allocated duties. Do you want to just appear to be a Sanyasi, or do 
you want to be a true Sanyasi?” 

When people speak upon the Gita, with this viewpoint, they say that the entire 
Gita propounds the practice of Karma. At this point, one has to point out - with 
a question mark - the start of this shloka, WTS^kkih: ‘ Yontah 

sukhontaraaraamah 3T^T: Antah sukha means the aatrna sukha - 

the person whose happiness is the Atma; not the 3WICHI anaatmaa (that which is 
not the Atma). Such a person cannot obtain happiness from identifying with any 
external matter, or by detaching his sense organs, or by identifying with 
anything in Prakriti, or even by using discrimination about the Atma and the 
anatma. His happiness is the natural bliss of the Atma. His Atma is 
Paramaanandasvaroopa (the essence of supreme bliss). “I am, I know, and I am 
conscious” - this is his happiness. ^#S'U<kih: ‘ Yontah 

sukhontaraaraamah ’ - the place of his pleasure is the reality of his Atma. The 
joy of his Atma is where he gets his happiness from, and rPTRfHftffifof -q: 
‘tathaantarjyotire'va yah ’ - his own Atma is the source of his light. He does not 
take the flame from any other; he does not frolic in any other place, and nor 
does he savor happiness from any external source. 

TT #nt sdfUlHclIui ^njrffsfsFT^frT I (W) 

Sayogee brahmanirvaanam brahmabhootodhigachchati. (24) 

The Lord says that such a Yogi does not differentiate between the tvam- 

padartha (the Atma within one’s self) and the rRT-n^FT tat-padartha (the 
universal Atma). He is one with the Atma, and experiences the bliss of 
Brahmanirvana (merging into the Brahman). If this is called Karma-yoga, then 
all I can say is, ‘Felicitations to you!” I’m ready to place such Karma-yoga on 
my head, with reverence. If this is Karma-yoga, what is there to say? If this is 
Karma-yoga, may you live to be a hundred, my son! 

ssl?ufHc|iujfc|i|: $ftu|cb<4JNI: | 
fesftxrT ildlrMM: TrTT: I I (^q) 

Labhante ' brahmanirvaanamrishayah ksheenakalmashaah, 
Chchinnadvaidhaa yataatmaanah sarvabhootahite' rataah. (25) 

The TrU: ‘ sarvabhiitahite ' ratah ’ here, is your motto. It is the description 

of the one who became a Rishi (sage), after doing Karma-yoga. I have no 
objection, if you consider ‘Rishi’ to refer to a Grihastha. It means a person 
whose fruits - of all the actions of all the past lives, of the actions of the present 
life, and also the fruit which is the fruit of offering up all the fruits to the Lord - 
are all diminished. Such a Rishi attains Brahmanirvana. This is the 
Brahmanirvana when everything is diminished, including the flame and the oil 
and the wick. Then, the GifeWiici bahirjyoti (the external flame) is also 
extinguished. The inner flame, however, continues to bum brightly. It does not 
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have a tiny flame; there is no oil, no wick, and no lamp. Even so, there is 
brightness, there is light. The individuality which leads to the illusion of being 
separate is no longer visible. Brahmanirvana is that great brightness into which 
everything visible is dissolved. The Brahman remains. All else is extinguished. 
And, see - ^ftTOT: ‘rishayah ’ is there. Why is a Rishi called a Rishi? Rishi is 
Gnan. A Rishi is called a Rishi because he has seen the light (he is enlightened). 
Now note the introduction. fe^rt^T: ‘ Chchinnadvaidhaah'’ - one factor is that 
there is no doubt in his mind whatsoever, about the direction he should take. “I 
will attain the Parameshwara if I go East, but I’ll get something else if I go 
West.” There is no such confusion in his mind. It was a well-known practice of 
one Mahatma, that he would get up and start walking in whichever direction he 
faced, when he got up after sitting down or sleeping. Oh, the Lord is not only in 
the East, He is also in the West, and in the North, and in the South, and He is 
above as well as below. There is no need to go in any particular direction to 
reach Him. The Mahatma has no doubts about where the Lord is to be found. 
All his doubts and dilemmas have been removed. Doubt is the child of 
ignorance. It has been removed, and ■toichh: ‘ yataatmaanah ’ - his mind and 
senses are all controlled. He is TTOTOl^I TOT: sarvabhootahite' ratah\ busy with 
activities for universal benefit. When I first read Shri Shankaranand S warm’s 
commentary on the Gita, I saw that the meaning of this phrase was explained as 
,’ he has Tin rati (attachment) for the Brahman, who abides in all. Swami 
Shakaranand did not believe that this phrase indicated social work. The 
Shankaranand commentary on the Gita is excellent. It is specially helpful for 
monks. 

A Mahatma lived at Neelakantha. He would never emerge from his house. 
Neither did he go to have a bath in the Ganga, nor did he go to worship at the 
Vishwanath temple. He would eat, if someone bought him rotis from the 
market. I went to him one day, and saw that he was studying the Shankaranandi 
Gita. He explained that the commentary by Shankara was like WT shravan 
(hearing a discourse) - it would, in one thrust, dispel the ignorance of an 
eligible person. The commentary by Madhusudan Saraswati was very helpful 
for those who find some obstacles in their understanding. If false impressions 
create confusion, they would be cleared by studying the Shankaranand 
commentary. The Shankaranandi was HTCTOTTOT ‘ nididhyasana ’ (repeated 
remembering), the Madhusudani was TO ‘ manana ’ (for pondering deeply 
upon), and the Shankarbhasya was W ‘’shravana’. The Shankarbhasya was 
sufficient for the fully prepared seeker, but the Madhusudani- Shankaranandi 
should be studied if false impressions and doubts were yet to be removed. 
TOTTOfro TOT: Sarvabhootahite ' ratah - the word TTO ‘ hita ’ here, refers to the 
Upanishads. In the Kaushitaki Upanishad there is a story, when Indra asked 
Pratardana to ask for a boon. Pratardana said, “Sir, I do not know what to ask 
for. Please tell me that, which is the most beneficial.” 
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‘There is a Gnan,” said Indra, “which - when obtained - protects you from the 
effects of nm papa and punya. ” Indra then recounted the papas, but I do not 
wish to speak about them, because wr nFFit swm (fewm 

7.xo) ‘ kathaapi khalu paapaanaam alam ashre'yase' yatah’ (Mahabharata, 
Shishupal Vadh, 2. 40). It is a sin to enumerate the various sins. It is 
inauspicious. To even name the WT papas. If one has any such desire, one 
should take the name of the Lord instead. Actually, the fer ‘ hita ’ (good) of W 
‘ sarvabhoota (all creatures) is not achieved by undertaking any special activity, 
or being seated in any special state. The good of all cannot be achieved until the 
darkness of ignorance is dispelled. 

There is a story in the Upasham Prakaran of the Yoga Vashishta. Prahlad had 
meditated on Narayana with such intensity, that he acquired the form of 
Narayana. He became four-armed, with a conch-shell, discus, mace and lotus in 
his hands. He also became blue-hued. The Devtas prayed to Narayana, saying 
that they would be in great trouble if Prahlad (the King of the Demons) became 
like Narayana. 

Narayana sat astride His mount, Garuda, and came to Prahlad. He told Prahlad 
to ask for a boon. Prahlad said, “Maharaj, tell me that, which - in Your 
knowledge - is the highest and the best. Who do you consider to be the most 
superior? This is the Gnan I wish to obtain.’ 

Granting him the boon, the Lord said, “You will obtain vive'k - 

discrimination - right from the knowledge of the Annamaya Kosha (the 
physical sheath), up to the Anandmaya Kosha (the sheath of bliss), and you will 
obtain the essence of the Brahman. To have this knowledge is to have the 
highest Gnan. You will obtain this Gnan.” This is the real 
sarvabhoota-hita. 

^rTRT Uddd-HW I 

3Tfrraf sn#TcTPn dH# IdhtdlrMHIHJ I (?$) 

Kaamakrodhodhaviyuktaanaam yateenaam yatache 'tasaam, 

Abhito brahmanirvaanam vartate' viditaatmanaam. (26) 

Some people claim that the Gita contains no description about Sanyasis at all. 
However, aren’t Sanyasis described in all these shlokas which I am reciting? 
What is the meaning of dcihiH ‘ Yateenaam in the shloka I have just read out? 
Does it mean ‘ santaanotpaadanam ’ (producing children)? No, the 

word Yati means W - wnvr - n d h i h ‘ kama-krodha-viyuktam ’ - the one who has 
voluntarily given up desire and anger. The one who has achieved such a state 
that desire and anger fear to approach him. They feel apprehensive that if they 
venture near him, and he opens his fourth eye - the vision of Gnan - then they 
will be annihilated. Shankarji destroys only desire with his third eye. He does 
not destroy anger. The tattvagyas (those who know the essence of the Brahman) 
however, have the vision in which Kama and Krodha are destroyed. This is their 
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special quality. So, these two never venture anywhere near a Brahmanishtha 
Yati (an enlightened Sage). 

Not only Kama, but even his younger brother Krodha, fears to enter the limpid 
antahkaran of a Mahatma. The third eye of a Mahatma has extraordinary 
powers. 

Actually, the Gnanis do not have a third eye - they have a fourth eye. It is 
Shankarji, who has the third eye, and the Gnani has the fourth eye. This is the 
tjcfhr % tureeya ne'tra (the eye which sees the fourth state of divinity)! Kama 
and Krodha ran away, out of fear, and said, “Brother, this is a Yati - he is ^rf^rRT 
yatache 'tas. His Gnan is not a natural gift. He has achieved it after a great effort 
to control his mind and senses.” 

So, 3#TrTf ‘Abhito brahmanirvaanam ’ - the Brahmanirvana of the 

person who has attained Atmagnan is not within him. It is not in his heart. Then, 
where is his Brahmanirvana? The answer is that he is surrounded by 
Brahmanirvana. It is all around him. He steps on Brahmanirvana, as he walks, 
he breathes in Brahmanirvana, he sees Brahmanirvana, and Brahmanirvana 
becomes the air within his body, which soothes him. Brahmanirvana is above 
him and it is below him. st^q^ci ^ftTcT (rjxg^r ^To TT^) 
‘ Brahmaive'damamritam purastaat’ (Mundaka Upanishad 2. 2. 11). 3#TrT: 
‘ Abhitah ’ means on all sides. East-West, above-below, outside-inside, ahead- 
behind, I-you, he-she, the everything of all. All is Brahmanirvana, only 
Brahmanirvana. 

This habit of seeing everybody and everything as the one essence is the right we 
all have, even in the opinion of Shri Shankaracharya. 


■mrfafKcTT WT: I 

uiuimKifw) 1 1 (^) 

fcind^l'U^wr ?J: w TpFT TTcT w. I I 


Spars haankritvaa bahirbaahyaamshchakshushchaivaantare ' bhruvoh, 
Praanaapaanau samau kritvaa naasaabhyantarachaarinau. (27) 
Yate ' ndriyamanobuddhirmunirmokshaparaayanah , 

Vigate' chchaabhyakrodho yah sadaa mukta e'vas ah. (28) 


I do not forbid you, but please be honest with yourself, and tell yourself- just 
once - ‘munirmokshaparaayanah ’! Just say, Aham 

munirmokshaparaayanah’ (I am a Sage, whose only inclination is to attain 
liberation), and see the affect this has upon you. 

siAA ^TrT MR N'v-ii: ‘Sparshaan kritvaa bahirbaahyaan vishayaah’. 
Leave the baahya vishaya (external sense objects) outside your Self. Let what 
is, stay where it is. There is no need to bother about it. ^it: 

‘Chkshushchaivaantare' bhruvoh’ - turn your eyes towards the point in- 
between your eyebrows. Then, wnupfr WT ^rr ‘praanaapaanau samau kritvaa ’ 
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- let your breathing be even. ‘ Naasaabhyantarachaarinau ’ - the 

Sushumna (the main channel of the life force) will be activated by the breath 
control, or else, Kumbhak (holding the breath) will take place automatically. 
The movements of the prana and vpth apaana winds should be even. There 
are a number of methods for doing this. This is not the way of closing the 
nostrils by holding the nose with the thumb and forefinger. It is only little 
children who are told to control their breath this way, while doing the daily 
ritual of Sandhya Vandan. 

When the breath enters the body, it passes through the point called fffl 
‘bhroomadhaye' ’ (which is in-between the eyebrows, just above the nose), and 
through the head, into the throat, through the heart, and comes to the naval. 
Now, carry your mind along with your breath, and pause with it for a moment, 
when it pauses before starting the process of exhalation. Then let your mind 
travel with the breath to the heart, throat, Agyachakra (the point on the forehead 
described above), and into the nose. The air goes to a minimum twelve fingers 
(about ten inches), and pauses for a moment. Then it starts its return to the nose. 
You should not force your breath in any way. Just let your mind move with it, 
as it moves naturally at its own pace. Let your mind enter your body along with 
the breath, and come out again. Pause, when the breath pauses, and move when 
it moves. Let your breath and mind move in tandem. 

‘Naasaabhyantarachaarinau ’ - there should be no difference in 
doing this. This is what ‘ naasaabhyantarachaari ’ means. When you 

practice this, you will see that your senses, mind, and intellect will all be under 
your control. You will experience yourself as a Muni. There is one point though 

- you will not be able to hold on to anything worldly - 
‘munirmokshaparaayanah because our goal is to be free of the world, and not 
get something from it. The Atma which is free from everything is the Brahman, 
and the Atma which holds on to anything worldly is the in bondage; it is the 
Jeeva. It is a prisoner, if it holds on to anything, but it is liberated if it lets go of 
everything. That is all there is to it. 

So, ‘ Munirmokshaparaayanah ’ - our natural state, our 

svaroopa, is Moksha. Please do not desire any relationship, any 
sambandh, with anyone. (Sambandh is bandhan, bondage.) The Lord sent 
Bandhan to Earth, saying, “Bandhan, go and have a sojourn in the world.” 
When this rope - Bandhan - came to the world, it went around asking people to 
accept it, but none was prepared to do so. It returned to the Lord, and began to 
weep, saying, “Nobody is willing to accept me. Now, what am I to do, Maharaj? 
My life is a complete waste!” The Lord was merciful. He placed a beautiful 
veil, called ‘Sam’ over Bandhan’ s face. Now that Bandhan’ s visage was hidden 
by this veil, it became Sambandha, and everybody welcomed it eagerly. Then, 
even the Sadhus began to say, “This is my Kaka-Guru; this is my Bhateeja- 
Guru”. They developed relationships through their Guru. What else is the Guru- 
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chela (disciple) relationship? Mahatmas do not have Guru-chela relationships. It 
is the people of the religious sects who have such relationships and rituals. The 
people of religious traditions different from the Mahatmas. Incase anyone 
present is a member of a religious sect, please do not take offence at my 
pointing out the difference. I have the hope that all present have crossed over 
the limitations of sects and traditions; that you are beyond restricted thinking. If 
anyone is a Panthayi (belonging to a religious sect), and seeks to increase his 
following, then that is not the Sanyas Dharma. Accumulating disciples and 
wealth are both forbidden in the Sanyas Dharma. 

The Lord says, TWTW-»T?T-sFrp?: ‘ Vigate'chchaabhaya-krodhah Do not desire 
that, which you do not have; do not fear losing what you have, and don’t get 
angry if anyone obstructs your wish or tries to frighten you. A person who can 
achieve these three is always liberated. This is not a Mukti which has been 
created. The person was liberated even earlier, and will remain liberated in 
future - trt ryr tt: sadaa mukta e 'va sah 

•hIcMK 

*\ 

TTcfaTrTHT W VllPd^fri I I (V*) 

Bhoktaaram yagyatapasaam sarvalokamahe 'shvaram, 

Suhridam sarvabhootaanaam gyaatvaa maam shaantimrichchati. (29) 

What does c HmH Wt¥T ‘ Bhoktaram yagyatapasaam ’ mean? According to the 
Gita, the ritual sacrificing of animals for fulfilling worldly desires, is not a 
Yagya. Please take note of this point. The Gita’s Yagya is not a ritual 
undertaken for the fulfillment of worldly desires. The Yagya of the Gita is the 
dispassionate undertaking of daily routines and duties. Neither the Putreshthi, 
(for obtaining a son), nor the Sharireshthi (for good health) is the Yagya 
described in the Gita. 

One more point worth noting is that when the fruit is derived independently by 
the Karma itself, then it is not the Yagya described in the Gita. The Yagya of 
the Gita is when the Ishwara, who is worshipped through the Karma, is the one 
to bestow the fruit. The Poorvamimansa tradition states that Karma is 
independent in creating an apoorva, which gives the fruit at the appropriate 
time. The apoorva is inanimate - it is not ffcFT che 'tan - but it gives the fruit, 
according to the Poorvamimansa school of thought. This is their declaration. If 
anyone wants to play at mixing the apoorva with the philosophy of Vedanta, it 
is not possible to do so. Here, it is the Ishwara who gives the fruit - WFicT 

3.?.3d) falamata upapatte'h’ (Brahmasutra 3. 2. 38). It is logical that the 
che'tan Parameshwara gives the fruit of the Karmas. It is not that an inanimate 
apoorva automatically gives the right result at the right time, for either the 
sanchit (accumulated thought countless births), femFT kriyamaana (actions of 
the present life), or of the prarabdha (destined to get in this life). If the 
Ishwara is pleased, He can - in a moment - liberate a person from the fruits of 
all the actions. This is the Parameshwara of the Gita. You may take this 
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principle towards Vedanta, but you can not bring it within the Poorvamimansa 
philosophy. Not one, and not even thousands of all the learned people in the 
world can take the Gita into the limits of orthodox religion. It can only be taken 
into the Ishwara’s portion. 

Therefore, fV-mk ^TcTTOFr 'bhoktaaram yagyatapasaam ’ means that the Ishwara 
is the one who derives pleasure from all our benevolent activities, our singing 
His praises, and giving something up for the sake of pleasing Him. All our 
asceticism, fasting, and rituals of worship give pleasure to the Ishwara. If we did 
not eat today, then the Ishwara ate. This practice of fasting, and feeding others, 
becomes a Yagya, given for others; and asceticism for ourselves. Do you wish 
to offer food to the Ishwara? Then feed a hungry person. It is the Ishwara who is 
the Bhokta (the one who enjoys). 

c hi-*ik ‘Bhoktaaram yagyatapasaam’ - Shri Shankaracharya explains 

this beautifully. What is it? Shri Shankaracharya says that the Ishwara sits in the 
Yajamana (the one who is doing the Yagya), and makes the offering into the 
sacred fire. It is also the Ishwara who sits in the Devta and receives the ablation. 
So don’t consider yourself to be the Karta, and don’t consider Indra and other 
Devtas, to be the Bhoktas. The srfM antaryaami (the one who abides in all 
hearts) is the actual Karta-Bhokta. If you feel, “I am the Karta and Indra is the 
Bhokta”, then your mind is confused. The fact is that the Karta of the Karma is 
also its Bhokta. It can never be possible that you are the Karta and Indra 
becomes the Bhokta. Hence, the antary aamitve'na (the one seated in 

the heart) who inspires you to do the Karma, is also the bhogitve'na 

(inner enjoyer) who sits in Indra’ s heart, and enables Indra to be the Bhokta. 
The SRFtPRl antaryaami is actually one and the same. It is the one 

Parameshwara who accepts the fruits for both. He is the one who acts, and He is 
the one who prompts the action. 

A gentleman once tried to frighten me with the things stated in the 

Poorvamimansa tradition. I was roused by his words, and told him, “You can 
quote Mimansa to frighten people who have not studied that philosophy. Those 
dreadful scenes will not affect me at all, because this philosophy considers 
Sanyas to be meaningless. So much so, that Poorvamimansa attaches no 
importance even to the Ishwara. As per this philosophy, the inanimate apoorva 
is what metes out the fruits of people’s actions. The philosophy which does not 
accept Creation, Dissolution; which does not recognize vairagya, and 
which says that only the physically disabled are entitled to accept Sanyas, can 
hold no fear for people like me.” 

Sarvalokamaheshwaram - for us, our Parameshwara is the 
Maheshwara (the great God) of all. If Creation had more than one 

Parameshwara, and if the Jeeva was not the ruler of the body, then how could 
there be one, single consciousness, after both concepts - of the individual Jeeva 
and the Ishwara - were given up? The one, individual consciousness would not 
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be possible unless the Ishwara is established. The Poorvamimansa does not even 
accept the existence of a Creator. ^ ‘Na kadaachidaneedrisham 

jagat ’ - the world has always moved on its own. 

W? WHriMiH ‘ Suhridam sarvabhootaanaam ’ - our Paramatma has goodwill for 
all. He bestows good to all, without expecting anything in return. He is full of 
universal benevolence. It is not that He will bestow good fortune only on those 
who offer Him gifts and garlands; and not give good fortune to those who don’t. 
It is His nature to bestow good for all. The Sun gives light even to those who do 
not offer libations. Hence, when this is the nature of even the Sun, how can the 
Ishwara not bestow good on all - those who offer worship, as well as those who 
don’t? WHcihih ‘ Suhridam sarvabhootaanaam ’ means that the 

Parameshwara is not far from us. His home is in our heart. 

A Mahatma told me something very nice. There was a kind hearted King, who 
went to visit a school in his Kingdom. The students were all asked questions in 
his presence. One of the students was a boy who looked very ordinary, but 
answered the questions with great clarity and alacrity. The King was impressed 
with the boy’s intelligence, and asked who the boy’s father was. He was told 
that the boy was an orphan. The King asked who paid for the boy’s education. 
The Head replied that they managed to get some donations for the boy’s 
upkeep. The King told the Head that henceforth, he need not make any efforts to 
get donations, because he (the King) would send the amount required for the 
boy’s upkeep and education. 

The King decided to make the boy his heir, since he had no son, but he did not 
reveal this to anybody. The boy was greatly encouraged to know that all his 
expenses would be given by the King. He worked hard to excel in every field. 
However, he thought that the King would pay his expenses only till he 
completed his education, and continued to worry about what would happen 
when his education was complete. “After that, I must find some work,” he 
thought to himself. “Who should I work for? What business should I do?” 

When the boy finished his schooling, he received a command from the King, to 
present himself at the Royal Court. The boy went to the Court, filled with 
apprehension. The King had had a seat kept ready, next to his own throne. He 
made the boy sit on it, and told him, “You are my heir. The very day I saw you, 
I decided that you would be the Crown Prince, when you had completed your 
studies.” 

The boy became a Prince, heir to the Kingdom, and felt very happy. However, 
until that day, he had known nothing, and had worried about his future. He was 
at peace, and deeply contented in every way, once he found out that the King 
had made him a Prince, heir to the throne. He had actually become a Prince on 
the very day the King decided to adopt him, but he worried about his future 
because he did not know of the King’s decision. 

This is a very old story, which comes form the Ramanuj tradition. It was written 
by an earlier teacher of Ramanuj Acharya, whose name was Dravid Acharya. 
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Shri Shankaracharya has also mentioned it in the Vrihadaranyaka Upanishad, 
but the difference is that the Prince had been lost amongst the tribe of primitive 
people. 

Now you must understand that you are the Parameshwara’s Atma. You are a 
part of the Parameshwara. You are His companion, and you are His son. The 
Parameshwara has decided this long back, but you are not aware of it. Know it 
now. I give you this Title Deed, on behalf of the Parameshwara. I give you the 
Certificate that the Parameshwara is your well-wisher. He desires your good. 
So, know this and be happy. 

Thus, this fifth chapter, called ‘Karmasanyasyoga’ is completed. 
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CHAPTER VI 


Now come, let us enter the sixth Chapter, and examine the method of 
Yogaabhyaasa (the practice of Yoga). 

rT^ I I 

Yogaabhyaasa-vidhiryogee chaturdhaa yogasaadhanam, 
Yogasiddhistu yogasya paaramyam tad ihochyate \ 

Let us start with the Grihastha Ashram - the life of a householder. Don’t, 
however, let this give you the false impression that it belittles the Sanyasi 
(Monk). When someone wants to eulogize a rich man, he says, “Oh, he is no 
ordinary Seth; he is a Raja.” Who is indicated as being the greater? Is the Seth 
greater or is the Raja greater? It is the Raja who is greater. Similarly, if someone 
says, “Sethji is such a Dharmatma (religious soul) that he does Sandhya Vandan 
every day, studies the scriptures, and also carries out the practice of 
Balivaishvadeva. Hence, he is not a Vaishya (of the business caste), he is a 
Brahmin,” don’t get the impression that the Brahmin has become inferior to the 
Seth. The Seth is eulogized by being called a Brahmin. So, one should 
understand the purport of what is said. The Lord says - 

3RTfSRT: MW WT ^FFT ^flfd I 

^ #nf xr h LhIhh 1 1 (s>) 

Anaashritah karmafalam kaarya karma karoti yah, 

Sa sannyaasee chayogee cha na niragnirna chaakriyah. (1) 

The meaning of this is, huRdd ‘Ayam niragnirna bhavati, kintu 

sannyasee bhavati - this gentleman has not given up the use of fire, but he is a 
Sanyasi.’ It is not that he is completely engrossed in worldly activities. He does 
not undertake all kinds of work, yet he is a Yogi. How is he a Yogi? He is a 
Yogi because even though he works, he does not depend upon the result - 3nf?FT: 
*T ™ aashritah na bhavati - and, he does not undertakes all kinds of work - 
^Ft FFT cRTFT kaarkay karma karoti - he only performs his duties. 

The Lord has added ^FT ‘ kaarya ’ (actions) to ^ft ‘karma’ (work) here. That 
means that the Karma Yogis believe that whatever they do - ^FT FFT FFIFT 
kaarya karma karoti - it will be in keeping with the strictures of the scriptures. 
They don’t do anything which is forbidden. Nor do they do anything for 
personal gratification. ^FT ‘ Kaarya ’ is that which - if not done - has adverse 
results. F^FFFT-WFn Akarane' pratyavaaya-shravanam - the ^FT FFT 

kaarya karma are undertaken for obtaining Heaven after death, and 3T^-w^ 
anta-shanta karma are actions which are undertaken for worldly benefits. The 
Yogi, however, does nitya karma (daily religious duties) and ^ft 

kartavya karma (duties prescribed for his status in life). It is also true that the 
Brahmins, Kshtriyas, and Vaishyas study the Vedas and give alms, as a part of 
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their essential duties. It is not their essential duty, however, to teach, or do 
Yagyas for others, or to accept alms. In fact, for Kshatriyas and Vaishyas it is 
forbidden to accept daana (alms). Teaching and doing Yagyas is permitted 
only if it becomes a necessity. It is a sin, if they make it their livelihood. It is 
also a sin if they neglect to do their stipulated duties, though they will not incur 
sin if they stop studying the scriptures, doing Yagyas, or giving alms. The 
reason for this is that there are two sections pertaining to work. One kind of 
Dharmik activity is connected to the livelihood, and the other kind is connected 
to purifying the antahkaran. So, one should definitely continue doing the kind of 
Dharmik activity which - if discontinued - results in a pratyavaaya (a 
degradation in spiritual progress). These are the kaarya karma, the 

relegated duties. However, it becomes a mockery of ^FTT nishkama karma 
if you start quarreling with the Lord about some desired benefit, saying, “I 
served You for so long without expecting anything, but You gave me nothing!” 
TT trtttt xr zjhft ^ ‘ Sa sannyaasee cha yogee cha ’ - the one who works is a 
Karma Yogi, and the one who desires no fruit is a Sanyasi. Thus, after 
describing the difference in the attitudes with which the Yogis and Sanyasis 
work, the Lord established the importance of working with the right attitude. 
This is the method of working. 

4 trnpfM w fefe niu^i i 

•t ■sfhff 'Ucrfh i i (?) 

Yarn sannyaasamiti praahuryogam tarn viddhi paandava, 

Na hyasannyastasamkalpo yogee bhavati kashchana. (2) 

The Lord says that Yoga is not another name for Sanyas. The word TRnTr 
sannyaas (monkhood) has two meanings. One meaning is truth 

samyak-nyaasah sannyaasah, which means, to give up everything totally. In 
Kabir’s words, it is «it Afe jyon ki tyon dhara deeni chadariyaa. 

To send the 3HTTUT anaatmaa (that which is not the Atma) into the Atma, and to 
let Maya (the illusion of the world) continue as Maya - that is called Sanyas. 

The second meaning of Sanyas is Tiff wnrRhr 3 #^fT ^nrr: S ati paramaatmani 
adhishthaane ' nyaasah adhyastatve'na nireekshanam sannyaasah. Sanyas is to 
see the entire interactive world as nothing but a superimposed illusion on the 
3#raH adhishthaana (foundation) of the Sat (reality) of the Paramatma. Sanyas 
is also the form of the TFT Sat nyaas or ttft sati nyaas; both of which 
mean the same thing - total submission to the ultimate reality, or the ultimate 
truth -tte^ ^^nrr samyak nyaas. The word Sanyas contains a double ‘n’, because 
‘nT and ‘t’ are absent. A double ‘na’ means hicT-TfcT ‘ne ti-ne'ti ’ - not this, not 
this. Not one, but two FTcT netis, to indicate the negation of the gross and the 
subtle worlds. Only then does it become Sanyas. ‘This is Yoga’ means ‘this is 
uniting with the Paramatma’. 

How can you be a Yogi if you have not offered up all resolves and desires to the 
Lord? Sankalpa (resolve) means, ‘the father of Kama (desire)’. It is a well- 
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known fact that the father of Kama is called Sankalpa. In the Mahabharata, there 
is a Manki Gita. Don’t think that it refers to a monkey! This is a word from the 
Sanskrit language; it is not from the English language. In the Manki Gita, the 
person throws a challenge to Kama - 

MUHlfa TJcf dctK'Mlk+H I 
•T reft ^ W ^ 'hEmTh I I 

Kaarna jaanaami te' moolm sankalpaatkila jaayate', 

Na tvaam sankalpayishyaami te ' me ' bhavishyati. 

(Mahabharata, Shantiparva, 177. 25) 

“Hey, you - Kama! I know your roots.” 

“What nonsense!” replied Kama. “How can you know my roots?” 
d^c^iir^i pfpt “ Sankalpaatkila jaayate' - you have been created from tiwr 
sankalpa. When there is a conviction about the excellence of some object, then 
the desire to procure it is born. So, I will tear out your roots, and throw them 
away - ^ c^rr ^ if 'nfdsqid na tvaam sankalpayishyaami te ' na me ' 

bhavishyati. ” 

“How can you manage to do that?” 

“I will do that by refusing to consider anything in this world to be good. If 
nothing seems good to me, how will there be any desire to obtain - or remove - 
anything?” 

So, the Yogi is the one who doesn’t bother to eliminate desire. It is the root of 
desire which he digs out and discards. Even if a man takes the vows of 
renunciation, he is not a Sanyasi until he gives up all desires completely. If a 
Sanyasi is filled with resolves for undertaking activities, and achieving much 
worldly good through his numerous disciples - well, the Missionary style is not 
the way of the true renunciate. The Christian priests are like the priests who 
undertake rites and rituals of worship for a fee. If our ritualistic priests were to 
organize themselves, they are capable of protecting Hinduism and spreading it. 
The Dharma of the Christian priests is the same as our ritualistic priests. That is 
not the Sanyas Dharma. Sanyas is not for undertaking the kind of work done by 
the missionaries. The activities of the Brahmins and Purohits are like the 
activities of the Christian priests. They guide people according to the tenets of 
their Sects. The purpose of Sanyas is to dissolve the apparent - vyakta - 
separate entities into the universal being - avyakta, and then give up both 
the vyakta and the vpzppr avyakta. The apparent is the imperceptible, and 
the imperceptible is the apparent. The Sanyasi, therefore, gives up both, because 
if the apparent is retained, it will become imperceptible; and if the imperceptible 
remains, it will dissolve into that which is apparent. The vyakta will die, 
and merge into the avyakta, and the avyakta will be created and 

become bzppt vyakta. So, the person who detaches himself from both the dying 
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and the bom, and sits established in his own Self, is called a Sanyasi. Nobody 
can be a Yogi until he gives up all Sankalpas. 

Now note the point stated here. This is the principle of the Gita, and those who 
are committed to rituals have no answer to this. 

TlUI^W rR^fcT cbKUlH-cild I I (3) 

Aarurukshormune 'ryogam karma kaaranamuchyate 
Yogaaroodhasya tasyaiva shamah kaaranamuchyate'. (3) 

The Lord has explained the divisions of tf^irT pravritti (activity) and nivritti 
(repose). If a Muni (ascetic) wants to rise on the path of Yoga - if he wants to 
be 4lui^<p yogaaroodha - then activity is the right path for him. To reach the 
summit of Yoga, you have to climb up the ladder by stepping on one rung after 
another, in the order of the saptabhoomikaa - the seven levels. To be a 

Yogaroodha, it is necessary to follow the stipulated order of activity. Whether 
you ride a cycle, or a motor car, or an air plane - if you wish to ascend, you 
need movement. But, what when you reach the destination? cR^r 

Yogaaroodhasya tasyaiva - there is a possibility of falling, because the comfort 
of action will no longer be with you. You will have to accept the presence of a 
body and the senses, when you fall. Then you will have to accept ?ft: ‘ shamah ’ 
- which means trtrt nivritti-sannyasa. Once you reach the summit, your 
RTRRT saadhana (endeavor for spiritual progress) becomes nivritti - total 
repose. This is the division of pravritti and nivritti. When you wish to obtain 
something, you have to start working to get it. But having obtained the desired 
object, you can sit peacefully at home. You have to walk till you reach your 
home, but there is no need to walk further once you have reached. 

This is how Karma Yoga and Sanyas Yoga are defined. No further definition is 
required. 3TRR^ Aarurookshu means the desire for btttrwt aarohan - ascending. 
If a higher level exists, you can work to attain it. However, if you are already at 
the highest level, and there is no other level higher than the one you are at, but 
still you insist that a higher, unseen level does exist, then that level exists only 
in your imagination. The consciousness which is inseparable from the forms of 
your imagination, is the ^rPT kalpanaakaaraavachchinna 

chaitanya. It is the same as the ^rPT kalpitaakaaraavachchinna 

chaitanya - the consciousness in the forms created by your imagination. It is 
not higher than you. It glimmers like a mirage in your consciousness as both the 
fabricated antahkaran, and the fabricated object of your senses. It is not for 
ascending to a level higher than your own. It is not for you to walk towards. 

The question now is that when a person becomes Yogaroodha, and has no duties 
left to fulfill, then how can we recognize who is a Yogaroodha? 

I I (tf) 

Yadaa hi ne'ndriyaarthe'shu na karmasvanushajj ate' , 
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Sarvasankalpas any aas ee yogaaroodhastadochyate \ (4) 

^ i ‘Yadaa hi ne'ndriyaarthe'shu’’ - whenever your 

mind says, ‘I will eat the roti (unleavened bread) of this house every day; I 
should get only rotis made of flour, not of bejar (mixed grain),’ then you should 
understand that you are not yet a Yogaroodha. If you wish to see Rasaleela ( 
Shri Krishna’s dance with the Gopis) every day, get perfume to smell, soft 
clothes to wear, praises to listen to, and music to hear, then you can take it that 
you are still engrossed in raga (attachment) and bhoga (luxuries). Raga means 
love, and raga means song and music. Similarly, bhoga means physical 
indulgence and tasty food. How can you be a Yogaroodha if you are not free 
from of the desire for luxuries, and continue to indulge your sense organs? 
n ‘Na karmasvanushajjate' ’ - the sense organs remain active. If you 

desire some indulgence every day, saying, “I have got attached to it,” then you 
are not a Yogaroodha. So, a person should not get attached to any physical 
comfort or pleasure. Listen to what you hear, see whatever happens, and touch 
what you are supposed to. Oh, it is not as though you go forth to touch 
something. It is the object which comes to touch you; tries to touch you. 
Nothing can touch you. None of the sense objects of the world have been able to 
see me till now. My essence is that which even the Ishwara has never seen. I 
have never been a drishya (that which is seen) for the Ishwara. I have seen 
the Ishwara a thousand times, but He has never seen me. It is this WSTT saakshi - 
the witness - which you see! n Drigge'vana tu drishyate'. It is an 

illusion when you see the world as being real. It is the witness who sees this 
illusion; and the witness, Himself, cannot be seen by Himself. I have not seen 
my real Self, and nor has the Ishwara seen the real me. I am not seen by any, but 
I see all. I am seated in such a peephole that none can see me, although I look at 
all. 

I sit behind the Ishwara and keep watching Him. The Ishwara does His work. I 
also keep looking at the Jeevas. They also continue with their activities. The 
Jeeva has much matter and machinery, with which he goes on working. But 
here? There is no attachment to any sensual indulgence or activity. All resolves 
have been given up completely. This is what is known as Yogaroodha, and 
nivritti is desirable for the equipoised Yogi. Activity is not desirable for a 
Yogaroodha. The Lord has made ‘Yogaroodha’ a technical term. So, get ready 
to become a Yogaroodha. Prepare to exert yourself relentlessly till you achieve 
that level. Decide that you will climb on to Yoga, and you will press it down. 

4<4UlrHHIrHIH HlrHHUclUMH I 
mtm fUlrHH) ftiHIcHH: I I (q) 

Uddhare daatmanaatmaanam naatmaanamavasaadaye 't, 

Aatmaiva hyaatmano bandhuraatmaiva ripuraatmanah. (5) 

Don’t harbor the hope that someone else will pick you up and push you to a 
higher level, and make you a Yogaroodha. How could he push you up, unless he 


290 



was at a lower level? Why should you hope to get help form others? The 
Avadhoota Gita says - Wt? cir^r ‘ svayame 'va tattvam svayame 'va 

buddham - you, yourself, are the Tattva, and you will have to understand this 
yourself.’ The knowledge of other people is of no use to you, nor will another’s 
effort help you to progress. 

Look, Shri Haribabaji Maharaj once went to Achyut Muni, who was a Mahatma 
with great powers. Shri Haribabaji told him, “Maharaj, please shower me with 
Grace, so that my faith becomes unshakable.” According to Haribabaji, Achyut 
Muni was quite elderly at that time, and his body had become bent with old age. 
However, as soon as he heard Shri Haribabaji’ s words, he sat up straight and 
said, “Hey, Hari! You are begging for Grace? Do you want to become a lazy 
fellow? Tell me - if I give you everything, what will you do?” 

So, don’t become a beggar for Grace. Work for the salvation of your soul. That 
means, cast off the dirt and rubbish with which you have covered up your Self. 

A Mahatma had told me that there was a temple of Shiva in a forest. Nobody 
ever went there. As a result, birds had built their nests close by. The Shivling 
was hidden beneath the straw, leaves and mud from the nests, and the droppings 
of the birds. 

A gentleman came to that spot one day, and said, “I want to worship Shivji, but 
there is no Shivling here. Let us go and get a Shivling and establish it at this 
spot. 

Just then a Mahatma came there and said, “You are a fool, if you want to bring a 
new Shivling to establish here. Just remove all the straw and leaves and 
droppings piled up here, and throw them away. Shivji is already established 
under all the rubbish.” 

So, this is ‘uddhare 'daatmanaatmaanam You have covered 

yourself with bird droppings and rubbish of all kinds. You have never swept 
your antahkaran clean. Hence, you must undertake the cleaning up yourself. 

Naatmaananavasaadaye't - don’t make yourself unhappy. Don’t 
fall into the grip of depression. You are your own friend - 3 T[Ar for^HT 
aatmaiva hyaatmano bandhuh. 

The women in Bengal use the word ‘bandhu’ to indicate their husband - ‘my 
chira-bandhu (eternal friend), my beloved! ’ When the word ‘badhu’ is used for 
the wife, it is natural that the word ‘bandhu; is used for the husband, because 
^TicfficT wy badhnaateeti badhuh. The word ‘badhu’ also means ‘the one who 
bears weight’ wy bahateeti badhuh. The one who takes up the burden of 

the household is called the ‘badhu’. The one who bears the weight of her 
husband is called a ‘badhu’. The one who binds with her arms is the ‘badhu’. If 
there is any true friend or well-wisher, it is one’s Self. And, 3nr^r RhucH'V 
‘ aatmaiva ripuraatmanah ’ - you are also your own enemy. A person is his own 
friend when he successfully attaches himself to his Self. His ego contracts, and 
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is freed from the bondage of the body and the senses. A person who achieves 
this becomes his own friend, his own brother, and his own beloved. 

sRRIrHIrHHWUM <yHlrMdlrHHI ftttT: I 

■o 

3{HlrMH'W cldHIrMcl t>lddH I I (M 

Bandhuraatmaatmanstasya ye 'naatmaivaatmanaa jitah, 
Anaatmanastu shatrutve ' varte'taatmaiva shatruvat. (6) 

Similarly, a person who has not developed self control becomes his own enemy. 
Such a person tortures himself. 

ItedlrHH: MVIMW UTUTtHT I 

Vfidlnjmy^:^ I I (\3) 

Jitaatmanah prashaantasya paramaatmaa samaahitah, 
Sheetoshnasukhadukhe'shu tathaa maanaapamaanayoh. (7) 

We were once going somewhere with Shri Udiyababaji Maharaj, when a dust 
storm came up suddenly. It became difficult to walk. Baba told us to sit down. 
We sat down. He told us to cover our faces with the RKT chaadar we had on our 
shoulder, and do bhajan. We sat there for about half an hour, doing bhajans. A 
little later, the storm passed off, and Baba told us to get up, and we walked on. 
So, we should not battle against the storms of life. We should sit quietly till they 
blow over. 

f^iciid-M: WTRRR Jitaatmanah prashaantasya. The Lord is united samaahita 
(seated in) the person who retains his tranquility regardless of superficial factors 
like heat, cold, happiness, sorrow, respect or insult. The Paramatma is not 
remote and unreachable. 


A goldsmith once told his son, “My child, bring the gold which is kept in the 
cupboard.” The son went to the cupboard and looked for gold. He could not see 
it. He came back and said, “Father, there is no gold in the cupboard.” The 
goldsmith decided to go and see for himself. He went to the cupboard and saw 
the gold bangles and ear rings lying inside. “Son, see - this is all gold,” he said. 
The son knew that these ornaments were called bangles and ear rings, but he did 
not know that they were made of gold. That is why the child was unable to see 
the gold. To someone who knows gold, however, the bangles and ear rings are 
nothing but gold. The knowledgeable people do not see the form, or name of the 
object; they recognize the metal. Similarly, the person who knows the Tattva 
does not get deluded by the names and forms. He recognizes the stuff they are 
made of. ret RTi ret Huntei RT ■jhkI (sdcTFUT x.3) ‘Tvam stree tvam 


pumaanasi tvam kumara uta vaa kumaaree’ (Shve'taashvara Upanishad 4. 3). 
stsWq TRvjpq? (■H u 'S c h° T V<) ‘Brahmaive'dam vishvamidam varishtam’ 

(Mundaka Upanishad 2. 2. (^jhRF. ^tR. V9) ‘Sad 

heedam sarvam chid heedam sarvarn ’ (Nrasimha Uttara. 7). When one attains 
the ability to recognize the matter, then there is nothing but the essence of the 
Brahman. 
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^FT I I (6) 

Gnaanavignaanatriptaatmaa koothastho vijite 'ndriyah, 

Yukat itychate' yogee samaloshtaamakaanchanah. (8) 

Now see the characteristic of the Yogaroodha. He is Wl q^ncHi ‘ gnaana - 
triptaatmaa’ (utterly content because of his Gnan); he is ‘ vignaana - 

triptaatmaa ’ (he experiences complete contentment). He feels content in all that 
he experiences. 

A Bhakta, who was also a poet, saw a snake coming towards him. 

HMcMisr ! 

h)ci ^ # 'T?) 1 1 dH'O ^TT«r I I 

Bhale ' bane ' ho lambakanaath, 

De 'kha mautkaa roopadhare ' mein naheen daroongaa tumse ' naath. 

“You look charming in the form of a snake, my Lord. You have donned this 
garb of death, but I know that it is You, and I am not afraid of You.” 

All the knowledge is about the Paramatma. Vignan means 
‘ aatmaanubhooti’ - the tangible experience of the Atma. This is according to 
the definition given in the eleventh Canto of the Shrimad Bhagwat. It says that 
Gnan is that, which - when established - establishes everything, and into which 
everything dissolves. Gnan illuminates everything that already exists, and 
everything is absorbed into it. Gnan is that, without which nothing else exists. 
That - in which anvay-vyatire 'ka (the mutual relation of cause and 

effect, and their negation) occur, is Gnan. And Vignan is that - in which both 
the cause and the effect are imagined. There is no anvay-vyatire 'ka 

in the Paramatma. This is merely a method for teaching children. 3^n^rTU 
\Avyaavritam ananugatam - the Parabrahma Paramatma is neither 
vyaavrita (fragmented) within anything, nor is it anvit (inherent) in 

anything. The possibility of being fragmented or dependent on any is ruled out 
by the fact that nothing else exists, except the Parabrahma Paramatma. Hence, 
duality does not exist, even for any kind of factor to be dependent on any other. 
Therefore, Vignan is that, in which there is no duality to make 
anvay-vyatire 'ka possible. And, where anvay-vyatire'ka are 

possible because of the existence of the One, that is Gnan. Vignan is 3#?fhT 
advitiya (indivisible) and Gnan is one, single. 

WT ^TRT Yukta ityuchyate' yogee - people have a very confused idea 

about Yogis. They say that only a person who sits with his backbone absolutely 
straight, and his eyes closed, can be called a Yogi. A Yogi would be one whose 
mind slumbers. Why do you call such a person a Yogi? Why don’t you call him 
a rock? 

Do you want a rock, or do you want a Yogi? If it a Yogi you want, then the Gita 
says, srq^ri w ‘Yukta ityuchate' yogee’ - a Yogi is one who is ‘yukta’ 
(yoked to the Lord). I am not objecting to the conditions described above. A 
time does come, during the spiritual development of a seeker, when his 
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condition is as described above; when he does not blink and his backbone does 
not bend. It is equally true that his mind is not awake to the external world. 
That, however, is merely a state of the farT chitta (the mental inclination). 
Dreams rise up and die, but life goes on. The state of Samadhi also comes 
within the dream state. I have seen Samadhi many times in my dreams. Please 
don’t think this to be a false notion. My Samadhi is not the unknown Samadhi. 
If the Samadhi is vrsTM agnaat (unknown), how can its baadha (negation) be 
possible? It is not possible to negate the unknown; only that which is known can 
be negated. Samadhi occurs in the short span of time which comes in-between 
the end of one inclination, and the beginning of another. If this didn’t happen, 
and if a glimpse of this was not given to us, then how could be possible for us to 
negate it, saying that it is only something which comes and goes? The Vedantis 
should not try to avoid Samadhi. They should say, “Yes, Samadhi visits my 
house quite often, but I have not told her to become my disciple and stay 
permanently. She comes and goes, but I do not show her any respect.” 

So, what are the Yogis like? They are •mhciWrh ^i^h: 

‘ samalotaashmakaanchanah They see a clod of earth, a stone, and a piece of 
gold, but they have no urge to use the clay for farming, or use the stone to throw 
at someone, or to sell the gold to earn some money. They are equally indifferent 
to all three items. The gold, stone, and earth seen in a dream are merely 
imagined. They have no intrinsic value. 



ITTSpffq- XT UTmf UHqUDOauH I I (<0 

Suhrin mitraaryudaaseenamadhyasthadve 'shyabandhushu, 
Saadhushvapi cha paape'shu samabuddhirvishishyate'. (9) 
Vishishyate' is repeated here. What is this? The equality of earth, stone 
and gold were explained first. The equality of the Brahmin, cow, elephant, dog 
and low caste man was explained earlier. Now the Lord says that the Karmas of 
people are different, and the behavior of each individual is separate. Someone’s 
behavior is that of a friend who wishes us well; and we behave very nicely with 
someone, and prove our friendship. If someone is our enemy, he will always be 
waiting for an opportunity to harm us in some way. 

Their behavior does not matter - whether it is that of a friend, or one of 
indifference. The udaaseena (aloof) behavior is an attitude of total 

unconcern. It is like the unconcern of a man sitting on a high hill, unaffected by 
what lies in the valley below. There may be a sewer or a stream of fresh water; 
or there may be pigs or elephants wandering about. The man has no connection 
with them, csqidk Udaaseen means ‘be seated in a slightly elevated position’ - 
ud means the Brahman, who is the highest of all; and the one who is srrdhr 
aaseena (seated) on it, is dqmh udaaseena. ?TRU 

Oordhvamoolamadhah shaakhaa (the tree of the world, as described in the 
fifteenth chapter) is also the same. The world is the seat of the Brahman, but it 
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is not the highest level of the Brahman. It is the person who sits on the seat of 
the Brahman who is iWR udaaseen - or aloof - from the world. 

Madhyasthadve'shyabandhushu - someone becomes a mediator 
between two people who have a dispute. Someone does something which 
arouses hatred. There are some who turn out to be our friend or brother. Some 
are noble and some are sinful. Let people be what they are. You should only - 
samabuddhirvishishyate ' - see the factor which is common in all. It 
is not necessary to see the raga or ragini, or the pada. The important factor (in 
music) is that the ‘sama’ (sama is the first beat in the rhythm, and sama also 
means equal) should be correct. If the sama is applied correctly in the music, we 
are not bothered whether the raga (raga cam mean either a tune, or it can mean 
attachment) is Bharavi, or Kedara. You can play any raga you feel like - it can 
be the Malkaunsa, or it can be the Dhanakshari. I am not bothered about the 
raga-ragini, but the sama should be accurate. Everything is fine if the sama is 
correct. Samabuddhirvishishyate' means that the thinking should 

be balanced and impartial. There should be no consideration to tilt the scales. 

The Yogi’s outlook is equanimity regarding items, and castes, or species. A 
Yogi sees a wft paapi (sinner) and a h u <4Ichi punyaatmaa (person with spiritual 
merit) with equal goodwill. He does not differentiate between relatives, friends, 
and enemies. And, dMci: Trnf W ttte) tfr RT: ihaiva tairjitah sargo 
ye ' shaam saamye ' sthitam manah - he considers the entire creation of the world 
with equal goodwill. 

#nf Wld UddUlcHH Tfdrr feR: i 
ii <*i cki udfcidirHi fmwmirspr: 1 1 Go) 

Yogee yunjeeta satatamatmaanam rahasi sthitah, 

E'kaaki yatachittaatmaa niraasheeraparigrahah. (10) 

Now, yogee yunjeeta means that the Yogi should continue to practice 

Yoga. He should do constant yogaasbhyaasa. Who should be yoked to? 

Should he get attached to that from which he has been separated? No, no! You 
have attached yourself to what you should not get attached with. You have 
cultivated a friendship with the imaginary ghosts in the cremation grounds. So - 
3 hichm q^ijri aatmaanam yunjeeta - do Yoga with your Self. Think about your 
Self. It is not nt param yunjeeta here; it is 3hichm aatmaanam 

yunjeeta. 

3hichm ^ftrT rt° ^. 3 ) Aatmaanam yunjeeta (Maitri Upanishad 6.3) is a 
Shruti which means ‘get attached with your own Self. Explaining the method 
for doing this, the Lord says, RR fwr: ‘ Rahasi sthitah’ meaning that Yoga 
should be done in solitude, E'kaaki means that you should not have any 
assistant with you. It is not desirable that you tell a servant or disciple, “Get fw 
bhikshaa (begged food) for me. I will do Yoga.” “Get water for me to drink. I 
will do Yoga.” “Sweep the floor. I will do Yoga.” Such helpers should not be 
kept for your convenience, otherwise it becomes RRR paraashraya - 
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dependence on another. E'kaaki means without anyone else’s support. 

These days, people say, ‘Grihasthaji, I am doing Yogabhyasa. You please bring 
food for me every day, on time, The food should be TW: TWdT: Iwt wsn: rasyaah 
snigdhaa, sthiraa hridyaah (Gita 17. 8), because Yogabhyasa dries the body. 
Hence, some ghee (rarified butter) and milk should definitely be a part of the 
daily diet. How is it possible to do Yogabhyasa without milk and ghee?” This is 
not how Yoga is done. E'kaaki and Tybr IWT: rahasi sthitah indicate that 
you should stay alone, and not be seen by others. ddfddicHi Yatachittaatmaa - a 
Yogi needs to have his mind, senses, and body under control. 
f-KRi) Niraashee means, ‘don’t expect anything from anyone.’ Five or six people 
would sit near me every day to do japa (a fixed quantity of chanting). They had 
nothing with them. Some did ten thousand japas, some did fifteen thousand. 
Some have become great Mahatmas now, highly respected in society, and are 
Heads of various institutions. 1 have remained the same. 1 used to ask them, as 
they did their japa, “What do you feel?” They would tell me, “While doing japa 
today, 1 thought that it would be nice if someone came and gave me some 
almonds and raisins, since 1 have nothing to eat.” You will be amazed to know 
that someone or another would indeed come, bringing almonds and raisins for 
them. However, this is not proper for a Yogi. Hence, ihrmt nirashee - do not 
have hope that it would be nice if someone were to bring something for you. 
Very well, my brother, we will not have any such hope. However, what should 
we do, if we already have some things with us? What is the harm if we put 
something in our mouth, when our throat gets parched due to doing mi u inih 
praanaayaama (breath control exercises)? 

The Lord says, “No. 3rqfei^: Aparigraha. Have no possessions. Don’t keep 
anything you have gathered.” 

^Jyfr tricfwzr I 

HlfrlHld 1 1 

d^oblti Wt: cfn^rr ddrdfiRtdhtd: I 
sqfsrewf 1 1 GO 

Shuchau de'she' pratishthaapy a sthiramaanamaatmanah, 
Naatyuchritam naatineecham chailaajinakushottaram. 
Tatraikaagram manah kritvaa yatachitte 'ndriyakriyah, 
Upavishyaasane' yunjyaadyogamaatmavishuddhaye' . (11, 12) 

■gyfl y m '- di'd Shuchau de'she' pratishthaay a - a place of purity is needed, for 

doing Yoga, because even places have the sanskaras (subtle impressions) 

of thoughts and emotions. If you sit for meditation in a slaughter house, then the 
subtle atoms and molecules which are filled with violence will affect your mind. 
Vibrations of violence will influence your emotions. So, it is important that the 
place should be pure. 

The 3rrfR as ana (mat) on which you sit, should be your own; not borrowed from 
another Sadhu. It should be sfirTR: aatmanah - your own, and you should use 
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the same asana to sit on for your daily meditation. tAttu ‘St hit am’ means that the 
asana should have a fixed place, not moved around. You should do its waitM 
prana-pratishtha (invoking the divine spirit into the asana), inviting the Devtas 
(demigods) to come into it, saying, “Oh, Devta, please come and be seated on 
the asana, and remain pure.” The asana should be placed permanently in one 
suitable place. 

ninqferi Naanyuchritam naatineecham - now the TFfrTT samataa factor 

begins. This means that the asana should not be uneven and lumpy. If it is too 
low, there is a possibility of its getting wet with water. If it is too high, there is a 
chance of your falling off. The asana, therefore, should be even, and at a 
nominal height. Actually, it is only to indicate the importance of equanimity and 
balance, that naatyuchritam naatineecham, 

chailaajina-kushottaram - meaning that a cotton asana should be placed on the 
ground first, and ‘ajin’ placed on that, is explained. Ajin means a deer skin. 

I will clarify one point for you. According to the scriptures, the deer skin, or 
tiger skin, is appropriate for sitting on, when doing meditation or bhajan. 
However, it is forbidden to sit on either, when you eat, or sleep. The deer skin 
has no innate purity. Its purity lies in its proper usage only. Hence, it is pure 
only so far as it is used as per the recommendations of the scriptures. Its purity 
lies in its utility; it is not intrinsic. This fact is not understood by those who have 
not been given a traditional upbringing in keeping with the Shastras. They think 
that the deer skin is pure, and suited for all activities. 

Look, this sixth chapter of the Gita is its root; it is the seed. A seed becomes 
moist before it sprouts, and two little sepals grow out of it at first. The sixth 
chapter of the Gita also contains two sepals - the Sankhya buddhi and the Yoga 
buddhi. 

If your buddhi (intellect) is purified by a thorough study of the different 
philosophies, it will be kartri-pradhaana (action oriented). It will be 

inclined towards Yoga. And if your intellect is focused on the matter, it will be 
inclined towards Sankhya. The intellect, however, is essential. 

The Gita is a literary composition which gives paramount importance to the 
intellect. It will always be accorded respect - not only in the twentieth century, 
but also in the twenty first and twenty second centuries, and even after that - for 
as long as the world contains intelligent people. It is a different matter, if a time 
comes when there are only fools left in the world! If that ever happens, then - as 
per the Gita, TT n^cTT #rt W: (x.3) ‘ Sa kaale'ne'ha mahataa yogo 

nastah parantapah ’ (4. 2) - Shri Krishna will manifest again, and reintroduce 
the Gita-gnan. So, this is a book for the intellectuals. A person who refuses to 
accept the Gita is obviously not inclined towards intelligence. He is a fool. 

Arj una’s first question was with regard to Karma. Within Karma come the 3TRT 
Shraut Karmas - which pertain to the fire sacrifice and other rituals in the 
scriptures; the TRltf fAt Smaarta Karmas - which pertain to the Smritis, or codes 
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of law; and the fft Pashu-yaaga Karmas - which are the animal 

sacrifices, etc. Cruel karmas like the pashu-yaga are ruled out by the statement 
that only a person who is free of worldly desires is eligible for Yoga or 
Sankhya. In elaborating upon the need to work, the Lord says that we should 
definitely work, but He does not want cruel activities like animal sacrifice. This 
is the amendment made by the Lord, in the FFT-Hlumi Karma-meemaansaa (the 
philosophy of Karma). Another factor of Karma mimansa is that it is not the 
Ishwara who bestows the fruits of the Karmas; it is the Apurva created by the 
Karma that bestows the fruit. In the fourth chapter of the Gita, however, it is 
stated that the Lord protects Dharma, comes periodically in an Avatar, and also 
bestows the fruits. Hence, the Gita does not accept that the bestower of the fruit 
of the Karma can be any other than the Ishwara. 

The fifth chapter explains how equanimity is achieved through 
aatmachintan (meditating upon the Atma) and 3HirHi^K-^irT aatmaakaara-vritti 
(remembering that everything is the Atma). The shortcomings of the 
Patanjalyoga (the Yoga prescribed by the Sage Patanali) are described in the 
sixth chapter. In the seventh chapter, the Lord first describes the shortcomings 
of Sankhya Yoga, and then connects the philosophy of the Gita to the 
philosophy of Vedanta. I will tell you what the message of each chapter is, 
because all the characteristics are meaningful. We have to understand what is 
being taught, which improvements are being made in our thinking, and which 
are the unclean factors in our subconscious which need to be removed. All the 
characteristics are indications given to us to help us obtain this knowledge. 

Now, let us have a look at the Yoga Darshan (of Patanjali) first. Madhusudan 
Saraswati has placed the entire Yoga Darshan, along with his own commentary 
on it, within his commentary of the sixth chapter of the Gita. I am just giving 
you a glimpse of it. Do you interact with others or not? If you do, then you 
should observe the five Yamas (restraints), which are satya (truthfulness), 
3#TfT ahimsaa (non-violence), 'FWT aste 'ya (not coveting anything that belongs 
to another), brahmacharya (celibacy), and aparigraha (non- 

hoarding). In your interaction with your family, you should observe the five 
Niyamas (self imposed rules), which are cTWTT tapasyaa (asceticism), 
shaucha (cleanliness), FFFFFT svaadhyaaya (study of scriptures), FRTIF santosh 
(contentment), and Ishwara praanidhaana (submitting to the will of 

the Ishwara). Your interaction with others should not lack satya, ahimsa, etc; 
and your personal life should not lack tapasya, shauch, santosh, Ishwar 
pranidhan and tapasya. 

See how the Yoga moved form the external to the internal life. Physical effort 
should predominantly be doing asanas (Yogic postures). This takes your 
interaction towards your own effort. Next comes the slowing down of the 
breathing, by doing wwm praanaayaama (breath control exercises). After this, 
is FFWT? pratyaahaara, which means not permitting mental or physical 
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indulgence of the senses. Then comes ^rRmn dhaaranaa - focusing the mind on 
one subject. To hold the mind on one subject is called dhyaana 

(meditation), and to keep it immersed fully in one subject, is the Trmht 

‘ Sampragnyaat SamaadhV . amnujiiri TRlhf ‘ Asampragnyaat Samaadhi’ is when 
everything except the unattached witness is blanked out of the conscious mind, 
and the ^FT kaarya (effect) is immersed into the wf kaarana (cause). The 
witness (Atma) remains in its pristine state. 

I have briefly mentioned the steps, starting from the Yama-niyama, and leading 
up to Samadhi, and the experience of the essence of the witness. Now, go 
through the order once again, and see. For Yogabhyasa, you should have your 
own asana. Make up your mind that the purpose of this asana is Yogabhyasa. It 
is not to be used for sitting on when you eat, or lie down on and sleep. It is only 
for Yogabhyasa. A deer skin asana is useful for Yogabhyasa, but is not suitable 
for Vaishnavas (who worship the Brahman as Vishnu) to do bhajan on. Nor is it 
suitable to sit on at meals, or for sleeping. People decorate their houses with 
deer heads and tiger heads, but this is not right for Yogabhyasa. The deer skin is 
recommended only to ensure that the inner power created by Yogabhyasa has 
no scope to become adhomukhee (go in a lowly direction); and it 

becomes oordhvamukhee (goes upwards). Its only purpose is to block 

the power for taking a degrading direction. It is not necessary that a person who 
practices Yogabhyasa should sit on a deer skin when he thinks about Vedanta, 
or attends a conference. 

The asana should be neither too low, nor too high, and it should be even. If it is 
a ^TTCH kushaasana (made of grass), it involved Karma; and if it is deer skin, 
then it is covered with Shakti (power). Chaila is mentioned next. Chaila 
means a soft cloth. This should also be even and smooth. 

A mental equanimity is essential for Yogabhyasa. n^<=Nii ^FT: WU ‘tatraikaagram 
manah kritvaa’ - the mind should be e'kaagra (single pointed and sharp); 
focused on one point. 3rcr Agra means point. The mind should move towards its 
own particular goal. WtFTT E'kaagrataa does not mean an aimless mind. TVF 
(^3T° 7T° XAXiY Dr ishy ate ' tvagrayaa buddhyaa sookshmayaa 
sookshmadarshibhih ’ (Katha Upanishad 1. 3. 12). ^FT: 

‘Tatraikaagram manah kritvaa - the sfftt agrayaa (leading) intellect should be 
so sharp that it can penetrate the subtlest of topics. 

F?rf^tf^F#FFT: ‘ Yatach itte ' ndriyakriyah ' - four factors must be kept in mind. One 
is -hAvh sankalpa (resolve), the second is vikalpa (uncertainty), the third is 
fh^FT nishchaya (resolution) and the fourth is ahamkriti (I will do it). All 

four are definitely required. The senses should not be restless, and the body 
should be kept still. Don’t shake when you do Yogabhyasa. The body also needs 
to be motionless and balanced in a stable way. 
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Now, why should you do Yoga? 3TirJ#Rp^ Aatmavishuddhaye ' You should 
do Yoga to purify yourself. A atmavishuddhaye 'means that the Atma 

has got mixed up with the anaatmaa, and become adulterated. These 

days, kesaari (a lentil) is mixed with arhar (another, more expensive lentil), and 
kesaari seeds are powdered and mixed with gram flour. Adulteration has 
reached such levels that powdered horse dung is mixed with powdered mixed 
spices like chillis and coriander seeds. In the same way, aatma- 

vishuddhaye ' means, ‘to separate the Atma form the dung of inanimate matter 
with which it has got mixed.’ Whether you want to take your intellect into 
Karma Yoga, or whether you wish to apply it to Sankhya Yoga, or whether you 
want to make it a Yoga-buddhi (attached to the Lord) or Sankhya-buddhi 
(discrimination) - it is imperative that the intellect be purified first. If your 
intellect is not pure, and if it is still mixed up with desires, then you will not be 
able to obtain the true Gnan of Sankhya, and nor will your Karma- Yoga be 
unsullied. Hence, aatmavishuddhaye' means that the pristine Atma 

should be separated from the impurities; your intellect must be purified. New, 
let us proceed - 

wj ebiiiftuiiflei SJKiijMH ferr: i 

Hifhcbiii tct RviJMiHewleMH i 1 (^) 

Samarn kaayashirogreevam dhaarayannachalam sthirah, 
Sampre'kshya naasikaagram svam dishashchaanavalokayan. (13) 

Look - this is the Yoga of ‘samataa’ - equanimity. Keep it separated from the 
Patanjalyoga. That Yoga separates TWT vikshe'pa (disturbance) from Samadhi; 
and places you in a Samadhi which has no disturbance. The Yoga of Shri 
Krishna, however, does not remove you from the interaction with the world. It 
is a Yoga which is done on the battlefield. 

So, the Lord said, “Prepare your intellect, and then go forth to battle.” “Prepare 
the intellect and then go into Samadhi.” “Prepare the intellect and then apply it 
to Vedanta.” Your instrument should be efficient. If the nozzle of your gun is 
dirty and rusty, then the bullet will not even come out. It will get stuck in the 
dirt in the nozzle. The buddhi is the gun’s nozzle. You can aim it at Sankhya, or 
you can aim it at Yoga, but it should be absolutely clean. 

TFT ‘Samam kaayashirogreevam’ means that the body, head, and 

neck should all be in a straight line, evenly balanced. You should check with a 
taut string held beside your body, and make sure that the body, head and neck 
are straight. This is the way bricklayers check whether a wall is perfectly 
straight. Keep a pea on your head when you sit. It will not roll off, if your body, 
neck and head are in a straight line. However, you will have to use some other 
method if you have no hair! 

There was a Mahatma with matted locks. He sat still for so long that birds build 
a nest in his hair. These days, ladies are able to place a lota (vessel with a 
rounded bottom), or glass, in their hair. 
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WWf TF-R: ‘Dhaarayannachalam sthiram ’ means that the body should not be 
restless. You should sit absolutely still. 

FWT hikh^hj yp ‘ Samre'kshya naasikaagram svam’ - look straight ahead, 
between the eyebrows, is the meaning given in the sampradaaya (the sect 
of Patanjali). HiK-iFni Naasikaagram means the point where the nose begins. 
hikh^hj TTi Naasikaagram bhruvormadhye ' yatra vaaraanasee 

puree - the point between the eyebrows is called ‘naasikagra’. This is the 
location of the Varanasi Puri. A person who dies in Varanasi is liberated - 
^Ki u idl WFpir vaaraanasee bhruvormadhye ' - this is the great reputation of the 
city of Varanasi. 

‘Dishashchaanavalokayan ’ - it is not proper to look to your left 
and right, when you sit down to do Yoga. Anavalokaayan’ means 

that you should not look all round, in the East-West-North-South directions. In 
one of the books on Tantra, Bhairavji (a devotee of Shiva) has said, “Listen, 
Bhairavi, you will enter into a Samadhi if you keep the pupil of your eye steady 
and unmoving.” The eye’s pupil should be fixed on one spot. In just one 
moment, you will find that your mind is less restless. If you tell me to stop the 
discourse in just one minute, I can do so. As soon as the pupil is arrested, the 
mind will be arrested too. 

This Samadhi, however, is not the Samadhi of the Ritvij (a priest who 
undertakes ritualistic worship for others), because the Yogi is ‘ e'kaaki he 

doesn’t have a dozen and half assistants. ^ ^To ^.V9) 

‘ A s h taadas h o ktarama va ram ye 's h u karma’ (Mundaka Upanishad 1. 2. 7) is not 
the case here. This is not ‘with the eighteen’; it is ‘e'kaaki’. It is 

‘niraasheerarigrahah’ - there is no desire to obtain Heaven, and 
there is no accumulation of objects. 3rqifw ‘ Aparigraha ’ means that there is no 
material offering of any kind, and f-KRi) ‘ niraashee ’ means that there is no wish 
to attain Heaven. Therefore, this has to be separate from the Ritvij s. 

UiMMIrHI fcrmrNM^UlEpId feFT: I 
TFT: TFTRT TO 3TFTFT TTFTT: I I (^X) 

Prashaantaamaa vigatabheerbrahmachaarivrate' sthitah, 

Manah samyamya machchitto yukta aaseeta matparah. (14) 

WTRTTrUT Prashaantaatmaa. Sometimes, you do the Mayurasana (peacock 
posture), sometimes the Sarpasana (posture of the snake), sometimes the 
Ushtrasana (posture of the camel), and sometimes, the Gardabhasana (the 
posture of the donkey). This Jeeva has been accepting eighty four lakhs (eight 
million four hundred thousand) forms, and these have left residual Sanskaras 
(subtle impressions) on your mind. The asanas are not eighty four - they are 
eighty four lakhs, Sir! If a school teacher makes a child a ‘ murgaa ’ (murga 
means a cock, and the word is used to indicate a dunce), he comes home and 
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cries, that his Master made a murga of him. However, the Jeeva here knowingly 
makes a murga of himself! 

Actually, the Gita accepts the validity of the Sanskaras of past lives. The Lord 
tells us to sit on an asana which will quieten the body, mind, and intellect. The 
asana used to purify the intellect is not one of the asanas (Yogic postures) used 
for physical exercises. The result of this asana is not the development of the 
bones, muscles and skin; it is the development of the antahkaran. There is a 
popular Yogiraj who currently enjoys a great name abroad. I once tried to 
explain to him, that it is not ^rtu: muRkF-T: ‘ Yogah chittanirodha’, it is actually, 

‘ ch itta- vrittinirodhah “Yoga is not the blocking of the chitta 

(awareness); it is the blocking of the Rpt-c[Rt chitta-vrittis (the wayward 
tendencies of the mind).” Yogiraj listened to me in silence for a while, and then 
said, “Maharaj, I have been giving Yoga lessons for such a long time, but until 
now, I never knew the difference between chitta and chitta-vritti.” This is the 
state of today’s Yogiraj s! Oh, my brother, Yoga is not to cut off and throw away 
your hand; it is to stop your hand from moving restlessly. The chitta is like the 
hand, and vritti means behavior - the way it moves. The meaning of 
‘ chittavrittinirodha’ is that you should not use the tongs of the chitta to catch 
some sense object. The use of the tongs must be discontinued when you sit for 
Yoga. 

Rnrm): ‘Vigatabheeh ’ - you sit for Samadhi, but feel afraid that a snake may 
come and bite you, or a tiger may come and devour you, or an enemy come and 
hit you with a stick. How can you enter a Samadhi under such circumstances? 
You must push away all fear, and sit fearlessly. 

ssmiRari fpjcT: ‘Brahmachaarivrate' sthitah ’ - well, my brother, you don’t have 
to believe that the Lord refers to a Sanyasi! What can I say? This Yogi is 
e'kaaki , Rkfi) niraashee, 3rqifwt aparigrahi, and, if you still insist that it refers 
to a Grihastha, I will accept what you say! However, you do accept si^miRfiri 
‘ brahmachaarivrate ”, don’t you? Then why do you quarrel over it? 

TFT: TPFzr ‘ Manah samyamya’ - the Yogi should get a firm hold on the reins of 
his mind. According to the Yoga Shastras, TO samyam means WFT 
‘dhaaranaa, dhyaana, WiRr samadhi’ The Yogi should attach his mind on 
one place, one point of time, and one object. But, which object? The entire 
concept is changed totally! This is not possible in Hatha Yoga (austerity 
imposing physical hardships) or Laya Yoga (annihilating awareness of the 
world). What is to be done, then? 

Machchitah - the chitta should be on the Paramatma, and yukta means 
that you should be vigilant. It is not proper that a person does something 
disgraceful or sinful, and sits for Yogabhyasa immediately after. In such a 
situation, his heartbeat will be rapid and tumulus. He will be in dread of the 
Police, and the social repercussions. Yogabhyasa can be successful if the person 
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is upright and ethical. A dishonest and unethical person cannot undertake 
Yogabhyasa successfully. 

All right, my brother, what do you hope to gain by doing Yoga? Yoga involves 
some giving up of Sankalpa, or the fruits. The Lord says, FFTT: “ Matparah ’ That 
means that your dependence should all be placed on the Lord. TicqT: ‘Matparah'’ 
means that Shri Krishna is the Founder of this Yoga. He is the one who makes it 
possible, He is the fruit, and He is the one to bestow the fruit. You may call Him 
the Lord - Bhagwan; or you may call Him the Parameshwara. Have faith in 
Him; rely on Him. 

fHeduimni 1 1 (^) 

Yunjannaivam sadaatmaanam yogee niyatamaanasah, 

Shaantim nirvaanaparamaam matsansthaamadhigachchati. (15) 

-yqirHHH ‘Yunjannaiva sadaatmaanam is actually srwfrn aatmayoga 
(uniting with the Atma); it is not Yoga with any other. So, throw yourself into 
this Yoga, and control your mind. What will this achieve? When you attach 
your mind to the Paramatma, then the peace in Him will manifest in your heart. 
*ii P i f-Ni u N<Hi 3#rn^5ifr ‘Shantim nirvaanapramaam matsansthaam 

adhigachchati’ - liberation is his pure essence. The lamp of vritti (inclination) 
bums with the oil of affection. Yoga is the dying out of the individual flame, 
and its merging into the limitless, unending flame. 

The Lord now tells us about the obstacles in Yoga and also about the helpful 
factors. 

H UirHWH*riHW ^HlUd) Ref xTT^T I I (^) 

Naatyashnatastu yogosti na chaikaantamanashnatah, 

Na chaati svapnasheelasya jaagrato naiva chaarjuna. (16) 
dhilPi Naatyashnatastu yogosti - a person who overeats cannot do 
Yogabhyasa. Grain contains some intoxication. Barley, wheat, and grams all 
have a degree of intoxication. You will find it, when they are fermented. Hence, 
if you eat beyond a point, it will ultimately result in some intoxication. If you 
ask, “Suppose I stop eating?” then, the answer is, ‘No’. If you stop eating, the 
body will not get the energy it needs. So, you should eat enough to get the 
energy you need, but not enough to cause intoxication. ^tt ‘Na sham 

yayaa saa nashaa’ - there is no ^TTpT shaanti (peace) in R na+ W shaa 
(intoxication). Kabirdasji says - 

mtTT hWr sit S7FTI fTT7# | 

^rirr iwt mT i ^ftr if rfNf tFT i i 
Nasaa peekara dhare' dhyaana, girahee hokara kathe' gyaana, 

Yati hokara koote ' bhaga, kahe ' kabeera ye ' teeno thaga. 

So, my brother, there should be no intoxication, but you should have the energy 
you need. You should not sleep too much, otherwise lethargy, drowsiness, and 
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forgetfulness will increase. The stomach is enlarged when a person sleeps a 
great deal. If you say that you will not sleep at all, then drowsiness will 
overcome you when you sit to meditate. You will be unable to focus your mind. 
Your mind will be sluggish and confused. So, starving, overeating, too much 
sleep, and too little sleep are all obstacles in Yoga. 

Now see the factors which are favorable - 

ijcHWHiciTlsr^T 'sfbnT ^rafrt 1 1 (W) 

Yuktaahaaravihaarasya yuktache 'shtasya karmasu, 
Yuktasvapnaavabodhasya yogo bhavati dukhahaa. (17) 
Yuktaahaaravihaarasya -the diet and lifestyle of a Yogi should be 
yukta. Yukta means moderate. The Shrimad Bhagwat says, wt %ct fdcFr 
‘ pathyam hitam mitam The food should be pathya (proper), hitam (beneficial), 
and mitam (moderate in quantity). The quantity should be adequate. It is not 
good to overeat, or eat too little spasmodically. There is one thing more. If you 
prepare the food yourself, let it be easy and quick to cook. It should not take 
hours to prepare. The Punjabis cooks a vegetable of mustard leaves, which takes 
six or seven hours to prepare. The people of South India start preparing their 
idli-dosa the previous day. The bread of the Kashmiris takes hours to rise. The 
preparation of daily food should not be a laborious, time consuming process. 
The Yogi should place some item like daliya or khichri (which are easy and 
quick to cook and digest) on the fire, and sit peacefully doing bhajans with joy, 
while the food is cooked. Otherwise the day will be spent in preparing your 
food; then when will you find the time to do Yoga? Meals should be easy, and 
quick to make - one should not waste time in cooking meals which involve a 
great deal of time and hard work. If it is a woman who does the cooking in the 
house, she should also finish her cooking quickly, and then retire and develop 
tranquility. It is not right that the poor lady has to spend all day n the kitchen, 
because this life is not for indulging the taste buds. 

WWW Yuktache' shtasya karmasu - one should never be idle. You 

should complete your duties, and then do Yoga. Go to sleep at the right time. 
Rising and sleeping should be a well set routine. Only then does ^rldt ^:WT 
"yogo bhavati dukhahaa - Yoga destroy sorrow. So, the Yoga should be such 
that your sorrow is destroyed. 

ldId<Md rd-HHIrH^c||c|ldt*irl I 
fhrppr: ucH>w«ff jFy&dt tt^t i i GO 
w ffni femwr d^-nd ^tt i 
TiPihI Aidkw+ii ijo-ddi iibwicHd: 1 1 

Yadaa viniyatam chittamaatmanye'vaavatishthate', 

Nihsprihah sarvakaame 'bhyo yukta ityuchate ' tadaa. 

Yathaa deepo nivaatastho ne'ngate' sopama smritaa, 

Yogino yatachittasya yunjato yogamaatmanah. (18, 19) 
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W NM^ri Yadaa viniyatam chittam - now the Lord tells us about the stage 
which comes when you do Yoga. It is the sT^r^TH frtLi ‘abhyuthaana samaadhi 
- a Samadhi which is never broken is not acceptable to the Gita. Actually, the 
buddhi is purified by Samadhi, and the person is then able to absorb the 
knowledge of the Paramartha (highest goal). ‘Yadaa ’ means ‘in that state’. 
This state comes for a little while. ^f^FT fart fFtcT ihtcf 

T^iwru few ‘Yadaa yasmin kaale' viniyatam chittam vishe' shaman 

niyatam samyatam e 'kaagrataam aapannam chittam ’ - when the chitta is 
e 'kaagra (single pointed), and - 3Tirf#r rn^T#=fWT ‘aatmani e 'vaavatishthate ' ’ - 
seated within the Self, and wandering in the outer world; and when it does nor 
desire anything - is Arp- ‘ nisprihah sarvakaame 'bhyah there are no 

sensual desires - only then is Yoga possible. The word ‘Kama’ here indicates a 
desire for indulging the sense organs, wft WM: tt TT5T ci?r - 

(u, u s^. 3 A A) ‘Kaamaan yah kaamayate' manyamaanah sa kaamabhirjaayate ' 
tatra tatra. ’ (Mundaka Upanishad 3. 2. 2). WHT Kaamanaa (desire) is the kind 
of driver who drags you to someone’s house. The force which drags you is 
desire. Suradasji says - 

ffft 'T rl-jj | 

TO T^rT ^jf fa? cFTTI I 

Me 'ro mana harijoo hatha na tajai, 

Nisidina bhramata rahata grahapasu jyon sira padatraana bajai. 
‘Wherever it wanders, my mind is battered and kicked. Wherever it goes, it is 
driven by Kama.’ When a person becomes free of desire, has no wish for 
material comforts or luxuries, and when his chitta dwells peacefully within his 
Self, then he is called a ‘yukta’. When people say ‘he is yukta’, it means, ‘he is 
a Yogi’. One is ‘ yunjaana ’ and the other is WT ‘yukta’- A person who 

tries to leam Yogabhyasa is yujaana, and a person who has achieved 
Yogabhyasa is called T=FT yukta. To explain what the mental inclination of a 
yukta is like, the Lord says, “Like the steady flame of a lamp which is set in a 
place where there is no breeze’. That is what the chitta of a yukta is like - WW 
TFT FFTFtW yathaa deepa nivatastho ne'ngate'. The flame is consuming 
the oil, but - ne 'ngate ' - bums without flickering, and is not blown out. 

eitar) f^trt ^T: I 

3TH4H 3 T^TT 1 TRT rFT rKT I I (HIU^cKI eblRebl 3A) 

Yadaa na leeyate' chittam na cha vikshipyate' punah, 

Aninganam anaabhaasam sampannam brahma tat tadaa. 

(Manduka Karika 3. 6) 

Look - if I were to tell all the Acharyas (Heads of different groups), taking their 
names turn by turn - that I am what they are, then all the Acharyas and their 
followers will take offence. Shankaracharya is the only one who has the quality, 
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that if you say, “Shivoham” (I am Shiva) before him, he will not mind at all, 
because he wants to be united with all of us. 

Our Dadaguru (Guru’s Guru), Gaudapada, says, TT ^ fer “ Yadaa na 
leeyate' chittam’ - the flame of the chitta should not be extinguished. -T T 
TT ‘Na cha vishikshapyate' punah’ - nor should it flicker, Ths-hh 
Aningam - it should not even move within itself; there should be no 3# aharn 
(subtle ego). TTRiT ?RT cfT Sampannam brahm tat tadaa - this state of the 
mind is the Brahma. This state of the mind is the Brahman for the 3rwrP-krT 
aparamaarthadarshi (the one who does not see the Ishwara as the supreme 
goal); and for the paramarthadarshi (one who sees the Ishwara as the 

Supreme goal), nothing exists, but the Ishwara. Shankaracharya has made it 
absolutely clear that when the chitta of the aparamarthasarshi is as steady as 
this, then that chitta is called the Brahman. 

TTT TTRIT^T fer fcfhfPTT TfT: I 

Vld>Vlld fd^HIdld mt ITFrT H dlcTd I I 

*\ 

Lave ' sambodhyae ' t chittam vikshiptam shamaye t punah, 
Sakashaayam vijaaneeyaat tamapraaptam na chaalye t. 

This is the state of a Yogi’s chitta. A simile of the chitta is given next: 

3TTRRT: dht d^-dd: dlPld: ddf-ddtd I 
dlf^T: ^Trt fdTT rRd - I I 

Aatmanah yogam yunjatah yoginah yatachittasya, 

Yoginah purushasya yad yatam chittam tasya. 

This is not a simile of the Yogi - it is a simile of the Yogi’s chitta. A Yogi’s 
chitta is like a lamp which bums steadily. It is a dfr ‘ naataka deepa ’ (a 
lamp on the stage). The Panchadashi has a description of a natak deep. A lamp 
burns on the stage. Dancers come on the stage, dance, and leave. Actors come, 
act out their drama, and depart. The stage is empty. The lamp, however, 
illuminates the stage when the dancers dance, the actors act, and when everyone 
has gone. This is why it is a T7T naatak (drama) TFT deepa (lamp). 

dTwmd fer dlu-tiddi i 
dd -ddlrHdlrdH dVddlrHfd I I (?o) 

tUsIHIrdPdd, dd^ dngUlellHd'lRjdHJ 
dd d ddTd fejrlVdHfd TTrdTT: I I (^) 
d HsScTT dTd? odd ddd dTfdd dd: I 
dfdtd frddT d U^unhi fd-dlcTd I I (^^) 
d fdUT^ dluuTdddl 

TT fdlMdd d) dried) ^hfr^rdfdUUHrl-HI I I (^3) 

Yatroparamate ' chittam niruddham yogase'vayaa, 

Yatra chaivaatmanaatmaanam pashyannaatmani tushyati. 

Sukhamaatyantikam yattad buddhigraahyamateendriyam, 

Ve ' tti yatra na chaivaayam sthitashchalati tatvatah. 
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Yam labdhvaa chaaparam laabham manyate ' naadhikam tatah, 

Yasmin sthito na diikhe 'na gurunaapi vichaalyate 
Tam vidyaad dukhas any ogaviy ogam yogasangitam, 

Sa nishchaye'na yoktavya yogonirvinache'tasaa. (20-23) 

It is my request to you, that if you apply your mind to this topic, you will be 
clear about the difference between the Yoga of the Yoga Darshan, and the Yoga 
of the Gita. Amongst all the Darshans (philosophies), the Vedanta Darshan is 
the only fully accurate and liberal representation; other Darshans only express 
their respective subjects. It is a different matter to represent your own subject. It 
is like saying, “Come to my shop! Come to my stall.” Each of the other 
Darshans has a different path. The Gita, however, says that the practice of Yoga 
results in the curtailing of mental inclinations and makes the person disinclined 
- rs'-KHd uparamate' - towards external matters. The mind starts looking at its 
own Self, and feels content in its own Self, ^ich-ii ‘Aatmani tushyati’ 

means that the mind does not get its satisfaction from food or women, 3hi<-ami 
‘Aatmanaa tushyati ’ means that indulgence of sense organs - like the eyes, 
ears, etc. - are not the source of its satisfaction. And, 3hichm ‘aatmaanam 
pashyan ’ means that his contentment is not derived by seeing others - Ft Wf ^ 
rAft ‘pararn pashyan na tushyati ’. He is immersed in the supreme bliss within 
himself, by himself, and by seeing his Self. 

q j siHir^KiT Sukhamaatyantikam - now, come - let us talk about W i sukha’ 
(happiness, or comfort). The Gita contains a strong analysis of sukha. You 
should keep in mind, that the Gita has shown that even bhaavashuddhi 

(purity of emotions), WW? manaprassada (inner tranquility and joyfulness), 
UK mauna (maintaining silence as an asceticism), and sismd brahmacharya 
(celibacy or chastity) can be of the tamasik kind. There are three kinds of 
recommended asceticism - cRTcR Wfrq ( c <q. c <x) ‘tapastat trividham’(17. 14). 
Even the ( c <q. c <x) ‘de'va-dvija-guru-praagnya ’ (17. 14) - worship 

of the Devtas, Brahmins, Guru and learned people - can be sattvik, rajasik, or 
tamasik. ^ -qn ( c< A. c <'a) ‘Anudve'gakaram vaakyam 

satyam priyahitam chayat’ (17. 15) - the prescription of asceticism in speech is 
that it should not cause agitation, it should adhere to the truth, and it should be 
palatable and endearing. This, too, can be any of the three kinds. So can RT: 
■JRtK: u) Aqcd ‘ manah prassadah saumyatvam 

maunamaatmavinigrahah bhaavasanshuddhi’ (17 '. 16). This is the unique insight 
given by the Gita. Otherwise, people would merely repeat the words c fft frqjfc 
bhaava sanshuddhi and^FT: MR: manah prassadah without achieving anything! 
The Gita says that if the bhaavasanshuddhi is undertaken without 

faith, it becomes rajasik; and if the purity of emotion is connected with 
malpractice of any kind, then it becomes tamasik. Don’t give up your life using 
bhava-shuddhi as an excuse; use discrimination about what is worth dying for. 
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The Gita, my brother, is the speech of the Lord. It is Satya. The sukha given by 
sleep, indolence, and intoxication is tamas - filled with tamo-guna. Happiness 
and comfort can also be tamas. Such sukha, however, is not intellectual. It is 
h4n* nirbuddhi (unthinking). The ife-UTW buddhi-graahya (absorbed by the 
intellect) sukha will not be tamas; and where happiness comes form sensual 
indulgence, it may be a kind of pleasure, but it will be raajasik - of rajo- 

guna. And the sattvik sukha is the one which is motivated through practice and 
effort. It will have an intellect which is inclined towards the Atma. Look at this 
shloka of the Gita - 

3FWJWIstHr) P-Hl^fd I I (S><L3^) 

farther nfrwhrppiTWTi 
HpHH fnlrcl'T 1 (W.*'*) 

Abhyaasaadramate' yatra dukhaantam cha nigachchati. 

(18. 36) 

Yattadagre' vishamiva parinaame'mritopamam, 

Tatsukha saatvikam proktamaatmabuddhiprasaadajam. 

(18. 37) 

I had written in one article, that you should not get engrossed in sukha derived 
from habit. This is a sukha which is obtained through personal effort, and it is a 
tamasik pleasure. Happiness which is bom of an activity is fleeting. This 
annoyed a gentleman who happened to read this passage. “What is this you have 
written?” he demanded angrily. “You are cutting away years of our effort! This 
sukha is a W prasaada; a fruit given for the offering of our efforts.” This 
gentleman was my senior by several generations. He was like my great 
grandfather. He had done extensive body building exercises in his younger days. 
When he grew old, and his body ached all over, he would ask us to walk on 
him. He would hand us a stick, telling us to use it to balance ourselves. Then he 
would lie on his stomach, and make us tread on his back, hips, and legs. That 
was the only way his pain was assuaged. His earlier sukha - bom of habitual 
pushups - became the cause of his dukha (sorrow) in his later years. The days 
he was unable to do pushups, he would be restless all day. This is what is called 
3 T c hk-m^-i W abhyasajanya sukha - happiness derived from habit. It results in 
laments if there is any disruption of the daily routine. To make yourself 
dependent upon any habit is not a sign of intelligence. Happiness derived from 
habit is not true happiness. 

Sukha is aatyantik - meaning, it is not broken by time. And, it is ife- 

W buddhi-graahya - meaning, it is not broken up by place. It is present along 
with the buddhi, it is present where there is proper understanding. True Sukha is 
neither in a place, nor is it tamasik. It is ateendriya (beyond the range of 

the senses). It is not dependent on any object; nor is it rajasik. The ^ shabda 
(shabda means word; the word is the ultimate Truth) removes the quality of 
rajas from the rajasik sukha. It also separates real sukha from the pleasure 
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derived by association with sense objects. Ateendriya means 

nirvishay (without sense objects), and brtitrr aatyantik (extreme) means ‘that 
which is not derived from habit’. Real sukha is 3Rfk anaadi (without a 
beginning), 3 rr anant (endless), and wnfesT svatasiddha (self established). 
3Hrqifki<^ Aatyantik is not broken up by Time; nor is it affected by habit. Buddhi- 
grahya is not a result of the prasada of the buddhi - it is not a state of 
intellectual ecstasy, or elation derived from some intellectual achievement. 
Hence, it is not tamas, divided by space, or unknown. The item is unknown and 
so we have become ignorant. All the unknown items in the world endeavor to 
keep us in constant ignorance. That is why, when ur fa^n e'k vignaan (the 
science of One) achieves a state of R? fawn sarva vignaan (the science of 
everything), then neither does anything remain unknown, nor will we remain 
ignorant any more. Then, fa 51 id -ndfaq facin’ Rffa (w^o \XA) ‘as min 

vignaate' sarvamidam vignaatam bhavati’ (Mundaka Upanishad 1. 1. 3), the 
promise of the Upanishad will be fulfilled. And, it will be unshakable, because 
it is our own essence. There will be no situation which can separate us form our 
sukha. 

I have a friend. He left his wife, and came to me. Then he started to lament, 
“Oh, my sukha has left me, and gone away.” If your happiness is thus kept in 
your son, wife, or wealth, then either you will have to leave them, or else they 
will leave you. 

So, sukha should be of the kind which can never be parted from us. This is 
possible only when the sukha is the essence of the Atma. Then, it will be present 
everywhere, and in everyone. The real sukha will be the one which is effortless, 
and is experienced. 

Now see what the superlative sukha described in the Gita is. It is a sukha greater 
than any other happiness or comfort - A rw TPtk RfafR cicT: (AS) yum 

labdhvaa chaaparam laabham manyate' naadhikam tatah (22). May the Yogi 
excuse this statement! The anand (happiness) they experience is restricted to the 
third grade happiness experienced in the RTffa Sampragnyaat Samaadhi 

(where the mind is focused on the abstract, without actually knowing the Atma 
fully). It is not present in the fafa<^ RTM vive'k khyaati (the discrimination, for 
which Yoga is famous), nor is there any anand in the fafa<=bvH Rmfar Nirvikalpa 
Samaadhi (where the mind is settled in utter peace). Nor is there any anand in 
the fai4fa Nirbeej (seedless) Samadhi. Because, if the experience of happiness is 
present, then it will entail a bhoktaa (the one who enjoys), and a RT 
bhogya (that which is enjoyed). In that case, the Atma will no longer be just the 
TR drishti (vision); it will not remain a drashtaa (witness), and it will not 
remain 3RFT asanga (unattached) either. In that case, please tell me where does 
the Yoga Darshan have any basis for anand or sukha? Is this not a direct 
question? There is no mention in the Yoga Darshan, of sukha maintaining its 
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base. Neither in the sreuwrr tfttp-I Asampragnyaat Samaadhi, nor in the hn^-i 
TF#r Nirvikalpa Samaadhi, nor in any of the other kinds of Samadhi does sukha 
have a base. Anand plays its part only for the period that our sense organs are 
awake and alert, but unconnected to their objects. This is called mnhf 

‘ Aanandaanugata Samaadhi Our sense organs are in a state of total 
contentment, without indulging in sense objects. What sukha is this? It is not the 
sukha of sensual indulgence! Anandanugat Samadhi is merely the detached 
peace of the senses, and nothing more. What I say is absolutely in keeping with 
the Yoga Darshan. 

In the Gita, however, there is only sukha everywhere - 3 t^rt 

q^sH^-jcl ‘sukhe'na brahm-samsparsham atyantam sukhamashnute ' Is this 
name given in c^T s^: CdhRjsr ‘ Tadaa drastuh 

svaroope'vasthaanam’ (Yogasutra 1. 3)? All right, is anand present in the 
Ishwara of the Yoga Darshan or not? If it is present, why does it lack the 
courage to announce its presence? They state that the Ishwara is untouched by 
kle'sha (any kind of distress), but why don’t they say that the Ishwara is 
^TWT Paramaananda svaroopa (the essence of supreme bliss)? Why do 
they speak only of 3 hh<i^ aparaamrishta (untouched)? This means that only if 
the Ishwara has anand, will there be a feeling of being the one who enjoys, and 
that which is enjoyed. It is not possible to establish a pristine witness, and total 
detachment. Therefore, my brother, our principle is not the Yoga Darshan; it is 
called the Bhagwat Gita. 

Oh, my brother, go to Bengal, if you want to eat a rasgulla, and go to Punjab, if 
you want to eat a vada. Here, the condition is, -mIAm 3u^i#iri% pyywi 
AA W fwr: 'T ‘yasmin aatyantike ' buddhigraahye ' 

ateendriyave'danaayute ' sukhe ' sthitah gurunaapi dukhe'na na vichaalyate' - 
meaning, ‘not even the greatest misfortune can succeed in disturbing him’. 
Then, where is the question of the Yogi of the Gita being disturbed by trifling 
misfortunes? J iy iJ MN ‘GurunaapV means ‘ vrihaspatinaapi Vrihaspati 

Maharaj is the Guru of the Devtas. Suppose he gathered all his disciples - Indra, 
Chandra, Varun, Kuber, and others - and said, “Come, let us make this Yogi 
unhappy”. Then, Indra would say, “I will not allow the mind to function”, and 
Surya (the Sun) would say, “I will not let the eyes see.” The whole army of 
Devtas would try to make the Yogi miserable. The Yogi of the Gita, however, 
would remain unaffected by sorrow. Guru Vrihaspati would ultimately say, 
“Oh, it is foolish of you to think that you are happy. It is not proper to consider 
yourself the essence of bliss. I will utter a curse on you, if you hold on to this 
vanity.” The Yogi of the Gita would reply, “Maharaj, if you wish to utter a 
curse on me, please do so. I cannot help but continue to experience happiness.” 
Shakaracharyaji said, therefore, uT nzfejn ^ “Nahi 

shrutishatamapi ghatam patayitum eeshte ' ”. The meaning of this is that if even 
a thousand Vedic mantras declare, “This is not a pot; it is a picture,” they cannot 
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turn a pot into a picture. Not even the mantras of the Vedas can negate the truth 
of personal experience. 

Very well. What if they speak of something which is in keeping with our 
experience? 

tt fcr^:wwu-femi i 

Tam vidyaaddukha samyoga-viyogam yogasamgitam. 

The Gita shoots off one more bullet in this sentence. Does Yogabhyasa destroy 
all dukha (sorrow)? The answer is, ‘No’. However, the words, iwrr ^ 

‘y as min sthito na dukhe'na gurunaapi vichaalyate show 
that there would be no question of anyone being disturbed by sorrow, if sorrow 
did not come at all. Hence, sorrow undoubtedly comes into a Yogi’s life, too, 
but the special quality of a Yogi is that he is not swayed by it. It is not a 
characteristic of a Yogi to be unaware of sorrow. His characteristic is to be 
conscious of it without being shaken by it. Yoga does not prevent sorrow from 
rising in the mind. It is not as though the house, or hut, will never catch fire; or 
that the kamandalu (vessel carried by monks) will never break. There is no 
certainty that a Yogi will get food every day without fail. He may indeed have 
to go hungry at times. These things will happen, my brother, but they will not 
distress the Yogi. This is what is meant. 

ci Noii^ Thdfonq Tam vidyaad dukhasamyogaviyogam yoga 

sangnitam’ - I deliberately draw your attention to 

dukhasamyogaviyogam yogasamgnitam ’ in this. Is the viyoga (separation) 
from dukha called Yoga? Or does it mean that dukha goes off to some other 
land; or that dukha is thrown out in such a way that some of it goes to America, 
and some of it goes to Europe? No - Yoga is not the mere separation from 
dukha. Then? Yoga is being disassociated from the association with dukha. 
Sorrow will be present, but the Yogi keeps himself detached from getting 
associated with it. Dukha cannot attach itself to the Yogi. Loved ones die, 
possessions are stolen, houses are burnt down, and other misfortunes occur, but 
they do not attach themselves to us. 

Don’t try to rid the pond of leeches, but prevent the leeches form attaching 
themselves to you, by anointing yourself with a repellent. In the villages, we 
used to cut the crops, and tie them into bundles. We would tie up twenty five 
bundles, and throw them into the canal. We pushed the bundles along easily, as 
we swam alongside. Do you know what kind of water it was? It was water 
which had drained out of the fields, and had plenty of clods of earth floating in 
it. The clods had such sharp edges that they could cut into our flesh. We would 
prepare ourselves by rubbing mustard seed oil on ourselves, before entering the 
water. We knew that this would protect us from being cut by the clods of earth, 
and from the residue of rotted fertilizers, which were also in the water. The oil 
also protected us from leeches attaching themselves to us. 
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In the same way, let the world be as it is - don’t try to destroy it. Let the ones 
who die, die. Let those who leave, leave. Let people get separated. Just be 
careful that you do not allow sorrow to get attached to you. The job of Yoga is 
to protect you from all (worldly) attachments. The task of Yoga is not to destroy 
sorrow. 

A woman’s baby died. She clung to it, the way a monkey clings to its dead 
baby, and went round entreating people to bring her baby back to life. People 
said that she has gone mad with grief. Then they told her to go to Buddha, 
thinking they would watch the fun. “Buddha is a great Mahatma. He will revive 
your baby,” they told her. The woman went to Buddha and said, “Sir, please 
bring my baby back to life.” 

“Mother,” said Buddha gently, “I will bring your baby back to life. But, to do 
that, I need a handful of mustard seeds from a home where nobody has ever 
died before.” The woman went in search of such a home, and failed. 

Similarly, if you feel that you will be happy only if nobody dear to you ever 
passes away, then your wish is not proper. Oh, let them die, but don’t allow the 
sorrow of their passing away fill your heart. Make your heart shoka proof (proof 
against sorrow), not shock-proof (like a watch)! 

So, the Gita said, ThrFT-N^Mi ‘ Samyoga-viyogam yogasamgitam ’ - Yoga 

is to become disassociated with the association with sorrow’. This makes the 
definition of Yoga quite different. Continue to read ‘chittavrittinirodha’, but do 
read the Gita as well! 

What is the Gita’s definition of Yoga? ^rtn: 'HHcd #rj ^zf^ ) G4W 

GudfociH ‘ Yogah karmasu kaushalam ‘samatvam yoga uchchyate ' ‘viyogam 
yogasangnitam ’ - these are the definitions of Yoga given in the Gita. This is the 
hlrU-^TFT Gita-prasthaana (the opinion put forward by the Gita), and it comes 
within the Vedanta -prasthana (the opinion of Vedanta); and it does not include 
any other Darshan (philosophy). Nowhere does it propound Mimansa, Sankhya 
Yoga, Nyaya, or Vaishe'shik philosophies. The only philosophy propounded by 
the Gita is the Vedanta Darshan. This is why it is the W-TFT W ‘ prasthana 
trayee (the three basics). 

TT #n)5GG uu i^ri<Hi ‘Sa nishchaye'na yoktavyo 

yogonirvinnache'tasaa ’ - two things are mentioned here. One is, 

‘nishchaye'na yoktavyah’ - one should make a firm resolve to undertake this 
Yoga; and second, the mind should not be GG^i ‘ nirvinna ’ (disheartened) - 
3 hGG uu i ‘anirvinna che'tasaa’. It is not proper to say, “Oh, so much time 
has been spent in doing sadhan, but I have got no results.” 

This is exactly what one lady said, and did! She told her husband, “You are a 
great Dharmatma (religious person who donates lavishly). You are simple 
hearted and trusting. Your behavior is filled with excellence. I have spent 
twenty five years serving you, but you gave me nothing. You gave me neither 
God, nor a son, and not even wealth. My service of twenty five years has been a 
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total waste. Now I am leaving you, and going away.” The lady had been married 
at the age of fifteen, and she left him when she was forty, after serving him for 
twenty five years. 

If you are doing Yoga to obtain something, why bother? You do Yoga to obtain 
some siddhi (supernatural power)? On, no siddhi-viddhi is to be obtained here. 
Those who indulge in siddhis mostly live in a world of their own. Some 
mesmerize themselves, some mesmerize others, and some are declared to be 
siddhas by their eulogizing disciples. There is a great deal of deceit among the 
people who practice siddhis. I speak with the belief that none of you claim to be 
able to fly in the air! 

Udiya Babaji was once telling us about some of his experiences. He had gone to 
a discourse, and sat down quietly among the listeners. Somebody asked the 
Punditji who was giving the discourse, “These days, we hear a lot about a 
Mahatma called Udiya Baba. Has he ever met you or not?” 

“Yes, he has met me,” replied the Punditji. “I was flying towards the Ganga, to 
have a bath, and he was flying back after bathing in the Ganga. He is called 
Udiya Baba because he flies to his destination.” (Flying is called ‘udanaa’ in 
Hindi). I don’t think that any such siddha - who flies - would be present. So, 1 
tell you that ^wnT Uftmjsr 3.3vs) ‘samaadhau upaasargaa 

vyuthaane' siddhayah’ (Yogasutra 3. 37) - such siddhis are not signs of your 
being a Yogi. They are obstacles on the spiritual path. If you get involved with 
siddhis, it will block your spiritual progress. So, 

‘nishchaye'na yoktavyah anirvinna che'tasaa’, meaning, ‘one should make a 
firm resolve and undertake Yoga without being discouraged’. 

One of the ten Gurus of the Sikhs had two disciples. One was his own son, and 
the other was an outsider. The Guru told them to build a platform. This is a 
famous story from Punjab. When the platform was complete, the Guru told 
them to break it down. The son and the disciple broke the platform they had 
built. This process was repeated several times in the next few days. Then, the 
son said, “We will never succeed in building a platform to your satisfaction. I 
refuse to build any more platforms!” He was discouraged by his repeated 
failures. 

The disciple, however, said, “My wish is to obey you. Even if I build new 
platforms and break them every day, I am obeying your command.” The Guru 
Maharaj was not pleased with his son. About his disciple, his comment was, 
“Yes, this is a Sant. He does not lose heart.” 


UH-HciPsjaUIH 1 h1h<M* 4 UH'rlrl: I I (^tf) 

3UrH-H*«r TFT: ^TT H f^rT^rTI I (^q) 


Samkalpa-prabhavaankaamaanstyaktvaa sarvaanashe 'shatah, 
Manasaive'ndriyagraamam viniyamya samantatah. 
Shanaih shanairuparame d buddhyaa dhritigriheetayaa, 
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Aatmasamstham manah kritvaa na kinchidapi chintaye't. (24, 25) 

Kama (desire) is bom from samkalpa (resolve), and can arise from any 
resolve. All desires will have to be given up, 3#Wrr: ‘ashe'shatah’, meaning, 
‘along with their samskaras’ (subtle psychological imprints) - Tran w rf3#r 
3T^NrT: ‘ sarvaan kaamaan tatraapi ashe'shatah. ’ After giving up desires and the 
samskaras they are prompted by, the mind has to be utilized, and separated from 
the senses. The mind must rule over the eyes, tongue, etc. 

Udiya Baba once commented to a Monk, “How much you jabber!” The Monk 
wrote ‘144’ on a piece of paper, and tied a gag over his mouth to indicate that 
he would not speak. If anyone asked him why he had tied a gag over his mouth, 
he would say, “Udiya Baba has applied Section 144 on me.” This, however, is 
not what is meant here, Manasaiva means to use your mind to control 
your speech. # 1 M Indriyagraama means all the different senses and sense 
organs. Do not limit your control to just one sense organ; control them all 
simultaneously. Because, your mind slips out of any organ over which your 
control is relaxed. Sense organs will be well governed only when they are all 
controlled simultaneously. 

There is a Sadhu who is a very good man. He had controlled his urinary organ 
and food intake. However, he had not controlled his speech. He would say 
whatever he felt like, often saying things which were quite objectionable. So, 
ff^UTTFr indriyagraama is used to indicate the need for simultaneous control 
over all sense organs. Tndriyagrama’ means a village composed of ‘indriyas’ 
(senses) and every indriya is to be subjugated. Do not allow even partial 
freedom to any indriya. TFRtrT: Samantatah means ‘block them from all sides, 
and don’t act hastily.’ Wt: ‘Shanaih shanairuparame't’ - block them 

gradually. And, what is the method to be used? qknjxFPTT Buddhyaa 

dhritigriheetayaa - with intelligence and determination. 

First, the Lord said that we should control the indriya grama with the mind. How 
will the mind get the power to control the senses? From the intellect. So, use 
wisdom to control the mind. The mind moves towards the objects known to it. It 
never goes to anything which it is completely unaware of. The senses follow the 
inclinations of the mind, and the mind wanders into known territories. So, let 
your Knowledge be allied to «jirT dhriti (steadiness of mind). But, what kind of 
dhriti-shaktf! It is stated in the eighteenth chapter - 
sjrSTT W mrm I 

ulhHHi^oiiruTjifiuui sjfr: w nra -hi 1 ^ 4 ) 1 1 1 (s^.33) 

Dhrityaa yayaa dhaarayate ' manahpraane 'ndriya-kriyaah, 
Yoge'naavyabhichaarinyaa dhritih saa paartha saatvikee. (18. 33) 

Keep on the reins of a Sattvik dhriti. It is right that the horses (indriyas) are 
controlled. It is right that the reins are controlled. However, to control even the 
driver is q^TT ‘ buddhyaa dhritigriheetayaa ’. 
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tr: ^TrSTT R f^FTcP^T ‘Aatmasamstham manah kritvaa na 

kinchidapi chintaye't’ - bury your mind. The Bhakti Darshan uses the word 
‘samstha’, meaning established. However, WTT samsthaa also means returning 
something to its original place. Place this mind in the substratum from which it 
arises. The mind is RrfRYfR-5TFTRR ‘savishe 'sha-gnaanaroopa ’. It is composed of 
various pieces of information, and it rises from the self-illuminating Knowledge 
which is non-specific. The different bits of information - referred to as 'HiWb 
RTRRRRR ‘ savishe' sha gnaanasfurnaa’ - are to be placed in the mmr't RTR 
‘ nirvishe'sha gnana’, which is the substratum, the knowledge which is non- 
specific and self-illuminating. ‘Atma’ means means wt nirvishe'sha 

gnana, and ‘mana’ (mind) means RTR savishe' sha gnana. Information 

about different objects is called ‘savishesha’ and that which has the information, 
is the mind. The Atma, on the other hand, is undivided knowledge. The mind 
and the Atma are basically one; they are not two, different objects. Different 
methods are used to explain their areas of working, to children. Gnan is one. 
Gnan of Gnan is not possible - that is a basic rule. This Gnan is never RTteT 
paroksha (unseen). A person who puts his Gnan away into material objects and 
worldly indulgences, superimposes the different objects on to pure Gnan. Gnan 
is never unknown; it is our very essence. How can our essence be something 
unknown? Somebody placed it in a pot, and believed the pot to be Gnan; and 
then somebody picked up the pot and ran away, and the man said that he had 
taken Gnan away! Oh, my boy, Gnan is with you - it is only the pot which was 
taken away. Gnan can never be unseen or unknown, and nor can Gnan be 
known. Gnan never has an unknown existence. Nor does it have an existence 
which is known. Both Gnan and agnan (lack of Gnan) are superimpositions. 
Gnan is self-illuminating. This is why the ‘savishesha’ (specific), ‘savishay’ 
(with objects) Gnan is to be separated from the ‘vishays’ (objects of the 
senses). It will then become 3nrU-WT aatma-samstha (established as the Atma). 
This pure Gnan is the Atma. It appears to be the ‘mana’ because it has got 
adulterated by the sense objects, the vishays. If the objects mixed in Gnan are 
removed, then Gnan is the Atma itself. 

Ruch-hAT tft: Aatmasamstham manah kritvaa means RR: yvrn 

manah svasvaroopastham kritvaa. Allow the mind to remain seated in its 
original essence. This can be done only when you R ‘na 

kinchidapi chintaye 't ’ - do not permit any tension to enter your mind. So, do 
not think about any Jeeva, or about the Ishwara, or about the world. 

Rcff RRf I 

*\ 

HHTrlrli fWRRRTRPRcT R?T RRRI I (^) 

Yato yato nishcharati manashchanchalamasthiram, 

Tatastato niyamyaitadaatmanye'va vasham naye't. (26) 

Prevent your fickle mind from wandering. Tell it, “You are the essence of Gnan 
- why do you chase these sense objects?” 
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UVIMHHH* dlPlH MfWII 
3^frT VIM'M'H st^HHcbc-HNH I I (^s) 

Prashaantamanasam hye 'nam yogincim sukhamuttamam, 

Upaiti shaantarajasam brahmabhootamakalmasham. (27) 

Allow your mind to become akalmash (without any impurity). Don’t let 

Tamo Guna stay in it. iim-ni-hh Shaan tor a jus am i means that Rajo Guna should 
not stay in the mind, and miimhh-hh prashaantamanasam means that the 
tendency of Sattva should be undisturbed. WTRtRWT Prashaantamanasa 
contains no ‘dayaa-maayaa’ (compassion or attachment), because objects are 
essential for these emotions. ‘ ShaantV means hww ‘ nirvishay ’ (without 
sense objects), and ‘ shaantarajasam ’ means ‘without Rajo Guna’. 

There is no activity in the mind at all. 

Listen to this once more - ‘ akalmasham ’ means that there is no Rajo 

Guna; and yiiM-HH-HH ‘ prashaantamanasam ’ means that even the Sattva is at 
total peace. The supreme, divine happiness comes on its own to such a Yogi. 
This Brahman is such that It is just looking for a vacancy! As soon as the 
Brahman sees any space which is vacant, It goes there and takes possession of 
it, the way beggars take possession of any vacant abode. The Brahman is 
already present there, and everywhere. It is seen as soon as the veil (of Maya) 
shifts a little. This means that sukha is not brought from anywhere; it comes by 
itself. The Brahman reveals Itself as soon as the mind is emptied of the three 
gunas, and the veil of Maya is removed, and Wt ^ ‘brahmabhootam 

sukham upaiti’. Not only does the Brahman manifest, it is the manifestation of 
what is present already. It is not as though the Brahman was absent earlier. 

Shri Shankar Bhagwan (Shankaracharya Maharaj) has stated that no new Gnan, 
no new ananda, arrives and manifests, when the Yogi attains liberation - 
rfr^q^iMi f^TFTRTTTT ^TT nahi mokshadashaayaam vignaanaantaram vaa 

abhivyanjyate'. ’ 

You see, people come to me with the most audacious questions. One day, 
someone said, “Maharaj,, show me the Brahman. I want to see what the 
Brahman is like.” 

“It is like this,” I said. “If this is not the Brahman, if the Brahman is not present 
at this moment, if it is not here, then that which is split up in Time and items, 
will not be the Brahman. He will be somebody’s son. It is your mistaken 
assumption that the Brahman is not present in this moment, place, or thing. All 
that you see, as the a-Brahman, is the Brahman. What is so great, if only the 
visible is seen? It is just the veil which has to be tom, my brother; nothing is 
created. Everything that is created is ultimately destroyed. # I RT iff ?ttt, ^ff ^tt iff 
sjcTHT ‘ Jo faraa so jharaa, jo baraa so butaanaa’ (everything which blooms, 
withers, and everything that is lit, is snuffed out). 

The Yogi gets rid of all impurities, and always experiences his Atma. 

Wff fdUHchrHN: I 
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TRIR ■HfelHVHr) I I (36) 

Yunjanne 'va sadaatmaanam yogee vigatakalmashah, 

Sukhe'na brahmasamsparshamatyantam sukhamashnute' . (28) 

Sukhe'na here means sRFTRTn ‘ anaayaasam ’ (effortlessly). In the twelfth 
chapter it is said - 

SToqcFTT % TTfrtf:# ^f^RcFT^ | | (^3A) 

Kle 'shodhikaraste 'shaamavyaktaasaktache 'tasaam, 

Avyaktaa hi gatirdukham de'havadbhiravaapyate'. (12. 5) 

It is true that when a person who identifies with his physical body is eligible for 
this path, he faces kle' shodhikaraste' shaam - considerable 

difficulty. It is the same here. Sukhe'na brahm-samsparsham is 

overlooked. Brahmasparsha means ‘the touch of Brahman’, and it is extremely 
blissful, and it is unending. The sukha which can not be negated even by Gnan, 
is the extreme sukha. It is not the uftf^r-Wr parichchinna-sparsha (the touch of 
separate objects); it is the Wi-M brahm-sparsha. It is free from all divisions. 

Ashnute' means there is no indulgence by the sense organs. It is 
experienced by the Atma. 

fat# THN<MirHi -srcNr 1 1 (33) 

# ut li^Fh TTcbr trt ^t tyufri i 
twni W MUI^iFh 3T Xt ^ H tlUIV^fri I I (3°) 

# TTT I 

cidniHlsfh Jt #nf cth# i i (^) 

Sarvabhootasthamaatmaanam sarvabhootaani chaatmani, 


Eekshate ' yogayuktaatmaa sarvatra samadarshanah. 

Yo maam pashyati sarvatra sarvam cha mayi pashyati, 

Tasyaaham na pranashyaami sa cha me ' na pranashyati. 
Sarvabhootasthitam yo maam bhajatye 'katvamaasthitah, 

Sarvathaa vartamaanopi sa yogee mayi vartate'. (29, 30, 31) 

These three shlokas combined make a Mahavakya (‘You are That’: a statement 
about the eternal Truth). One describes the Tvam-padaartha (the ‘You’ 

factor). What is the Atma like? The Atma is the substratum of all creation - 
^fcT Wlfr sarvabhootastham bhavanti iti bhootaani. It is seated as 
the original foundation (which has always existed), of everything that happens. 
Who is it? It is the Atma, meaning, it is the ^cPT pratyak chaitanya 
(consciousness in the individual). vi^-hih Sarvabhootaani chaatmani - 

all beings are seen in this self-illuminating substratum. vht-him Aatmani means 
self-illuminating, and WU^TTFT sarvabhootaani adhyastatve'na means 

that all the superimposed beings are in the self-revealing Atma; and the Atma is 
the self-illuminating substratum. All beings are in the Atma, and the Atma is in 
them all. 
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‘Eekshate ' yogayuktaatmaa sarvatra samadarshnah ’- 
the ‘Yoga-yukta’ person is the one who has developed a pure intellect. ^4 
wd rq^irH^os4 ‘ Yoginah karma kurvanti sangam 
tyaktvaatmashuddhaye and thttt (pXi) ‘ kaaye'na 

manasaa buddhyaa ke'valairindriyairapi (5.11)’ - Yogis strive for Atma- 
shuddhi - for purifying their Atma. This description is the rd-n^T«T Tvarn- 
padaartha, which is the consciousness within. 

New see where the ?rt Tat-padaartha (‘That’ factor) is. *rr n^#r 
Tlht (A3°) ‘To maam pashyati sarvatra sarvam cha mayi pashyati’ (6. 30). 
Aren’t the characteristics of both these identical? Everything is in the Atma, and 
the Atma is in everything - that is the characteristic of the Atma. And, the Lord 
is in everything, and everything is in the Lord - this is the characteristic of the 
cTcT-n^f Tat-padaartha. Where does this lead to? It will lead to ctpnt tt 

^ "T “T asyaaham na pranashyaami sa cha me ' na pranashyati - such a 

person will never fail to see Me.” hi u ii?i Pranaasha means 3 ^ft adarshan (being 
unable to see). 

cTWt 'T ‘ Tasyaaham na pranashyaami’ means, ‘I never go beyond their 

range of vision. They can always see Me clearly.’ And, TT ^ ‘ sa cha 

me ' na pranashyati ’ means, ‘Lor Me, they are never dead and gone.’ 

So, this is the rRT-n^T Tat-padaartha. The Tvam-padaartha was given in 

the first shloka. Now see what the third shloka says - 

ir^^rilwr nr c h-i^^^ihik^T: Sarvbhootasthitam yo maam 

bhajatye'katvamaasthitah’ - this is called the 3 t#-w4 ‘ Asi-padaartha ’ (the 
‘Are’ factor, of the Mahavakya ‘Tat-Tvam-Asi’ = You Are That). The ‘I’ which 
is present in all the bhootas (beings) is the rlcT-n^T Tat-padaartha, and the 
^c^hiIatcT: 'TRfrT ‘ E'katvamaasthitah bhajati’ is the cd'-n^T Tvam-padaartha. 
However, there is no difference between the cTcr-w4 Tat-padaartha and the ^4- 
W4 Tvam-padaartha. The ^-w4 Tvam-padaartha is the ciq-w4 Tat-padaartha. 
The different ex-pressions are given up, leading to the realization of the fact that 
the two are actually one and the same. The common foundation is known, once 
the superimposed forms are removed. The oneness of the fragmentation is 
revealed when the dividing factor is removed. 

Now see the attainment of unrestrained liberty. There is no need to feel 
apprehensive. It is not proper to feel embarrassed and also speak on Vedanta at 
the same time. 

A lady at Vrindavan was a frequent visitor. Somebody told her, “Mother, your 
frequent visits are a cause of gossip in certain quarters.” “Maharaj,” said the 
lady, “I also go to meet that person. However, he meets me secretly, so that 
nobody knows that he has met me. He meets me, but is ashamed to admit it. It 
would be better if he met me openly, the way I come here and meet you.” 
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So, my brother, it is not proper to talk about Vedanta and simultaneously feel 
ashamed. This way, not that way; and, not that way, but this way - these are 
contradictory terms. My brother, it is an offence to conceal some aspect of the 
truth, for the sake of popularity. 

WTT --mhmisN ‘Sarvathaa vartamaanopi this is the extraordinary sukha of 
Jeevanmukti (a life of liberation). A liberated soul can be established in a 
Samadhi like Shuka. He can busy himself in ritualistic worship like Vasishtha 
and others. He can rule a kingdom, like King Janak, or he can wander around 
without a care, like Dattatreya. So what, if his lifestyle is like that of a crab or a 
crane? There are also tortoises! I am not saying that some of you should become 
tortoises - that is not my indication. What I say is that you should discard all the 
faults of your antahkaran, and be as worthy of worship as a Devta. May people 
fold their hands before you, eulogize you, and say that you are a 
Kaame'shwara (the one who bestows whatever the heart desires). May your 
desires be fulfilled. What I want to say is that whatever you may become, the 
greatness of Gnan is such that no feeling of being the Wr kartaa (the doer), or 
the ' 3 ffavTT bhoktaa (the one who experiences), or action, or fruit of action, should 
attach itself to you. 

Tf^TT cidnulsih 1% ? ‘Sarvathaa vartamaanopi ‘Kim punah 

avartamaanah? ’ If you are not omnipresent, then I see you from the angle of the 
scriptures. How can this do me any harm? Even the scriptures do not have the 
power to enforce their laws on me. I obey the laws even though I am beyond 
their jurisdiction. This is my pleasure; otherwise, there is no law which can bind 
me. 

TT cRrd ‘Sa yogee mayi vartate - the Lord says, “The Yogi moves in 

Me, no matter what his condition may be. The Yogi’s getting up, sitting down, 
his daily toilette, his sleeping and waking states are all in My essence as the 
Paramatma.” 

This is regarding the Yogi. Now, hear about the param Yogi (the supreme 
Yogi)! The principle of the Gita commences form this point. You will not 
understand this subject until you separate the Patanjali Yoga Darshan from the 
Yoga of the Gita, because this Yoga is established in worldly interaction. 

3UrH'|L|U|H TTcEr WJ MV-mIh ?Jt I 

cTT ^ cTT TT tRTff TRT: I I (3?) 

Aatmoupamye 'na sarvatra samam pashyati yorjuna, 

Sukham vaayadi vaa dukham sa yogee paramo matah. (32) 

Patanjali’s Ashtanga Yoga has the eight steps of srrfFT aasana (Yogic postures), 
wwm praayaayaama (breath control exercises), pratyaahaara (bringing 

the mental focus repeatedly to one object), TOT dhaaranaa (keeping the mind 
steady on one object), dhyaana (meditation), wnnf^r samaadhi (deep 
meditation), and ^FT yama (restraint of the sense organs) and iwr niyama (self- 
imposed restrictions). Of these, I avoid speaking about two - yama and niyama 
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- because they are rare these days. Today’s Yogirajs have asana, pranayama, 
and even pratyahara. One doesn’t see dharana-dhyana-samadhi. Still, why 
should I doubt their presence? Yama and niyama, however, are extremely rare 
to find in the Yogirajs we see these days. 

Look, my brother, just as I experience sukha, so do others; and they also 
experience dukha like me. To be conscious of this sukha-dukha in our 
interaction with others - even with birds and insects - is 3 hich1h^G 
‘aatmaipamye'na’, a state of empathy. A Yogi feels this, and the Lord calls a 
Yogi with such an outlook a ‘param Yogi’ - TT ^rlut wit Ufr: ‘sa yogee paramo 
matah. ’ Even in the Shrimad Bhagwat, the Lord says that Dharma is only - 

IJdlcll^el cfr%3iWT W I 

E'taavaane'va loke'smin punsaam nihshre'yasodayah (3. 25. 44) 

Mingle with the sorrow of others, and mingle with their joys. Do not restrict 
your dukha and sukha to your own little self. This is the Yogi of the Gita, and he 
is not an ordinary Yogi - he is a param Yogi. I tell you plainly, that you will not 
find such a Yogi in the Yoga Darshan. 

Now, I request you to keeping mind, that when I explain the Darshans, I discuss 
the opinions of Gautam and Gemini. I also discuss the opinions of Audulomi, 
Asmarthya, and Kashkritsna. If it so happens that any mantra in their writings is 
contrary to aatmaanubhooti (the experience of the Atma), then 1 have 

no hesitation in elevating the purport and make it concur with atmanubhooti. 1 
have the capacity to turn any mantra which is contrary to svaanubhooti 

(experience of the Self), brahmaanubhooti (the experience of the 

Brahman), or pratyakchaitanyaabhinna 

brahmaanubhooti (the experience that the Brahman is inseparable from the 
consciousness of every being), and enforce it concurrence with 
Brahmanubhooti. So, you mustn’t think about which point is favorable to 
whom, or contrary to which school of thought. Because, 1 consider all to be my 
own Atma. 

iflU'kcWI TtfarT: UIMH | 

h MV'Mifn f^rmri i (33) 

% TR - : cf>uj| hhiRt ^<PT I 

rT^ni wdj ci mi L ci 1 (3>0 

Yoyum yogastvayaa proktah saarnye ' na madhusoodana, 
E'tasyaaham na pashyaami chanchalatvaatsthitam sthiraam. 
Chanchalam hi manah Krishna pramaathi balavad dridham, 
Tasyaaham nagraham manye' vaayoriva sudushkaram. (33, 34) 

Arjuna said, “Well, Sir, You told me about an excellent Yoga, but this is 3T^ 
apoorva (par excellence)!” If a subject is described, it should contain something 
extra, something special. If nothing new is added to previous information, then 
the discussion is futile. The additional matter is helpful for a better 
understanding of the subject. 
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What is the Wt apoorva about this Yoga? It is TFlrTT samataa - equanimity. 
Arjuna’s problem is that his mind is restless and he is unable to retain his 
equanimity. Had his mind been merely restless, it would not have mattered so 
much. A child is restless, but no harm is done when he plays. This ‘child’ (the 
mind), however, is not merely restless; it also batters Arjuna. “It catches my hair 
and tugs at it. It pulls at my moustache and beard. It shakes me up. It pokes its 
fingers in my eye and nose. I am unable to catch it. How am I to catch it? It is 
stronger than I am. I would have caught it, had it been weak. I can’t even cajole 
it, because it is very obstinate. It is as difficult to catch or control, as it is to 
catch air, by holding one’s breath!” 

I had once foolishly attempted to achieve this. I was under the impression that 
breath could be controlled by closing the mouth and nose, and I did so forcibly. 
However, the air escaped through my left ear, after breaking the eardrum. 
Therefore, when it is so difficult to restrain air, how much more difficult it 
would be, to restrain the mind! 

When the Lord heard Arjuna’s words, He said, “You are quite right.” 

zmwi Tpucrprr tftV 

h <*,1^ cimiiui xj- -ryzm 1 1 (^q) 

Asamshayam mahaabaaho mano durnigraham chalam, 

Abhyaase'na tu kaunte'ya vairaagye'na cha grihyate'. (35) 

If a person who places a question is told that his question is a stupid one, what 
will be the effect? One should never tell anyone, “You are a fool. You don’t 
understand anything. You are not fit for this knowledge. Get out of my sight!” 
Why would anyone ever come to you, and place his query, unless he was 
troubled by some doubt or dilemma? 

So, the Lord said, “Oh, yes, My brother, your question is in keeping with your 
experience.” In Sanskrit, the etiquette is to say, “Satyam, satyam” (true), if 
someone places their doubt before you, and then start giving the explanation. 
The questioner will listen to your reply with greater interest, if you appreciate 
his question before giving the answer. This is what the Lord did. 

I asked a learned person, “Maharaj, how does this vritti-vyaapti (the 

overcoming of the mind by the tendencies) occur?” 

He lifted his eyes to my face, and asked, “Have you done the Gayatri Japa 
twenty four lakh times?” 

“Yes, Maharaj, I have.” 

Then he asked whether I had mediated on any Ishtadev (chosen form of the 
Lord), and whether I had undertaken any 3nTCFtT upaasanaa (formal worship). I 
told him I had. 

“Does your mind have vairaagyaT ’ was his next question. I assured him 
that I did have detachment. 

The fact was that he did not have the answer to my query. So, what was he to 
say? He did not know what vritti-vyaapti and WT-^nf'rT fala-vyaapti (the 


321 



overcoming of the mind by the fruit of action) were. So he began to ask me 
vague questions. However, it is not the right method, to avoid answering by 
casting aspersions on the eligibility of the questioner. 

The Lord said, here, hsmisI “ Asamshayam mahaabaaho - Oh, Arjuna! 

Congratulations! The question you have raised is most appropriate. Restraining 
the mind is indeed a difficult task. The mind is truly very restless. However, you 
should not lose heart” - 

3T«TT^T w cbWl-M eUnijui xT i 

Abhyaase'na tu kaunte'ya vairaagye'na cha grihyate'. 

Aavaahan-visarjana (inviting and dissolving) are necessary to 
control the mind. All worldly attachments should be dissolved, and all latent 
good qualities should be invited to arise. When a ritual worship is undertaken 
the Deity is invited, and revered, and the clay image is dissolved in a river or the 
sea. In the same way, the Dharmic activities should be carried out, and the 
forbidden activities given up. Invite the Devta. Whenever we undertake a ritual 
of worship, we clear the place of ghosts, or spirits, or malevolent presences. 

^ ^TT ^ I 

^ SfrTT fciHcbrlit: ^ ^ TRT WIT I I 
Apasarpantu te ' bhootaa ye ' bhootaa bhoomisamsthitaah, 

Ye' bhootaa vighnataartaarah te' ne santu tavaagnyayaa. 

Thus, the place is made suitable for inviting the Devta, once the malevolent 
spirits are removed. Then, the aavaahan (invitation or invocation) 

worship is done; and the bhootaapasaaran (removal of evil influences) 

is also done. Detachment is the bhootaapasaaran, and the practice of 

good habits is the de'vaavaahana (invocation). The beginning of the 

negation (of wrong tendencies) is the detaching ourselves from durguna 
(bad tendencies), duraachaara (bad habits), and durvastu (bad 

things). M*I Vidhi (recommended practices) is 3TOTTOTT adhyaaropa - the 
superimposition of good qualities; and nishe'dha (forbidden practices) is 
the apavaad - the negation. This is Karma. In the worship of the Devta, 
the viMifH aavaahan is the btww adhyaaropa, and the b-K-MH visarjan 
(dissolving) is the bttok apavaad. 

W TO TTTSte yrsiFT UTUW I 

•o 

Gacha gacha suras hre 'shtha prasthaanam parame 'shvara. 

3TOT?^lT Adhyaaropa is the routine practice in Yoga, because the Samadhi which 
is ci chimin tarkaanugata (a result of dialectics), bTWFfM vichaaraanugata (a 
result of deep thought), and srf^RcTFfTcT asmitaanugata (a result of not desiring 
anything belonging to another) needs detachment, to lead to the 
Asampragnyaat Samaadhi (where the Atma is experienced). Similarly, in the 
Vedanta Darshan, there are five subtle sheaths of the individual, starting from 
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the Annamaya Kosha to the Pranamaya Kosha, and then to the Manomaya and 
Vignyanmaya Koshas. These sheaths must be negated and superimposed, turn 
by turn. At the point where neither superimposition, nor negation are left, the 
Self remains, and it is this Self which is called the Brahman in the Scriptures- 
Vedanta-Upanishads. 

The same method is applied here. Cultivate a habit of repeating the good 
qualities which you lack, and practice vairagya from undesirable factors. 
Vairagya does not mean disgust. Nor does it mean hatred, or weariness. If you 
feel disgust, hatred or weariness for any item, that item will creep into your 
thoughts. Vairagya is the weakening of both attachment and aversion; not a total 
absence of TFT-tw raga-dve'sha. The substratum of the total absence of TFT-tw 
raga-dve'sha is the self-illuminating Brahman. So, it is necessary to weaken the 
fir mn ess of the attachments and aversions, which have taken hold, in our 
interaction. 

Yes, be careful to avoid disgust, weariness, rebelliousness, and hatred. Hatred is 
the companion of fondness, so allow them both to leave simultaneously, to 
ensure that they don’t preoccupy your mind. If you let go of affection, but hold 
on to hatred, then the object of your hatred will fill your thoughts. And, if your 
mind dwells constantly on the object of your hatred, then detachment will be 
impossible! So, vairagya means that you should weaken the hold affections and 
aversion have over your mind, and continue with your practice of Yoga. This 
will result in your mind’s focus being shifted from your friends and foes, and 
focusing instead, on the desired object - your Ishtadev. So, my brother, unless 
you control your mind, it will be difficult to obtain Yoga. Try to obtain Yoga 
(yoking yourself to the Lord) after gaining control over your mind, and let your 
efforts be skillful. Whimsical efforts are not fruitful. 

3TWnfcf^siwT: | 

-o 

cll'HHI'HMDrMMI: UIU|f4 xT I 

li U I -HI TO: I I 

Adhyaatmavidyaadhigamah saadhu-samgatire'va cha, 
Vaasanaasamparityaagah praanasya cha nirodhanam, 

E 'taastaa yuktayah pushtaah sand chittajaye 'khilaah. 

If you wish to control your mind, it is like wanting to drive a car, having full 
control of it. You have to know how the machinery functions. ^ar^rirRferifwr 
‘Ahyaatmavidyaadhigamah ’ means, ‘know how the indriyas (senses) function, 
how the buddhi works, and how the limbs move. 3TfrR#r RTTR xyt 
Aatmani shareere ' e 'va iti adhyaatam ’ - one should obtain an understanding 
about how the different organs in our body function, including the movement of 
the breath, the function of the eyes, and the working of the mind. 

Are the panchabhootas (the five elements) created from the 

bhootasookshma (their subtle causes), or is it the other way round? How can it 
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be possible to formulate an order of events, and simultaneously establish the 
vi H'j t-mi ^-| ri i anirvachaneeyataa (indefinable quality) of Creation? It will only 
create confusion. If you establish an order, then you cannot claim that it is 
indefinable; and if you wish to maintain that it is beyond description, you 
cannot have an order of events. 

So, these are all methods of Vedanta - 3T^nrnfejifWT: 
‘ adhyaatmavidyaadhyamah Decide what you want to be like, and select your 
company accordingly. What you become depends upon the kind of people you 
associate with, the people you serve, and what you wish to become. So, observe 
the quality of your associates. 

cRHT-dHftc'MHi: Vaasanaa-samparityaagah’. Don’t get caught up in desires and 
drives. And, 1W fTUWT ‘praanasya nirodhanam ’ - control your breathing as 
well. Tywn ppm: ‘E'taastaa yuktayah ’ - this means method. 

Hence, as far as achieving your saadhya (goal) is concerned, undertake - 
not one, not two, not three, not four - but one ^TPHT saadhanaa (spiritual effort) 
after another. There is no need to be committed to just one sadhan! What is the 
sadhya? The sadhya does not mean the Brahman or the Atma. Those who are 
not aware of this should listen once more. The sadhya does not mean the 
Brahman; nor does it mean the Atma. It does not even mean the knowledge that 
the Brahman and the Atma are one. The sadhya means the purification of the 
antahkaran - the four-fold mind. This is achieved through W^FT saadhan (effort 
for spiritual progress). 

The Brahman is already established, and so is the Atma, and the fact that the 
Brahman and the Atma are one. The nature of the Atma is the nature of the 
Brahman. No effort is needed to establish what is evident. Effort is required to 
purify the antahkaran. This subject should first be understood clearly, and the 
appropriate method should then be used to achieve 3 RT:^Tvt antahkaran 
shuddhi (the purification of the antahkaran). 

I once asked Udiya Babaji Maharaj, “Which saadhan should be undertaken?” 
“Look,” said Baba, “when a person is starving, he does not ask about what he 
should eat. He eats whatever he gets. In that state, the quality of the food is not 
taken into consideration.” d Ye'na ke'na prakaare'na 

kshudhaa vai apaneeyate \ ’ This shloka is from the Panchadashi, and it means 
that we should appease our hunger by eating whatever is available. 

Similarly, it is not necessary to think about what method you should use, to free 
your antahkaran from impurities like desire, greed, and attachment. If you can 
get rid of the impurities by summoning your neighbor, then call your neighbor. 
If you can free yourself by filing a police report, then go ahead and do so. If you 
can achieve the purification by folding your hands before a Government officer, 
then fold your hands. And, if you need to punch yourself to achieve your goal, 
don’t hesitate to punch yourself either! If you have to beam your torch on 
someone, then throw the beam on him. Tell yourself, “I have to free my 
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antahkaran from these impurities.” If you say that you will only use a particular 
method, it means that you are in no hurry to achieve your goal. 

So, use whatever method you can, and remove the impurities, and then you will 
no longer have any doubts about the long lecture I have given. Once you obtain 
Tattvagnan by purifying your antahkaran, there will be nothing to fear about 
Tf^TT '--mhmisN ‘ sarvathaa vartamaanopi ’ . Once your antahkaran is pure, is it 
likely to take you to a prostitute? Is it likely to make you a gangster or a thief? 
Why should you feel apprehensive about Tf^TT '--mhhisN sarvathaa 
vartamaanopi ’? You are apprehensive because your antahkaran is not purified, 
and you pretend to be a Gnani. So, obtain the Gnan which will make your 
antahkaran pure, and you will see that tNftt '--mhmisN ‘sarvathaa vartamaanopi ’ 
will become WT ‘ svaatantryam paramam sukham It is also stated 

that - 

TRT #1 3||rHclvi WH I 

'O -O ~\ 

TT^ foaad HSUF 1 1 

Sarvarn paravasham dukham sarvam aatmavasham sukham, 

E'tad vidyaat samaase'na lakshanam sukhasukhayoh. 

So, in the discussion about abhyasa and vairagya, abhyasa means repetition and 
vairagya means avoiding attachment and aversion. It has been clarified that 
vairagya does not mean FFFT tyaaga (giving up). Nor does it mean hatred, 
disgust, weariness, or rebellion. Vairagya means a weakening of both 
attachment and aversion. If you give up the feeling of strong attachment, but 
continue to harbor hatred, then, remember that attachment contains some 
sweetness, and the object of your affection. Hatred, however, contains a 
burning, and the object of your hatred. If you keep your mind burning, and also 
want that it should be focused (on the Lord), then that can never be achieved, tw 
Dve'sha is ^<rMicH=b jalanaatmak chitta-vritti-vishe'sha (a mental 

inclination which burns your heart). It causes your heart to bum, and it has no 
vairagya either. 

Somebody asked a Sadhu about attaining a siddhi (supernatural power). “What 
should I do, to attain it, Maharaj?” he asked. The Sadhu told him to chant a 
mantra, and added, “There is one condition which must be followed. You must 
never think about a monkey when you chant this mantra.” Now, whenever the 
poor fellow sat down to chant, he would remember that he should not think 
about a monkey! This constant thinking (about not thinking) about a monkey, 
resulted in his mental tendency taking on the form of a monkey, and the siddhi 
was forgotten! 

So, forget tat you are to remove someone from your thoughts. Just dismiss them 
as useless. Then focus on the desired object. tr? iwft GrtmTF L^) 

‘ Tatra sthitau yatna abhyaasah’ (Yogasutra 1. 13). The Yogashastra says that 
abhyasa is the repeated effort to attain the desired state of mind. Abhyasa is 
repetition. 3reqm: ^T: yy: ‘ Abhyaasah punah punah So, abhyasa and vairagya 
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are to be practiced over a long period of time, realizing their importance. And, 
you should be careful that you don’t allow yourself to lose heart. The feeling 
should never crop up that you have tried long enough. 

3TCTF2T nhr 1 1 ( 3 ^) 

ch Tl 'TRfg-'y hi jI I Hyufd I 
3mfhr3T ffT^roT: ^f?T I I (36) 

Ayatih shraddhyope 'to yogaachchalitamaanasah, 

Apraapya yogas amsiddhim kaam gatim Krishna gachchati. 
Kachchinnobhayavibhrashtashchchinnabhramiva nashyati, 
Apratishtho mahaabaaho vimoodho brahmanah pathi. (37, 38) 

Arjuna’s next question is, “What happens if a person gives up his effort, but 
retains his shraddhaa (faith)? What happens if the mind slips away from 
Yoga - 4)ui-culViriH_ yogaachchalitam - and moves towards 'UFT bhoga 
(indulgences)?” A person who continues to have faith ought to get some good 
results. However, how will the person obtain the benefits of his past spiritual 
efforts if they are temporarily at a standstill, at the time of his death? Where will 
the poor fellow go? He will have lost the pleasures of this world as well as the 
world after death. Won’t he be scattered like a cloud? He will have no place on 
the path to the Brahman - apratishtho mahaabaaho. Will he get 

no benefit at all? 

TTFRT WT I 

rcf^T: uTlUWIW #fTT H I I (3<$) 

E'tanme' samshay am krishna chche'ttumarhasyashe'shatah, 
Tvadanyah samshay asyaasya chche'ttaa na hyupapadyate ' . (39) 

Arjuna says, “Oh, Krishna, dispel this doubt I have, so that no doubt lingers any 
more.” 

Some people believe that ‘ e'vam ’ is the original word, not TRFT samshay’. 
Samshay is a masculine gender, while e’tat’ is a neuter gender. This mixing 
up of genders makes some people believe that a grammatical error has been 
made. However, the word ‘samshay’ also fits into the neuter gender through a 
different grammatical application. So, the word ‘samshay’ is quite correct. 
Some people say, A wft: e ’tat prati yo me' samshay ati - please dispel 

all my doubts about this. 

If someone asks me, “Where are you residing? What is your program?” I tell 
them, “Please ask Govindanand - why do you make me talk? Ask me, by all 
means, if you are unable to get the information from others, but otherwise, why 
do you put me to the trouble of talking?” Similarly, Shri Krishna made a sign to 
Arjuna, that he could very well have asked someone else. Arjuna said, “No, no! 
I have faith that nobody except You can dispel this thought I have.” 

You see, if the person who is asked feels that the questioner can find the answer 
elsewhere, he is disinclined to make the effort to reply. However, when the 
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questioner depends totally on him, he feels obliged to satisfy the questioner’s 
doubts. So, seeing how Arjuna depended totally on Him, Shri Krishna says - 

nra ^rrq?r Lhiviww fc^nf i 

cb^llUl^rcbfv-U^^dfH- TTTrT I I (tfo) 

Paartha naive 'ha naamutra vinaashastasya vidyate ', 

Nahi kalyaanakritkashchid durgatim taata gachchati. (40) 

“Arjuna, a person who does good deeds always gets a good result - 
WFT ‘sukritasya sukritam falam ’. And then, you are My beloved Partha. You are 
My brother, My relative, because you are the son of My aunt Pritha. The 
persons about who you have asked are never destroyed; neither in this world, 
nor in the next.” 

The Lord says that people who do good deeds, and start walking on the road to 
auspiciousness, will never fall into misfortune, because - 

TTF3T MUi|$di hUihLmi W'srat: ^TUT: I 
VMlni srbirTT 1 1 (■*<>) 

Praapya punyakritaam lokaanushitvaa shaashvateeh samaah, 
Shucheenaam shreemataam ge'he' yogabhrashtobhijaayate'. (41) 

Such a person goes to the lands where all those who do good deeds go, after 
death. He lives there for hundreds of years, and is then born into a yjT^FTFT 
shucheenaam (noble) family. The noble lineage can be 
uchchakule '-naadakule ' - meaning, he can even become the disciple of a great 
Mahatma; and sfructf hi shreemataam ge'he' means that he will be bom to noble, 
wealthy parents. There are two kinds of lineages. The bindu-vansha is the 
lineage by birth, and the hiw’i naada-vansha is the lineage by sound, because a 
person can be made the heir through the ears, when the Guru given him Gnan. 
#ni ^PlrTFT Shucheenaam shreemataam can also be described in another way. 
iilHriiH Shreemaan means wealthy. Wealth can be obtained dishonestly, or it can 
be procured by honest means. Those who use dishonest means to obtain wealth 
cannot be called shuchi (pure). About such people, Manuji says - 

fMNIUcI yi'NHIU 3TmfRr I (q.^) 

Sarve 'shame 'va shauchaanaam arthshaucham pararn smritam. 

(Manusmriti 5. 106) 

This means that of all the mles about purity, purity of wealth is the greatest 
purity. You may wash your hands with earth twenty one times, wear silk 
garments in the ‘aparas’ system, wear the sacred thread and tuft of hair, and do 
the Sandhya Vandan for three hours every day. After that, you sit at the 
telephone and cut into the pockets of foolish people! 

So, a person who acquires wealth by dishonest means may be sfruFT shreemaan, 
but he won’t be Tjfo shuchi. Only if a person acquires wealth by honest means 
can he be called qLni atfacTT h shucheenaam shreemataam. People say, “Swamiji, 
you always crack jokes on Seths (businessmen), Sadhus, and even yourself.” 
When all are created from the same TTfU sattaa (reality) - whether he wears the 
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garb of a Sadhu, or a grihastha - or whether it is mine or it is yours, where is the 
harm in joking about funny tendencies? So, the Lord says, that the dut-wz Yoga- 
bhrashtha (one who has fallen from the path of Yoga) is born in a noble and 
wealthy family. The Lord goes on to say - 

3T?JcU illPlHlAcI 'UcrfFT sfhfrTFT I 
ipfe pt'TRTT jRT I 

Athavaa yoginaame 'va kule ' bhavati dheemataam, 

E'taddhi durlabhataram loke' janma yadeedrisham. (42) 

A ^ThT-W Yoga-bhrashtha is born as a son in a family of Yogis. There are two 
types of Yogis - one are the foolish Yogis, and the other kind are the Gnani 
Yogis. A ^ThT-W Yoga-bhrashta is not bom into a family of Yogis who are in 
favor of buddhi-naasha (destroying the intellect). He is born into a 

family of Yogis who are dheemataam - meaning, their intellect is focused 
on the eternal. Such a birth is rare, indeed! 

rT3t TT ojUfiTni cT*r# MlcRfechH I 
XT rTrlf Wt: uTh^I I I (*3) 

Tatra tarn buddhisamyogam labhate' paurvade'hikam, 

Yatato cha tato bhooyah samsiddhau kurunandana. (43) 

The person retains the mental inclinations of his previous birth. He also retains 
his faith in 3reqRT abhyaasa and vairagya, and he renews afresh, his efforts 
to attain success. 

WKTT#T wtcf W. I 

Hnnpfh Tm-W yKssIfUlfHclriri I I (Vt) 

Poorvabhyaase'n ate'naiva hriyate' hyavashopi sah, 

Jigyaasurapi yogasya shabdabrahmaativartate'. (44) 

Whether you like it or not, the habits of your past birth will compel you towards 
Yoga, and detach you from bhoga. 

One important point is made here. Earlier, it was stated that the Vedas lose their 
relevance when Tattvagnan is obtained, because the Vedas have jurisdiction 
only over those who are bound by the three gunas. The Vedas keep such people 
under control. They give no orders to the people who are unattached to the 
gunas. 

The statement made here, however, is greater than the earlier comment. It is 
stated here, that the Vedas do their work when Tattvagnan is achieved, and the 
bondage of the three gunas is given up. Not only that, if - on the path of Yoga - 
a Li^ii-hi jigyaasaa (desire for knowledge) rises, about how the srH^fTcT TFnfsr 
Anandaanugata Samaadhi occurs, then the Lord says that even though slumber, 
lethargy, and forgetfulness are absent, and there is no desire for sense objects 
either, and the causes (leading to effects) rest in peaceful inactivity, then what 
will the shabda-brahm (the word Oum, which symbolizes the Brahman) 

achieve? The shabda-brahm cannot reach the state described above. 

Therefore, even a person who desires to know that Yoga goes beyond the reach 
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of the 7K-WT shabda-brahm (of the Vedas). He goes beyond the jurisdiction of 
vidhi-nishe'dha (recommended and forbidden activities), and he gains 
the authority to speak on these matters. I ask you all to not feel apprehensive 
about this. This is what the Bhaktas, Yogis, and Vedantis believe. In the 
Shrimad Bhagwat it is written - 

ri i ciccti niffri ^cfm ^ Aiiddi i 

^ciui^j ctt 3r*t i i (wto 

Taavatkarmaani kurveeta na nirvidye 'ta yaavataa, 

Matkathaas hr avanaadau vaa shraddhaa yaavannajaayate'. (11. 20. 9) 

A person is free from the obligations to do the ordained ritualistic karmas, when 
he develops vairagya and srtt shraddhaa (faith) in the benefits of listening 
to discourses upon the Lord. He is no longer bound by the norms of what he 
should do, and what he should not do, because he is no longer bound by worldly 
obligations. Here is something more - 

TRillcKH 'nsPTTFT 'UcFt nf: ^FTFT rT«t mft 

-O -O 

nf ^cFT: LlH^U H M U I fd sfr m: SU^dlHI 

wfu iwr iiKci^Hicirinw %rr f^r: i 
TUTT fHKHM ^rrfiT if I I (*jl<£UJ|cbun^H ^.5>oV9) 

Sandhyaavandan bhadramastu bhavate' bhoh snaana tubhyam namo, 

Bho de 'vaah pitarashcha tarpanavidhau naaham kshamah kshamyataam. 

Yatra kvaapi nishadya yaadavakulaavatamsasya kamsadvishah, 
Smaaram smaaramagham haraami tadalam manye ' kimanye 'na me '. 

( Shri Krishna Karnaamrita 2. 107) 

“Oh, Sandhya Vandan! May you proper. You have brought me a great deal of 
good. Now I give you my blessings. Snaana! I fold my hands to you. Oh, Devtas 
and Pitars (ancestors)! I am unable to offer ablutions any more. Please forgive 
me.” 

The Bhaktas, Yogis, and Gnanis all agree that a person is obliged to fulfill his 
duties of ritual karmas and shraddha (ablutions to ancestors), so long as his faith 
in shravan-manan-nididhyaasan is luke warm. Actually, the 

obligation to do Sl^T shraadha is for the one who has shraddhaa. Do the people 
whose faith reposes in shravan-manan-ididhyaasan have faith 

in the routine rituals? The answer is, “No. They are doing karma’s last rites.” 

yilrlHiadHIHW uTl^hhlAlN: I 

-o -o 

*nfct UTT ufmri I (X«a) 

Prayatnaadyatamaanastu yogee samshuddhakailvishah, 

Ane'kaj anmasamsiddhastato yaati paraam gatirn. (45) 

The person who wants to be successful (in Yoga) should not look at the birth; he 
should keep his focus on purity. He should make a whole hearted effort to 
achieve the purity of his antahkaran. Then, his whole life is purified. uTufs 
‘ SamsiddhV is the state which comes just before W#T ‘ paraagatV (the highest 
state). This has been mentioned in the third and eighteenth chapters of the Gita. 
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ct>4uldfe -HT-HU^lfeRTT I (3A°) 

sT^TT fd^dl ^rTt ^rMIrHIH fw^T xt I (^6A^) 

H^Tuf^ ^TUT TRTm^TfsR^T | 

Karmanyaiva hi samsisshimaasthitaa janakaadayah. (3. 20) 

Buddhyaa vishuddhayaa yokto dhrityaatmaanam niyamya cha. (18. 51) 
Naishkarmyasiddham paramaam s any acts e'naadhigachchati. (18. 49) 

The word ‘siddhi’ means ‘antahkaran shuddhi’ (purification of the antahkaran), 
whether it is achieved in the present life, or takes a thousand births to achieve. 
*RTT-^RTT c#T Tuff ^fTTTT I sRf ^ W TT ^Wt I I 


Janama-janama lagi ragari hamaaree, baraun sambhu na ta rahaon kumaaree. 
(Parvati’s vow: I will marry only the Lord Shiva, even if it taks several births of 
ascetic worship to win him) 

We will continue to strive relentlessly, until we succeed in purifying our 
antahkaran, and our mental inclinations are only for that, which is pure. Unless 
and until we reach that state, we will not turn back on the path. 

What will happen f we don’t strive relentlessly? 

d drfr igs^T Tdt feTTf “ Main bouree dhoondhana chalee, rahee kinaare' 

baith - I set out to reach my goal, and foolishly wasted my life in sitting on the 
bank.” So, don’t make that mistake! This experience (of a pure antahkaran) is 
absolutely tangible, and can be achieved. 

The Lord now says that the Yoga described in this chapter, is the dfn 
saamya-yoga (the Yoga of equanimity) -dtsd dUtT: -hi^jh uqiTvT Yogam 

yogastvayaa proktah saamye'na madhusoodana’. Arjuna understood that this 
Yoga is unbiased, and it is not the Yoga of Samadhi. It is a Yoga which 
maintains equanimity in activity as well as in Samadhi - -HHcd dtu 
samatvam yoga uchchyate ”. Arjuna understood this, and the Lord also said, W 
cfT cfi yji it dtnf wit TfrT: (A3^) ‘ Sukham vaa yadi vaa dukharn sa yoogee 
paramo matah’ (6. 32). The Lord concluded by saying that equanimity was 
Yoga, and Arjuna understood the Yoga of equanimity. Now, see what the Lord 
says next - 

HL|Rc|'«fr3ftraf #nf ^nf4«fUfu WTsL-T^: i 
^fbft H-wiiiini ^cii4h i i (xe<) 


Tapasvibhyodhiko yogee gnaanibhyapi matodhikah, 
Karmabhyashchaadhiko yogee tasmaadyogee bhavaarjuna. (46) 

The Lord says that a Yogi is greater than a cih-m! tapasvi (ascetic), and greater 
than someone who has Gnan about the scriptures, about the unseen, and about 
the ritualistic karmas. “So, become a Yogi, Arjuna.” 

Then, as though Arjuna said, “Yes, Sir, I will become a Yogi. But, is this the 
ultimate state? Won’t I ever have to become anything more?” 

The Lord said, “Well, this is where our opinions differ. The Yogis say there is 
nothing greater than Yoga.” 
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Somebody asked Udiya Babaji Maharaj, “You, who are Vedantis, don’t believe 
in Bhakti, do you?” 

Baba said, “Of course we believe in Bhakti.” 

“Then what is your dispute with others who believe in Bhakti?” 

“The dispute is, “explained Baba, “that the Bhaktas believe that Bhakti is the 
ultimate state; there is nothing beyond it. We, however, believe that the 
Bhagwan (God) is beyond Bhakti, and that the Lord is 
‘pratakchaitannyabhinna ’ (inseparable from the consciousness in the 
individual). We believe that the Lord is greater than Bhakti. We believe that 
Bhakti is an essential factor; that it is something very great. However, the object 
of Bhakti is even greater than Bhakti itself; and that object is the 
pratyakchaitanyabhinna Brahman.” 

So, I also consider Bhakti to be a great thing, but I do not believe it to be the 
ultimate state. Beyond the state of Bhakti, is the knowledge of the Brahman, and 
the Brahman is inseparable from the consciousness of the individual. Similarly, 
the Lord says, “I agree that the Yogi is greater than anyone else, but I do not 
agree that there is nothing greater. There is something which is greater, and that 
is - 

ulPlHIuhl Trani U'piddM'UrHdl I 

qf qf TT ^ ApMdUl TRT: I I (W) 

Yoginaamapi sarve'shaam madgate'naantaraatmanaa, 
Shraddhaavaanbhajate' yo maan sa me' yuktatamo matah. (47) 

My brother, you did Dharma, you did Yoga, you became h'^ih nishkaama (free 
of desire). Your antahkaran was purified, and you are established in your 
essence. However, you have not totally identified with the (cosmic, detached 
and impartial) witness. So come, hear from the Lord what qvfcTT poornataa (to be 
complete) is. 

C *^T ? T *rr mn Shraddhaavaan bhajate' yo maam - if you say, “I cannot see 
the Lord. How can 1 do bhajan (loving worship) to Him?” 

The answer is, “If you can’t see Him, have faith that He is there.” 

mtt sr^cr qiq -dtt *rb i 

Shrciddasva taata shraddhasva naatra moham kurushva bhoh. 

My son, don’t be deluded about this. Pay attention to these statements: 

^ifcldi qtqT 3UdUHc|lrHH I (qT«qf^ ^To 

Shraddaavitto bhootvaa aatmanaivaatmanam pashye't. 

(Maadhyandina Vrahadaa. 7. 2. 28) 

Uld^dlH^ I (qp^ 

Shraddhaam praatarhavaamahe'. ( Rig Veda 10. 151. 5) 

SHgqT -HdAJUMd I I (qqo s^.^o) 

Shraddhayaa styamaapyate'. (Yajur Veda 19. 30) 
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^TTsnrsrFTFr ^tt: i 

Naashraddhadhaanaaya havirashnanti de'vaah. 


Believe what I say about the things which you have not seen. ‘ Shrit ’ means 

to believe in the existence of that (Lord) who you do not see. mm nq^i 
^fcT (fmt TY<- ijmi) Shrat satyam tadasyaam sheeyate' id shraddhaa’ 
(Nirulta 9. 31 - commentary). 

Shri Krishna says, “The one who worships Me with 9RJT shraddhaa becomes 
yuktam (the most superior Yogi).” 

Yukta, yuktatara, and yuktatam. When the affix ‘tarn’ is added to yukta, it 
carries yukta (yoked to the Lord) three generations higher. Yukta is the first 
generation. Yuktatara (yoked better) is the second generation, and yuktatam is 
the third generation. 

Now, come, we start talking about WT ‘ hhajan ’ from this point. This is the seed 
of the seventh chapter, which comes next. How can a shoot sprout without a 
seed? 

Thus this sixth chapter called snrnwt ‘ aatmasamyam ’ is concluded. 
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CHAPTER VII 


Now we come to the seventh chapter. This is the first of the second of the three 
shataks (divisions of six chapters) of the Gita. Shri Shankaracharya has not 
made these divisions, but they are well-known right from the start, in Shri 
Yamunacharya’s Sect. Shri Yamunacharya and others accept the theory of these 
divisions. Even though there is no commentary upon them in the Sect of Shri 
Nimbarkacharya, these three divisions are mentioned in the commentary by Shri 
Keshav Kashmiri. Shri Madhusudan Saraswati said that he not only accepts 
these divisions, but also upholds Shri Shakaracharya’s interpretation. He 
elaborates on Nishkama Karma and Yoga, as being the methods for attaining the 
goal (of purifying the antahkaran, and making it eligible for obtaining the 
knowledge of the Brahman). The second shatak establishes the rRT ‘ tat 
padaartha’ (‘That’ factor meaning the Brahman), and the examination of the 
essence of the Brahman we worship, by using the method of Bhakti. 

Bhakti serves a dual purpose. What dual purpose does it serve? One is that it 
makes the antahkaran free of desires. It builds up a desire for the Lord, and 
everything that is auspicious. The second purpose served by Bhakti is that it 
burnishes the image of our object of worship. On the one hand, the antahkaran 
is purified; and on the other hand, the object of worship is examined closely. 
That is why the Lord said, rffam ‘ Aprishtamapi provaacha’, without 

being asked. Arjuna never even asked, ‘Krishna, which God should I worship?’ 
So, the Lord voluntarily told him, ‘Worship Me.’ 

‘Worship Me,’ is clearly stated here! The fact is that it requires a tremendous 
amount of faith to cultivate devotion for a God who is absolutely imperceptible. 
However, if the Lord is experienced in the form of an Avatar, or an idol, then 
the imperceptible is merged into the image which is seen, and Bhakti can be 
developed. The round Shalagram %vn shilaa (stone) is visible, and the invisible 
four-armed Vishnu is understood to be contained in it; and within the four- 
armed Vishnu abides the quality of the Ishwara - who is present in the heart of 
all beings. Where are the four arms in the Shalagram shila? They are imagined, 
aren’t they? Oh - where is it shown that the four-armed One is the srfM 
antaryaami (who abides in the heart) of the whole world? This, too, has to be 
taken on faith. 

The unseen antaryami will, however, turn into a tangible presence when it is 
seen to be one with the consciousness in every being. Hence, the worshipful 
feeling of the Lord being present in a visible object - which is not the Lord - is 
prompted by shraddhaa (faith), and is called csii^i upaasanaa - ritualistic 
worship. Make this a definition of your upasana. To place the feeling, ‘this is 
the Ishwara’ in an object like the Nardmadeshwara and Shalagram shilas, or in 
an idol, or in the husband, or Guru - all of which are visible, but definitely not 
the Ishwara - is upasana. The purpose of this upasana is to mould the 
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antahkaran in the form of the Ishwara by using these (symbols of the Lord) as 
an instrument. The Ishwara then becomes tangible. When does this happen? It 
happens when the chaitanya (consciousness) within the individual 

antahkaran becomes one with the (super-imposed) consciousness in the 
perceived object - the pratyakshavishayaavachchinna 

chaitanya. When the Atma within shines in the Paramatma perceived in any of 
these forms, it becomes a visible experience. 

‘ Shribhagavaanuvaacha ’ means, ‘these words are spoken by the 
Lord’. Don’t take them to be the words of an ordinary person, because they are 
the words of the Lord incarnate. Faith in the words is a prerequisite for Dharma. 
If you do not believe in the words of the scriptures, then Dharma will be 
incomplete. And, if you don’t believe the speaker - then Bhakti will be 
incomplete. Unless the words of the speaker, and the purport of the words, is 
understood and experienced, you will not gain Gnan. Dharma depends 
predominantly on words; Bhakti depends predominantly on the speaker, and rf^T 
tattva-bodh (knowledge of the essence) depends predominantly on personal 
experience. 

Anubhavaparyavasanaa hi tattvagatih. 

Unless you obtain a personal experience, the vmhionui agnaanaavaran (veil of 
ignorance) will not be removed; not even if the speaker is Brahma, and he 
recites a string of Mantras from the Vedas. Tattvagnan is the direct experience - 
the basic realization - of the ultimate truth which is being spoken of. Faith in 
what is said, is the basis of Dharma; and the source from which Bhakti flows, is 
the greatness of the one who is speaking. So - come, see what the Lord is 
saying - 

HiilWcMHHI: nTO ^fht I 

smwj WET m dl-wfa H-^UI | | (5>) 

Maiyyaasaktamanaah paartha yogam yunjanmadaashrayah, 
Asanshayam samagram maam yathaa gnyaasasi tachshrunu. (1) 

Our Sankhya Darshan has two schools of thought. One has the description of 
the 'iifidcb naastik (atheist) Sankhya, and the other describes the aastik 

(believing in God) Sankhya. The Sankhya given in the Shrimad Bhagwat by 
Kapil is the astik Sankhya, and the Sankhya of the Ishwara Shri Krishna is the 
VFTT 1, d-;o||fi aneeshvaravaadi Sankhya, which rejects the presence of the Ishwara. 
The Shrutis (Vedic verses) praise the general principle of Sankhya; they do not 
praise an individual called Kapil. The Vedas existed before Kapil was bom. The 
name Manu is certainly given in the Vedas, but it is not the name of any 
individual. So don’t think that these people had been bom - but remained 
unnamed - and that the Vedas were created after their birth. It is not that. The 
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fact is that the names in the Vedas were used later on by people, for naming 
their sons. That is all. 

Now, let us ponder upon the meaning of the shloka given above. The letter ‘p’ 
in FT# ‘paartha means ‘the WTP-T paramaartha ’ - the highest achievement - and 
that, which is indicated by it. Therefore, ‘p’ means the Parameshwara. TT 
mfcT 1 # ^rT n: '-K-HirHi I it 37#) 377# ft#: TTcT dl°i<&l ‘Paa rakshane' , paati 

sarvam jagat iti pah paramaatmaa. Sa e'va artho yasya asau paarthah tat 
samviddhau. ’ ‘O, Partha’ is used to indicate that Arjuna has obtained the Lord. 
Now I will tell you something useful. TTW^RTt 'Rcrfh fepj trf 3hi-hRu: fftrj 
‘ Kashchid raajaashrayo bhavati kintu tasya aasaktih bhaaryaasu bhavati 
A man takes refuge with a King, but his attachment is for his wife and son. For 
those who walk on the path of Bhakti, however, it is not possible that they take 
refuge in one (the Lord) but love someone else. ‘So, ft# 

maiyaasaktamanaah paartha - love Me, the way you love your wife and son, 
and also depend on Me alone.’ You cannot develop Bhakti if your dependence 
is on someone, but your attachment is for some other. 

TFrtr Ft fft ‘Asanshayam samagram maam yathaa gnaasyasi 

tatshrunu ’ - there is no doubt that this does not give the knowledge which is 
given by Sankhya, about the Atma being mmff ‘ vivikta ’ (separate). ‘This 
Prakriti is natural, and I am not connected to it.’ How does this give the Gnan of 
the Parameshwara? The word MW samagram (all; entire) gives the indication. 
It gives the Gnan that the AyA-A\yr\ Prakriti-praakrit (the Nature which is 
natural) is also the essence of the Lord, vtrtt fft ffft fft ‘ Samagram yathaa 
syaat tathaa. You will obtain the same Gnan as I possess. Listen to Me.’ 

The Lord now begins His explanation, vhi'j^hn PTX FRPPTF Anaaprishtamapi 
broohi deenavatsala - the Gurus feel particularly affectionate towards those 
who are modest, and they impart Gnan even without being asked. Tell me - 
wouldn’t you guide a blind man, if he was going on the wrong track, even if he 
didn’t ask for your advice? It is the same with the Lord. Now see what comes 
next - 

FT# PSFUFVINH: I 

| | (F) 

Gnaanam te 'ham savignaanamidam vakshyaamyashe 'shatah, 
Yajgnaatvaa ne'ha bhooyonyajgnaatavyamavashishyate'. (2) 

So what if a boat is tethered to the bank of a river? One needs to know how to 
row it across. Everybody has knowledge. Don’t birds and animals also have 
some knowledge? Most certainly they do. The Durgapatha says - 

^iFhh) FPFT: TTr# fePT # -TcIHHI 
F#f % ^iFhh: 17# FFTfLu^UIcW: I I 

Gnaanamasti samastasya jantorvishayagochare 
Gnaanino manujaah satyarn kintu te ' nahi ke 'valam, 
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Mato hi gnaaninah sarve' pashupakshimrigaadayah. 


There should be a fern vignaana (science) in the Gnan, however. Gnan should 
contain some component which is capable of destroying agnan (ignorance). I 
will tell you something about the older days. There used to be 
shastraartha (debate upon scriptural matters) about whether the 
e'kaadashi (the eleventh date of the lunar calendar) was that day, or the 
following day. The Pundits would argue upon this. Somebody called ten Pundits 
to his house, gave them five rupees each, and made them sign a paper stating 
that ekadashi was on the following day. The same method was used to decide 
upon the rjfcT muhurta (auspicious timing). Please don’t take affront at what I 
say. I do not say this to cast aspersions on Pundits. By the grace of the Lord, my 
name also comes in the category of Pundits. My father was a Pundit, and so was 
my grandfather. Bhairavduttaji Maharaj was my grandfather’s grandfather. He 
had written a number of famous historical works. We had a handwritten copy of 
the Shrimad Bhagwat at home, and also a handwritten copy of Shridhar 
Swami’s commentary which dates back to 1623. We also have the 
Mahabhashya. What I mean to say is that we are Pundits, too. However, it is 
another thing to alter the arrangements of our religious scriptures to earn five 
rupees. Such Pundits possess the Gnan of the Dharma Shastras, but they lack the 
vignan (proper application of Gnan). The knowledge which seeps into our 
lifestyle is Gnan. Vignan is the science of moulding our lives according to our 
Gnan. Vignan is not merely an intellectual Gnan, or knowledge about our 
physique. 

So, Shri Krishna says, ITFT rfsx uMtfHi-H'i ‘ Gnaanam te'ham 

savignaanamidam vakshyaamyashe'shatah. Arjuna, 1 am describing the full 
Gnan to you.’ It can also be interpreted that, ‘I have put the Gnan and vignan in 
a basket, and put the basket on My head, and am carrying it to you, because it is 
beyond your capacity. ’ 

‘What are the characteristics of this Gnan?’ is the Lord’s next question. If you 
have Gnan, and still need to know something more, then your Gnan is 
incomplete. Oh, Gnan is full and complete, when nothing further remains to be 
known. 

Yajgnaatvaa ne 'ha bhooyonyajgnaatvyamavashishyate 

‘There is one Gnan which gives you the entire Gnan and vignan that exists. This 
is the Gnan I am giving you.’ 

iilfMH fetm fernf ^irHfn ^ sr# femfi 

Yasmin vignaate ' sarvarn vignaatam bhavati. Aatmani khalvare ' drishte ' 

shrute ' mate ' vignaate 
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The important word here is ‘vignan’. This vignan is rather rare. Some people get 
agitated when they hear the word durlabha (rare). They say, ‘This is a 
difficult path,’ and refuse to embark upon it. Others, however, say. ‘If this path 
is difficult, then this is the path for me. If I don’t traverse the difficult path, who 
will?’ Some people are ready to take the easy path. So, at times the Lord says 
that the path is difficult, and at times He says that it is easy. The intention is to 
attract both kinds of people to start walking on the (spiritual) path. Those who 
prefer to take an easy path embark upon it because they are told that it is easy; 
and those who prefer challenges, embark upon it believing it to be difficult. But 
- let both kinds of people embark on the path. Abhimantram 

(purification through Mantras) and this aamantran (invitation) is for 

everybody. The ‘Bhagavannamakaumudi’ gives both these interpretations. 
People’s preferences differ, resulting in two kinds of eligibility; and both kinds 
are drawn into this. 

Uddiuhl rTrcfrT: I I (3) 

Manushyaanaam sahasre 'shu kashchidyatati siddhaye 
Yatataamapi siddhaanaam kashinmaam ve'tti tattvatah. (3) 

What do all these millions of people do? Their job is to make relationships 
wherever they may be. According to Panini’s grammar, the word 
manushya (human being) means, ‘one who comes from Manu.’ However, 
according to Nirukta, W dWn ‘ manasaa seevyati manushyati’ - a 

manushya is one who creates mental relationships. 

‘This is my mother, and this is my father.’ Animals do not create such 
relationships. They stay together for some time, and then leave each other. It is 
the human being who takes a needle and thread, and stitches himself to others so 
well that the stitching remains intact even if he gets tom. He loves bondage. It is 
only a few prudent people who unpick the stitching (and free themselves). What 
we are doing here, is opening up the worldly stitching! 

So, out of the millions in the world, hardly one or two actually succeed. These 
Siddhas (successful people) may have succeeded in purifying their antahkaran, 
but this does not suffice for them to obtain Gnan. ^ItT cit^ci: 

Kashchinmaam ve'tti tattvatah - even after the antahkaran has been purified, 
they need to be connected with a Guru, before they can become 
tattvagnyas (knowers of the essence). 

Suppose someone says, ‘I have, on my own, got some wealth (wisdom), 
Maharaj . ’ 

Where did you get the wealth from, my brother? 

‘I have brought it from the seventh Heaven.’ 

Well, my brother, you have certainly descended with the wealth, but you have 
brought along a bundle of vanity as well. So, it is not proper for you to believe 
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that you will obtain Gnan through your own intelligence, or inner knowledge, or 
understanding, without the guidance of a Guru. To obtain Gnan you have to 
surrender to a Guru - 

ferptra U^eUf^U^d i 

Tad vignaanaartham gurume 'vaabhigachche t. 

Look - this is not the description of a Guru who teaches the Vedas. This is the 
description of a Guru who explains the wlfeTFT brahm-vignana (the science of 
the Brahman). This ^-^TTMFlfcT Guru-sharanaagati (surrendering to the Guru) is 
not for the purpose of studying the scriptures. It is for obtaining an 
understanding of the Brahman. This is surrendering to the 3#?fhT adviteeya 
(indivisible; the essence of the Brahman). 

tit #TT r|r^ri: Kashchin maam ve'tti tatvatah - some know the name of the 
Ishwara, and some know His form. Some know Him to be paroksha (unseen 
and remote). Very few know His real essence properly. clr^lcr: Tattvatah means, 
that, which does not have the superimposition of name and form. The tattva is 
that, which has nothing superimposed upon it. Very few know that tattva - that 
essence - which has no Karma, no name, and no form - nt #rr kashit 

maam ve 'tti. 

All right, now I will explain the method of Sankhya. Oh - the Kapil Sankhya 
has been there from before - what need is there to explain it now? Arjuna said, 
‘Being a dvija (one who has received the sacred thread and studied the 
scriptures, is considered to be ‘twice bom’) I have studied all the branches of 
the Vedas. I also know what the principle of Kapil Sankhya is. What are You 
trying to teach me?’ Truly, Arjuna would not have been a dvija, had he not 
studied the Vedas. All the five Pandava brothers - Yudhishthira, Bhimasen, 
Arjuna, Nakul and Sahdev - had studied the six branches of the Vedas. They 
did not teach the Vedas, but they had certainly studied them. So, Aijuna said, ‘I 
studied the Kapil Sankhya long ago.’ Then, as though the Lord responded by 
saying, ‘Yes, you have, My brother; but please hear My version. I am not telling 
you what you learnt earlier. I am telling you the points discovered after I did 
some research on it.’ See what the Kapil Sankhya is. 

cTFt: TsT RRt qU)c| xT I 
3rt^TT frfhr if f^raT tt^frTT^STT I I 00 
Bhoomiraaponalo vaayuh kham mano buddhire'va cha, 

Ahankaara iteeyam me' bhinna prakritirashtadhaa. (4) 

Prakriti erupted into eight fragments - the TRT gandha (fragrance) 
tanmaatraa (subtle form of matter), TTT rasa (liquid, symbolizing taste) 
tanmatra, roopa (form) tanmatra, M sparsha (touch) tanmatra, shabda 
(sound) tanmatra, tr mana (mind), ife buddhi (intellect), ahankaara 

(subtle ego of individuality), and the uemR mahat tattva (soul), fum Bhinnaa 
means that when the pot (of Creation) was broken, the seed sprouted into eight 
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forms. Pay attention to the difference in the Sankhyas. Tell me - who does 
Prakriti belong to, in Sankhya? According to the Sankhya Darshan, Prakriti has 
no Master. However, the Lord says here, n fen ‘ Iteeyam me' 

bhinnaa prakritirashtadhaa. I am the Master of Prakriti. It is My Prakriti. This 
altered Prakriti - which is visible and makes the changes, is Mine.’ 

SPfrfrf ffeg- h' tRTTT I 

ferfe fe^ snfe 1 1 (S) 

C\ "\ ' ' 

Apare'yamitastvanyaam prakritim viddhi me' par aam, 
Jeevabhootaam mahaabaaho yaye 'dam dhaaryate ' jagat. (5) 

Now listen to the description about the other Prakriti. If you say that this other 
Prakriti is avyakta (invisible); that it is WW kaaranaroopa (the basic 

cause), then it is true. It is indeed the cause (of Creation), but its essence is that 
the Prakriti is identical with the Kshetragnya (the knower of the field, which is 
the Atma). Memorize this - 

fefef Wtt STT^TTSTT TJcT xT I I (^.^) 
feferjfefer A fe mrii (5?3A) 

Dvaavimau purusau loke' ksharashchaakshara e'va cha. (15. 16) 
Kshe'trakshe'tragnayognaanam yattajgnaanam matam mama. (13. 2) 
Incase you have any doubts about Prakriti being the Kshetragnya, then - fefe 
fef fen vfTf?r jeevabhootam mahaabaaho yaye' dam dhaaryate' jagat - 
note these words. The 3T^fefen ashtadhaa (with eight divisions) fen bhinnaa 
(separate) Prakriti is aparaa (seen, apparent). What is the w nfer paraa 
prakriti ? It is inseparable from the Kshetragnya. There is no difference between 
the Kshetragnya and the para Prakriti here. nmH Agnan (ignorance) prevails. 
The Prakriti of the Kshetragnya is the para Prakriti. 

Sankhya accepts four kinds of tattvas (essences or basic matter). One tattva is 
only fer kaarya (effect) - like the creation of the five elements called the fern 
panchabhoota. The second tattva is the kaaran (cause) - like Prakriti. The 
third tattva is both the effect and the cause; and is between Prakriti and the 
panchabhoota. The fourth tattva is that which is neither the effect, nor the cause. 
It is the 3fer asanga purusha (the detached soul of the individual). 

Now, what is the difference pointed out here? The detached inner witness - 
called the asanga purusha - and the cause femn yfer kaaran prakriti) have been 
merged, and given the name of Prakriti; also called the Jeeva. Now, who is the 
Master of this? The Lord states, ‘I am the Master of this as well. fesT A nrur 
Prakritim viddhi me ' paraam. I am the Master of both the para Prakriti (which 
is seen all around us) as well as the apara Prakriti (which can’t be seen).’ The 
contribution of Prakriti (the Lord’s power of Creation and illusion) to the para 
Prakriti (agnan or ignorance) is only to the extent that the Atma has not been 
separated from Prakriti. The Atma is the Kshetragnya - §TT^TTW rr^r tj 
ksharashchaakshara e'va cha.’ You will find this Gnan of the Gita only in 
Kapil’s Sankhya. 
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lirlillHlfH ^TTT^T 'HdluRrMMyK'M I 
3TF <£>rfHW TJFTtT: TT^: MH-MWeTT I I (M 

E'tadyoneeni bhootaani sarvaaneetyupadhaaraya, 

Aham kritsnasyah jagatah prabhavah pralayastathaa (6) 

It is this same Prakriti, which is inseparable from the Kshetragnya, and the 
Kshetragnya which is inseparable from Prakriti, which is the ^rPT chaitanya 
(consciousness) attached to Maya (illusion of reality). The whole viewpoint is 
thus changed completely! Vedanta has been introduced in the place of Sankhya. 
This Prakriti and the Kshetragnya combine, to inhibit all living forms, and 
Prakriti creates all the forms. 

This is not a kshe'tragnya-vinirmukta Prakriti. The Kshetragnya is 

not free from Prakriti. You would have heard about the incident during Shivji’s 
wedding. The priest asked, ‘Shankarji, what is the name of your father?’ 
‘Brahmaji’, replied Shivji. 

‘What is the name of Brahmaji’s father?’ 

‘Vishnuji’. 

‘Very well, but I need to know the names of three generations, so please tell me 
the name of Vishnuji’s father.’ 

‘Why do you ask, my brother?’ said Shankarji. ‘Vishnuji’s father is none other 
than I. ’ 

So, aparaa Prakriti is separated from the Kshetragnya Prakriti, but the paraa 
Prakriti is not separated. Here, the Kshetragnya is not separate from the seed (of 
Prakriti) and the paraa Prakriti. Here, the seed and the Kshetragnya become one. 
The entire Creation is made by this. 

‘Then, Maharaj, what are You?’ 

The Lord said - 

3rt *FTrT: TT*[cr: UHU-W2TT I 

Aham kritsnasya jagatah prabhavah pralayastathaa. 


^FlcT: Kritsnasya jagatah means, TT-^TFT WRT: sa-kshe'tragnyasya 
jagatah. Paraaprakritivishishta kshe'tragyasya. The 

difference in the different Kshetragnyas is caused by conditioning. Therefore, 
all the Jeevas, and the entire basic Prakriti, and the aparaa Prakriti come within 
the words, ^frt: kritsnasya jagatah prabhavah 

pralayastathaa (I create and cause the dissolution of the world). The Lord says, 
]I, Purushottam Brahman, create the world. I am the sPTcT prabhava (beginning) 
and also the WPT pralay (end) of all the moving and unmoving objects in the 
world.] 

Now, see - is this not the same as ^?r: ‘ Janmaadasya yatah ’? ^RTf ^tt 

^C#r ^FF?h -Mdwfb ?TT ‘ Yato vaa imaani bhootaani 

jaayante'. Ye'na jaataani jeevanti. Yatprayanti abhisanvishanti tad brahm tad 
vijignyaasatva’ (Vedic sentences corroborating the Lord’s words). Why does 
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the Lord use both the words - prabhav and parlay? Wouldn’t one have sufficed? 
No. The Lord said ‘prabhav’ because it indicated the fhfhxT nimitta kaaran - 
the instrumental factor; and ‘pralay’, to indicate the TTKFT wn upaadaana 
kaaran - the basic matter of which Creation is made. He is the 
°hK u i abhina-nimittopaadaan kaaran of Creation. The cause dissolves into 
matter, while the instrumental factor is the cause of the effect. These words 
clarify that the Lord is not separate from either the cause, or the matter, of 
Creation. 

I am telling you only the basic principles of the Gita. I am not talking about all 
the critiques and commentaries which cause confusion and delusion. A 
Mahatma lived in a place called Durgakhoh, which is beyond Chunar. His name 
was Ekling Swami. He had given me two commentaries on the Gita. One was 
named ‘Svayam-vimarshini’ (self-deliberation) and the other was named 
‘Svayam-prakash’ (self-illumination). At that time, I was not more than 
seventeen or eighteen years old, but by God’s Grace, I was able to read the 
commentaries. The things I am telling you were not written in those books. 
Those books contained tips on how to interpret the Gita correctly; how to 
understand the different statements in their right context. They taught me how to 
grasp the purport of the shlokas without consulting any commentaries or 
treatises on the Gita. 

So, see the meaning of WT: tRRRTRT prabhavah pralayastathaa in context to 
this. Prabhav means storcT fhfhxTTcTl fSTTcT w dm jrm j% 

prabhavati asmaat nimmittaat. Vrikshaat patram prabhavati. Himavato gangaa 
prabhavati. This makes it the instrumental factor - the nimitta-karan. However, 
'fSTTrr nt UrrirT vrikshaat patram patati - it becomes different here, because the 
tree is not the basic matter of which the leaf is made. The five elements are the 
basic matter. Similarly, w vnwicT himavato gangaa prabhavati - the snow 
is not the upadan karan of the Ganga; it is the nimitta karan; the instrumental 
factor. However - wwvt vriAR ww. praleeyate' asmin iti pralay ah - what 
happens to the object at dissolution? Where does the pot go, when it breaks? A 
pot returns to the earth, which is its basic matter, its ‘upadan karan’. 

Now the Lord asks, ‘Who am I? I am the Wl abhinna- 

nimittopaadaan kaaran - the inseparable matter, cause, and effect of this 
world.’ This includes the UTT-3Tqn stfVt, VTT paraa-aparaa prakriti, 

paraa prakriti kshetragnya, the %FT kshetragnya-vishishta che'tan, 

and the 'flUTT aparaa prakriti which manifests as the subtle forms of the five 
elements like earth, water, etc. Here, bhoomiraaponalovaayuh 

refers to the five subtle elements. ‘I am the inseparable cause, effect, and matter, 
of Creation. ’ 

Very well, Maharaj, we accept that You are the sfm^MHnbiqM rttr abhinna- 
nimittopaadaana kaarana. However, You are the cause, and the world is the 
effect. This difference remains, doesn’t it? 
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The Lord said 


Rrt: rRrTT SFT^T I 

rrfh' ucjfa<t rmr ^ hFumiuii ?=n i (\s) 

Mattah parantaram naanyatkinchidasti dhananjaya, 

Mayi sarvamidam protam sutre' maniganaa iva. (7) 

‘O, Dhananjaya! W: wri vrm Rifer Mattah parataram anyat kinchit 

naasti’. RFRTcT hror ‘ Naanyat kinchin mishatam’ is the Shruti. Nothing 

else which moves, blinks, or vibrates, exists. Wit Parataram means, WtT ^ 
TOW paraat param parataram. It indicates 'mWaMwA anirvachaneeyataa - that, 
which is beyond description. 

irt -hFum ium ^cT Sootre ' maniganaa iva means, just like beads on a string. The 
indication is that the matter of the world hangs (like beads) upon a thread of the 
(individual) soul. WT ^ WIT: wf^T 

Yathaa sootre ' sootraatmani svapnaabhimaani maniganaah vibhinnaah 
padaarthaa drishtigocharaa bhavanti. The subtle body gets engrossed, even 
though it is separate. ‘Just as the things are seen to be different and separate, 
even though they are only imagined realities, in the same way, all things abide 
in Me, but all appear to be separate.’ Have you ever seen a diamond in your 
dream? A thousand diamonds are seen in a dream. Are the objects seen in a 
dream separate from the dreamer? It is all thread; like a necklace made of thread 
beads, strung on a thread. Have you seen the rosary of the Tibetans or the 
Sikhs? Just as gold beads are strung on a gold chain, or woolen beads on a 
strand of wool, and a thread holds together the balls made of cotton thread, it is 
TT 5 T -h fu m i u 1 1 ^cT sutre ' maniganaa iva - the Lord sustains the Creation immersed in 
Him, and which is seen as a variety of objects. 

The Lord astounded us by using the word RtcTU protam. The word W prota 
means 3TtrT-TTlrr ota-prota, like the warp and waft of threads which are woven to 
make a cloth. It is nothing but thread. The entire variety seen in Creation is like 
a pattern of thread, woven into a cloth made of thread. It is the skillful weaving 
which makes the woman, man, boy, girl, and consciousness seem separate and 
different. The difference is due to the way the substance is arranged; there is no 
difference in the basic matter of Creation. 

What is the meaning offawr FTW W vinyaasa-vishe'sha bhe'dal Years ago, I 
had seen women wearing saris which had dancing peacocks woven into the 
borders. There were no real peacocks; it was all thread. At the Sabarmati 
Ashram in Ahmedabad, I saw a woven cloth picture. There were no colors, but 
the weaving was done in such a way, that a picture emerged. It showed Gandhiji 
walking with a staff in his hand, on the Dandi Yatra, to make salt. So, it was the 
way the cloth was woven - the 1J5T Lrttwu sootra-vinyaasa - which appeared as 
a picture on the cloth. Was Gandhiji in the cloth? Was his wooden staff in it? 
Was he walking? No; it was nothing but cotton. Therefore, vftrT prota means that 
the warp and waft of which the world is made, is all only the Lord. R 
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Charama chaarame'va cha - the chara (moving) and the vmr achara 
(stationary) are all the Lord. This is what it means. 

Fifteen examples are given, for R# UFFFTT sootre' maniganaa iva, so that 
even simple village folk can understand what the Lord means. Arjuna did not 
require so many examples; or perhaps he did need a more elaborate 
clarification. 

cbWl'M UlllRu V 1^441: I 
SPUcT: u444q 1 1 (6) 

mnfr Tpsn ^ fe'UTRwr i 

rl M Rd N I I (<?) 

W Tra-^rTFTT fcffe UT2T I 

^^RgHrlwR^ dd4MRcHW?W 1 I (^o) 

trmfcR^gf rrr ^tutsR 4 ^Rrrfcri i (??) 


Rasohamapsu kaunte 'ya prabhaasmi shahsisooryayoh, 

Pranavah sarvave'de'shu shabdah khe' paurus ham nrishuh. 

Punyo gandha prithivyaam cha te'jashchaasmi vibhaavasau, 

Jeevanam sarvabhoote'shu tapashchaasmi tapasvishu. 

Beejam maam sarvabhootaanaam viddhi paartha sanaatanam, 
Buddhirbuddhimataamasmi te 'jaste jasvinaamaham. 

Balam balavataam chaaham kaamaraagavivarjitam, 
Dharmaaviruddho bhoote'shu kaamosmi bharatarshabha. (8, 9, 10, 11) 

The water we see is the sport of the subtle form of flavor - the TR rasa 
tanmaatraa. The rasa tanmatra fills the water. The subtle form of rasa creates 
water, sustains it, and causes its dissolution. Water is nothing but the rasa 
tanmatra. It has no existence separate from the rasa tanmatra. ‘Therefore, just as 
rasa is the 3 TTH m Th tiI h i ^ m ^kui abhinna nimittopaadaan kaaran of water, I am 
present in the whole of Creation.’ 

FWRTW: Prabhaasmi shashisooryayoh. What do the Sun and Moon have, 
except brightness? The principle of the Vedas would not be established without 
the Omkara. The AUM - ‘A’-kara, ‘U’-kara, and ‘M’-kara, means that the Fra 
vishva (gross matter), cRrt taijas (subtle matter), and W praagnya (Cosmic 
intelligence) was the world in the beginning. The Atma is ascertained as the 
3WM amaatraa (soundless) reality which is established, and continually 
supports all the other three states of apparent reality. The Paramatma is 
indicated by the Omkara (the word AUM); it is not the meaning of Aum. 

FFF FJ FRF RF Shabda khe ' paurusham nrishu - the cRTTFT shabda 
tanmaatraa (the subtle form of sound) pervades the W aakaasha (space). 
What is space, without the subtle form of sound? What is a man, without manly 
attributes? What is the earth, without punyagandha (the fragrance of 

spiritual merit)? What is fire, without brightness? Who can be considered 
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strong, if he has no strength? The FTT bala (strength) should be the kind which is 
not used merely for physical pleasures. It should not be the kind which is used 
to protect and favor relatives and dear ones. The fft bala which is free of w 
kaama (desire) and TFT raaga (attachment) is the Lord’s strength. For that 
matter, kama is raga - but when? When a person is inclined towards Dharma. 
The strength which is used to break down the boundaries of decorum abides in 
those who are enslaved by their desires. The desire which existed at the 
beginning of Creation was never inclined to be contrary to Dharma. Pristine 
desire is the Lord. My brother, how much more am I to elaborate? Let us 
proceed - 

F xtcT *TTcTT ^1 

Frt TT^TT HlFdf^ F FTf HF Ufa I I («) 

Ye' chaiva saatvikaa bhaavaa raaj asaastaamasaashcha ye', 

Matt a e've'ti taanviddhi na tvaham teshu te' mayi. (12) 

The Lord says, ‘Everybody gets their status and energy from Me. I am the 
authority and the energy - the TfrTT sattaa and the T^tcT sfoorti of all. H FTF Ye' 
mayi - 1 am their support. ’ 

What do these words of the Lord indicate? The indication is that consciousness 
is implicit when the Lord says, FtT FF ‘ matta e'va’, because the root, vttfft 
asmaat, is always related to consciousness. The factor which is seated in the 
heart, and says, 'Fttf ‘ asmi , asmi, asmi’, is called ‘asmat’; and 

that arTRTT asmat becomes ftt, ftt, ff, fIf matta, aham, mahyam, mat, 

mama, mayi - all denoting consciousness. They denote the ‘I’ factor, and the 
knowledge of the ‘I’ is bound to be a conscious awareness. 

In contrast, when FcF?tf ^ F FTF ‘ natvaham te'shu te' mayi’ is said, it means, 
‘they are not My support. I am not seated in a body when I speak. I am not 
seated in the five elements when I speak; nor am I seated within the boundaries 
of time and space. Space, time, matter, and the five elements are all in Me. 
Nothing supports Me - I support everything. This means, I am the 3qfwR flcFT 
adhishthaana che'tan - the consciousness which is the substratum of all that 
exists - and everything seen by you is supported by Me. Everything that is 
bound by the Sattvik, Rajas and Tamas Gunas, is in Me.’ 

I told you this, so that you realize that the Gita is not to be read casually, like a 
story book. This Gita is spoken by the Lord. It is told to Arjuna, who is a dear 
friend of the Lord. This is why many great Masters have written commentaries 
on the Gita. Commentaries written before Shankaracharya are available. 
Shankaracharya wrote, ‘People have misrepresented the Gita. That is why I am 
writing the commentary, after giving the matter deep consideration.’ So, the 
Gita should not be read lightly, like a child’s play. When you enter into the 
depths of the Gita, you will find that it is filled with diamonds. 

There are some people who give their own interpretation to the Lord’s words, 
F^FTFWFTFFT: ‘ mayyaasakta-madaashrayah I once met a Bhaktaraj. He said, ‘I 
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accept that the Ishwara is the sifmr hi-hunkm =hi<ui abhinna-nimittopaadaan 
kaaran of this world.’ 

Yes, you accept this; but tell me - is your Ishwara inanimate or is He animate? 
He is animate! Who can call the Ishwara inanimate! 

■cid'l mff ■cld'l Wt 3TfrT mWFT I 

Che'tana kahun che'tana hare' ati che'tana bhagavaana. 

Then, when He becomes the world, does He become the whole world, or just 
half of it? If He becomes the whole world, then He becomes wholly inanimate; 
where does the consciousness remain? And, if only half of Him becomes the 
world, then He is divided into two. Please explain how consciousness can lead 
to conclusion (become matter). If the Lord remains a witness of the (inanimate) 
conclusion, then He remains separate from the world! Ultimately, we have to 
accept that the che'tan did not come to an end; the conclusion is an illusion. 
This is what it means. A person who accepts that consciousness is the cause of 
the world will have to accept that the consciousness is an unmoving illusion - 
bfi^TT fen agatyaa vivarta. He has no other choice. 

frtfffT mfrRTFTTfh mum: lkHoMAJH I | (^) 

tMt uuw4) mr 

rimer if uimAdi # 1 1 (?*) 

Tribhirgunamaiye'ryerbhaavaire'bhih sarvamaidam jagat, 

Mohitam naabhijaanaati maame'bhyah paramavyayam. 

Daivee hye 'shaa gunamayee mama maayaa durattyayaa, 

Maame 'va ye ' prapadyante ' maayaame 'taam taranti te\ (1 3, 14) 
MVj'JmA-qtY Tribirgunamaiye'rbhaavaih -imjnj triguna means the illusion of the 
difference - ¥lfm bhe'da bhraanti. It is this, which has influenced the whole 
world. ‘The world does not know that I am the inexhaustible factor which is 
remote from the impression that changes take place. The Gunas are spent; they 
accumulate and are reduced. They subside and rise, but I remain unchanged, 
undepleted, and indestructible.’ People fail to realize this because of the 
influence of the illusion that differences exist. Then, what is this? 

firm mr mm ‘ Daivee hye' shaa gunamayee mama maayaa 

duratyayaa - this Maya (illusion) is also Mine. I am the Master of Maya. It is 
very difficult to cross over My Maya. Firstly, it is daivee (divine), secondly 
it glitters, and people get caught by the glitter.’ 

A gentleman was traveling in a foreign country. He was attracted to a woman. 
He went to a hotel for a meal, and the lady understood that he was attracted to 
her. 

‘Madam,’ said the gentleman, ‘You have beautiful hair.’ 

‘Yes, my hair is beautiful,’ she replied, and took off her wig and placed it on the 
table. 
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‘Your teeth are lovely,’ he persisted. 

She removed her false teeth and placed them on the table. The gentleman was 
ashamed. 

Similarly, the Twfr daivee hye 'shaa gunamayee - this world glitters and 

ensnares. However, a poet has thrown this challenge - 

HIT HHT UTHT HTHt If HHfHHTI 

h# Hwt hth h ufat f ncTC nfw 1 1 

Turn kyaa maayaa nacho koodo hum hain bade ' nachaniyaan, 

Yahaan tumhaaree daala na gali hai hum hain palatoo baniyaan. 

Maya comes in the form of many good things. When people extol their own 
skills and virtues, Maya tells them, ‘Come, I will make you sleep. I have come, 
bringing slumber for you. Oh, what is the use of working? Leave all this!’ Then 
Maya tempts them by saying, ‘Look, I am making you a Siddha; I am making 
you fly in the sky,’ because Maya is also Rajoguni. ‘I am making you a Devta.’ 
Thus, this Maya filled with Gunas, stands before the (inner) %FT che'tan, 
offering great gifts. That is why she is called j j, u ih4) ‘ Gunamayee ’ (having many 
qualities). She is attractive to look at. She confuses people. People forget to look 
at the Parameshwara when they look at her. 

Now, the question comes, ‘My brother, this being the state of affairs, what 
should we do?’ 

The Lord tells us, ^ HNidai ckmci d' ‘ Maame'va ye' prapadyante' 

maayaame'taam taranti te' - the person who takes refuge in Me swims across 
the sea of Maya.’ 

They say that when fishermen cast their nets to catch fish, some fish gather 
round the feet of the fisherman - WFH prapadyante' (catch the feet in 
surrender). The fish that come to the prapad (foot) of the fisherman, don’t 
get caught in the net he throws. So, come and sit at the source of Creation. 

They also say that when wheat, rice, or gram is ground, some of the husk sticks 
to the center pole, and is saved from being ground. So, if you become a 
magician’s disciple, he will not cast his illusions over you; he will tell you the 
secret behind the illusion. 

Now, see the language the Lord uses - He has come down to His cowherd level! 
He says - 

*T HT HjoT: HTTSPTT: I 

HTWUfHHTHT 3TTTTT ‘HTcRTfSTHT: I I (<?q) 

Na maam dushkritino moodhaa prapadyante' naraadhamaah, 
Maayayaapahritatgnaanam aasuram bhaavamaashritah. (15) 

The Lord said ‘dushkriti’ (wrong doer), but He did not say that a dushkriti does 
not have the right to do bhajan (offer loving worship). A wrong-doer has the 
right to adore the Lord, and so has a sinner. Nobody can stop them from doing 
bhajan. Further on, in the ninth chapter, the Lord states that even a 
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duraachaari (person with sinful habits) can become a Dharmatma by doing 
bhajans. 

3 Tfn I (<T 3 °) 

Api che'tsuduraachaaro bhajate' maamananayabhaak. (9. 30) 

The Vishnu Purana states - 

sAA MmyttcHUhr nwfafaNH-oiWH i 

-O 

WrTWf 'Ucfhr m’RtIMIcHMIoH: | | 

Ati paapaprasaktopi gaayatrimishamacchyutam, 
Bhooyastapasvee bhavati panktipaavanapaavanah. 

So, a sinner cannot be considered ineligible for Bhakti. However, the nature of a 
sinner is such, that he avoids going before the Parameshwara, the way a thief 
avoids going near a policeman. He does so because he is a fool; he is a lowly 
person. He has the form of a human, but he is a naraadham (inferior 

being). Naraadham means an animal or bird; a species lower than a human. He 
may appear to be a human, but he is a lowly creature. Isn’t this the Lord’s 
cowherd style of speaking? 

Maayayaapahritagnaanaah - people have been ensnared in a 
magic show. Maya has stolen their Gnan. They have taken refuge in the 
aasurabhaava - the demonic tendencies - vnrjt : aasuram 

bhaavamaashritah. Then, the Lord describes the four types, amongst those who 
do bhajan. The Lord says that if a person has an inclination to do bhajan, take 
him to be a m^ichi punyaatmaa (a pious person). 

u rife) UT ITT 'Jim: U'jhld'iH'jbi I 

3TTrlf wAt xT *RrPf*T I I (^) 

Am wAt fHcUijcM rnjr i 

ftpff % TT m tft fsFT: ii w 

Chaturvidhaa bhajante ' maam janaah sukritinorjuna, 

Aarto jignaasurartaarthee gnaanee cha bharatarshabha. 

Te'shaam gnaanee nityayukta e'ka bhaktirvishishyate', 

Priyo hi gnaaninotyarthamaham sa cha mama priyah. (16, 17) 

‘Those who are sukriti (doing good deeds) have a nature which inclines 
them to worship Me. There are four kinds of sukritis. One is the type which 
feels an intense agony at being parted from Me.’ They say, ‘Lord, I cannot bear 
to stay away from You for even more minute longer! ’ Such people are 3TRT aarta 
(distressed). Aarta means people who cannot bear to be separated from the 
Lord. It is similar to the condition of the Gopis, when they were separated from 
the Lord, and became aarta. 

Another kind is the wAA\ arthaarthi (seekers of material benefits). When are 
people arthaarthis? Shri Krishna is the only artha (wealth). 
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Taasaamaa virabhoocchaurih. Those, whose only cause of distress is being 
away from the Lord, are aarta. Then, who are the arthaarthis? The arthaarthis 
are those who weep for a glimpse of Shri Krishna TEET <^iqVH<rii<riui: 

ruruduh susvaran raajan krishnadarshanalaalasaah. These were the 
arthaarthis. Now, who are the Lmi-y, jignaasus (desirous of obtaining 
knowledge)? They are the ones who come in-between the aarta and the 
arthaarthis; who wander in the woods, asking the trees and creepers where Shri 
Krishna is. ‘Oh, Earth! Please tell us - where is Shri Krishna?’ 

So, an aarta is one who is no longer attached to the world. A jignaasu is one 
who goes to a Sadguru to obtain knowledge. An arthaarthi is one who feels that 
he must obtain a vision of the Lord. After that, the Gnani is one who obtains the 
personal experience (of the Atma). In the beginning, there was love for the 
Atma. When the knowledge was obtained - that the Atma and Paramatma are 
one - then all the love which reposed in the self, was transferred to the 
Paramatma. 

The extraordinary W sukha (happiness, peace, and total contentment) arose - 
^ FTcEm gnaanee cha bharatarshabha. Now, someone may say that I have 
given this interpretation for my own entertainment. So, I give you another 
interpretation. The aarta people weep when they are in distress, like Draupadi 
and Gajendra. Arthaarthis like Dhruv say, ‘Lord, please give me wealth.’ 
Devotees like Uddhav ask for Gnan. Dhruv and others ask for material gain. 
Draupadi and Gajendra are aarta, and ask to be saved. Sanatkumars and others 
ask only for Gnan. However, EFT chaturvidhaa bhajante ' maam - 

all four types do bhajan of the Lord. 

Very well - of the four types, which group would be doing the best bhajan? The 
answer is, ?NT 3TRT ‘ Te'shaam gnaanee nityayuktah The Gnani is never 

separated from the Lord, because he has realized the h<hichi 

pratyakchaitanyaabhinna paramaatmaa. He has realized that his own 
consciousness is inseparable from the Paramatma, so there is no possibility of 
being separated from his own Self. It is another matter, that Bhakti will keep 
changing direction until the person obtains Gnan. This is why the Bhakti of the 
Gnani is special. 

ftraf % tt mr ftnr: i 

Priyo hi gnaaninotyarthamaham sa cha mama priyah. 

‘I am the wealth, the Beloved without barriers, for the Gnani.’ 3FWT Atyartam 
means, 3# artham atikramya - ‘there is no screen, nothing, between Me 

and the Gnani.’ And, ET E 3FM EE TEE: sa cha atyartham mama priyah means 
‘the Gnani is My beloved.’ 

‘No barriers of any kind remain between My Gnani and Me. There are no 
garments, no garlands, no horripilation, and no titillation - not even skin, 
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between us. There are no bones, no flesh, nor the five subtle sheaths called the 
3Wf, hhih-'-i, WWT, Msii-m , , annamaya, manomaya, praanamaya, 

vignaanamaya, anandamaya - the earth, water, fire, wind and space - none of 
these exist between My Gnani and Me.’ Wealth means the things made from 
these elements and sheaths. The love between the Gnani and the Lord has no 
worldly or material barriers of any kind. There is no barrier made of the five 
sheaths, or the five subtle elements; nor any inanimate item which we consider 
to be wealth -TT R mr ftFT: sa cha me' priy ah. 

■3^TTT: TTci WPt rUlrUc) if WT I 

anf^JrT: *r % wtt*tt uid^n-dui nfaRi i (t6) 

Udaaraa sarva e 'vaite ' gnaanee tvaatmaiva me ' matam, 

Aasthitah sa hi yuktaatmaa maame'vaanuttamaam gatirn. (18) 

‘They are all udaara - excellent and magnanimous - but the Gnani is My 
Atma.’ You would have heard this story before that a quarrel once arose 
between Dandi and Kalidasa, as to who was the greater poet. They both went to 
Mother Saraswati - the goddess of learning, and said, ‘Devi, please give the 
judgment whether Dandi is greater, or Kalidasa, as a poet.’ 

Ma Saraswati gave her judgment, -c+d-Au y -ct-LAu ^ xrm; ‘Kavir dandi, 

kavirdandi, kavirdandi na samshayah - there is no doubt that Dandi is the 
greater poet’. 

Now, Sirs, Kalidasa was infuriated. He said, 3# trI? 3tf trI? art ‘ Aham 

rande'? Aham rande'? Aham rande'? Oh, you harlot! If Dandi is the greatest 
poet, what am I?’ 

Saraswati replied, np % ‘Tvam tu madroopa e'va hi - you are my 

essence. You are what I am. Dandi is a poet, but you are my own essence.’ 

In the same way, the Lord says, WtT: ~pp ppp jtht ^trAt n trtu ‘ Udaaraah sarva 
e'vaite' gnaanee tvaatmaiva me' matam - all four kinds are excellent.’ 

Hearing this, Arjuna asked, ‘Maharaj, if they are all excellent, what am I?’ 

The Lord said, wft c^ic^ n RTU ‘Gnaanee tvaatmaiva me' matam - the Gnani is 
the essence of Gnan; he is My Atma. No barrier of any kind exists between him 
and Me.’ 

Now - look, what is the meaning of the Lord’s words? He says, ‘When the 
Gnani loves Me, then no material consideration remains between us. Nothing 
comes between us. We have no other interest or agenda. There is no barrier of 
any kind between My Gnani and Me - WPP atyartha, ’ meaning, PPP pppppp 
artham atikramya. btru a tyartham means, no other object or consideration of 
any kind. The Lord also loves the Gnani, but there is no consideration of any 
kind between them. The love between the Gnani and the Lord has 3 t^ abhe 'da 
(no kind of differentiation). You know the meaning of 3 tA abhe' da - 

H oFT 3TT TTcTRr cblHN WP fei Wpftn 
3FlrHH'M t+ilHN WP ftpf ^frH 

■O 
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Na vaa are ' sarvasya kaamaaya sarvam priyam bhavati, 
Aatmanastu kaamaaya sarvam priyam bhavati. 


The Gnani is the Atma, so he is as dear as the Atma. The Lord is the Gnani’s 
Atma. He loves the Lord just as we love the Atma (our Self). If you were to ask 
- then, where are all the others? Aren’t the aartas, arthaarthis, and jignaasus 
dear to the Lord? The Lord says, ‘All of them are RRR udaara’ - they are 
magnanimous and excellent. Udara means vTRRi utkrishta - excellent. The 
word, RRR-RRTf udaara-darshane' (the one whose appearance is excellent) is 
used for Parvatiji in ‘Kumarsambhav’. 

RRT % ^ I 

rlMRdHIHUJM^VHi RRRI (<*.^) 

Tathaa hi te' sheelamudaaradarshane' 
tapasvinaamapyupade'shataam gatam. (5. 36) 

Another meaning of udara - RR ^ RrrrrTcT TTTR WRT RRT: at oordhvam 
aasamantaat raati dadaati iti udaarah. An udara person is one who gives 
beyond his means. Then, how are the Bhaktas udara? They are udara because 
they have no desire for other things. They do not love the Lord in order to 
obtain anything. Actually, they desire nothing - neither wealth, nor Gnan - they 
want only the Lord. The unusual thing about them is that if anyone else were to 
come and say, ‘I will remove your sorrow,’ they would reply, ‘Forgive me, but 
my God will remove my sorrow. What will you do?’ Their excellence is in that, 
that they are ready to suffer, but want only the Lord’s hand to caress their body. 
They say, ‘We are prepared to suffer, but we don’t want the W sukha of any 
other’s touch.’ In this way, they RR RRRRRFH e'sha sarvasvatyaage'na’ - 
sacrifice everything. A Seth came to a Bhakta and said, ‘Take as much wealth 
as you want.’ The Bhakta said, ‘Forgive me, Sir, but has He - who gave wealth 
to you - gone away forever? If I want to take wealth, I will take it from Him. I 
won’t take anything from you.’ 

They say that there was a Raja Saheb who took a Fakir to his palace, offering to 
take care of all his needs. In the evening, the King sat down to pray. He said, 
‘Lord, please expand my Kingdom. Please give me greater wealth. Please make 
my Army bigger and stronger. Please let me live longer.’ Seeing and hearing 
this, the Fakir picked up his staff and kamandalu (vessel), preparing to leave. 
‘Maharaj, where are you going?’ asked the King. 

‘Oh,’ replied the Fakir, ‘I thought you were a King, but you are a beggar 
yourself! So, I will ask from the one you ask from - why should I ask you for 
anything?’ 

So, it is a sign of magnanimity to avoid asking for anything from others. It is 
RRRcTT udaarataa to be prepared to sacrifice everything - RRRT: RR RRR udaarah 
sarva e 'vaite \ 
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The Lord said, Wit c^Tc^of *T trtu ‘ Gnaanee tvaatmaiva me' matam - I am a 
Gnani, and the Gnani is My Atma.’ Hearing this, Arjuna asked, ‘My brother, 
why are You telling me repeatedly, that the Gnani is Your Atma?’ 

The Lord said - 3nfwr: tt % ^icui 7#ru ‘Aasthitah sa hi yuktaatmaa 

mane'vaanuttamaam gatirn. The fact of the matter is that the Gnani has faith on 
nobody else, but Me. He does not come to Me to be freed from distress, like 
Draupadi and Gajendra. Nor, like Dhruv, does he come for material gain. He is 
not like you and Uddhav, who come to Me for Gnan. A Gnani comes to Me for 
My sake - nimr maame 'vaanuttamaama gatirn - because he is a wnicHi 

yuktaatmaa. His Atma is yoked to Me.’ 

You may have heard that once Arjuna started thinking that his love for the Lord 
was very great. Shri Krishna took Arjuna for a walk on the bank of the Yamuna. 
They saw a little hut, with an old woman ascetic in it. Shri Krishna told Arjuna, 
‘My brother, go and get the Darshan (see with reverence) of this tapasvini (a 
female ascetic).’ Arjuna went into the hut, and saw a sword kept beside the 
tapasvini. 

‘Mother,’ said Arjuna, ‘Why do you - who are a great tapasvini - keep a sword 
beside you?’ 

‘I keep this word to cut off the heads of Arjuna and Draupadi,’ she replied. 

‘Why, Mother? What wrong did Arjuna and Draupadi do?’ 

The old lady said, ‘You want to know what wrong they did? Oh - if Draupadi 
had been disrobed in public, it would only have shamed her. My Beloved would 
not have had to run barefoot to her rescue, leaving His meal halfway! She has 
caused Him great harassment! ’ 

‘All right, but why are you angry with Arjuna?’ 

‘I am angry with Arjuna because in the Mahabharata war, he made my Beloved 
sit in front of the chariot, as a driver, while he sat behind! What if an arrow 
would have pierced my Beloved? Arjuna would have lost the war, he wouldn’t 
have got the Kingdom, Yudhishthira wouldn’t have been King. How would that 
have harmed the world? Arjuna gave my Shri Krishna so much trouble, for his 
own selfish gain!’ 

Arjuna was completely taken aback to hear this. 

Dhruv asked for worldly gain in a fit of anger, but wept with remorse all his life. 
He still laments the fact that he worshipped the Lord for the fulfillment of 
personal desire. Vasudevji Maharaj wept when he grew old. In the eleventh 
canto of the Bhagwat, Vasudevji tells Naradji, ^ ^rteTFr hi fen) 

‘ Apoojayam na mokshaaya mohito de'vamaayayaa - I did bhajan for the 
purpose of getting a son, and not for pleasing the Lord!’ The Gnani, however, is 
such that he asks for countless million occasions of distress. Have you heard the 
name of Rabia? She said, ‘If I worship the Lord to save myself from Hell, may 
He send me into the fire of Dojakh (Hell); and if I do His bhajan to attain 
Heaven, may the Lord never grant Heaven to me.’ 
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You see, the person who does bhajan to obtain Moksha (liberation from the 
cycle of rebirth) is a Bhakta of Mokhsa; not of the Bhagwan. So, Hid^HrHi nimr 
maame'vaanuttamaam gatim - a Bhakta is one who has a natural desire for the 
Lord, and has the feeling that the Lord will be happy to see this. When the Lord 
is pleased, it is our Atma which is pleased in His form. This is 'RRc^ptT 
Bhagwatkripaa - the Grace of God. 

Someone asked a Fakir, ‘How can I know if the Lord is pleased with me?’ 

‘See whether you are pleased with yourself,’ answered the Fakir. ‘If you are 
happy with yourself, then the Lord is pleased with you.’ 

The Lord does not have the super-imposition of effect - the RFTtmfsr 
kaaryopaadhi - like the Vedantis. So, how can He be pleased in the ^KuilHifh 
kaaranopaadhi - the super-imposition of the cause? He is pleased, seated in the 
hearts of people. The Lord has no differentiation, like the Vedantis, of effect; 
and in the cause, there are no differences of W prasaada (grace, or happiness) 
and aprasaada (lack of grace or happiness). So - when the Lord is 

pleased with someone, that person’s heart is filled with joy. This is the Lord’s 
way of gracing people. 

cpPTT vji'-HHIHH'-ri *UHc(|-Hi I 

crra^cT: -Hdrufri *r *wtt 1 1 (G) 

Bahoonaam j anmannamante ' gnaanavaanmaam prapadyate ', 
Vaasude'vah sarvamiti sa mahaatmaa sudurlabhah. (19) 

^RT RRRH 3Rj ?TRcfR l cleft R HHtici Bahoonaam janmanaam ante ' 
gnaanavaan bhavati. Tato maam prapadyate ' - a person obtains Gnan after he 
has done sadhan-bhajan for several lifetimes. Don’t take it as the ^TRcfFT WT 
gnaanavaan kartaa. ?im^h RR1T 3Rj nf Gnaanavaan purushah 

bahoonaam janmanaam ante ' maam prapadyate ' - don’t interpret it faultily, 
saying that it means, ‘a person who has Gnan comes to Me after many births.’ 
RP WTW WR ? on^or: RRT WV WR Ke'na rope'na prapadyate '? ‘Vaasude'vah 
sarvarn iti prapadyate ' - he becomes gnaanavaan - filled with Gnan - 

and then obtains Me.’ 

What is the form of wfrT prapatti (holding on to the foot of the Lord in 
surrender)? It says, in the Vishnu Purana, c J 

‘sakal ami damaham tu vaasude'vah All the Teachers of the Vaishnavas accept 
the ‘Aham’ (I factor) and ‘idam’ (That factor) in this. The ‘I’ and the ‘that’; the 
‘I’ in the dream, and the body in the dream, are all the dream of the One, and the 
resolve of that One, and the imagination of that One. Therefore, the ‘I’ and the 
‘this’, which we perceive as being different and separate, are all the essence of 
the Paramatma. ‘ Sakalam idamah am cha vaasude'vah, ’ is 

the same as the Gita’s MTO WR ‘ Vasude'vah sarvamiti prapadyate". 

However, the meaning of WR prapadyate' here, is RUT WV WFT 

vaasude 'vah sarvarn iti prapadyate '. The essence of WcT prapatti (surrender at 
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the feet of the Lord) is, that nothing exists but the Paramatma. Everything is the 
Paramatma. 

The Lord says, TT ueic-Hi ‘Sa mahaatmaa sudurlabhah Such a Mahatma is 

not only durlabh (rare), he is sudurlabh (extremely rare), because nobody can 
even be his equal. He becomes 3^r advay (indivisible) because he has become 
one with the Paramatma. 

W W faWTTTSJFT f^RTTTT: OT I I (^o) 

Kaamaistaistairhritagnaanaah prapadyante 'anyade 'vataah, 

Tam tam niyamamaasthaaya prakrityaah svayaa. (20) 

The Lord says that those who seek His help to save them, or to get some 
worldly benefits, are the most superior. Why are they superior? Because, the 
innate knowledge of worldly people has been stolen. 

Who stole this knowledge? 

The answer is: We would tell you the name, if it was only one thief. Or, we 
would stop him from stealing. However - kaamaistaistaih - there are 

hoards of robbers wherever we look. Just as dacoits have their gangs, desires 
also have their own gangs, and are of different kinds. The terrorists who attack 
Palestine come from different groups. Sometimes, one group clashes with 
another. So, cl^t taistai means that the desires connected to greed are separate, 
and those connected to attachment are separate, and the ones connected to anger 
and luxury are also separate. 

What do these desires do? 

They do not steal objects; they steal Gnan, and spoil the ability for right 
thinking. 

What is the sign of a spoilt intellect? 

It is 'prapadyante 'nyade 'vataah. ’ 

What is it, to surrender to another Devta? 

It is the buddhi’s being robbed, my brother. The poor people have been rendered 
penniless! 

Very well, what do the victims of theft do? 

They follow the rules imposed by the Devtas, for the sake of pleasing the 
Devtas. 

I will tell you about my own village. In the olden days, a village deity, called, 
‘Deeha Devta’, was offered worship. I do not know if the practice continues. A 
piglet was sacrificed to please this deity. I have seen this with my own eyes. 
And, there was the Kali Ma in every village, where goats were sacrificed. So, it 
depends on which kind of Devta is worshipped, and the rules of that Devta have 
to be followed. 

cf cf fhwTRSTFT ‘ Tam tam niyamamaasthaaya’ . You will have to give ten rupees 
to please a peon, and a hundred to please a head clerk. An officer will have to be 
given a thousand rupees, whereas twenty five thousand will be needed to please 
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a Minister. I know for a fact that people used to canvass for the Rajya Sabha 
votes. One gentleman was offered seven thousand rupees to vote for someone. 
‘Do you expect me to sell my integrity for seven thousand rupees?’ he asked. 
‘Very well, name your price. We are prepared to pay.’ 

'Af^A\ fv-Mi: Prakrityaa naiyataah svayaa - what is our prakriti (nature), 

which has been developed through several past lives? A person’s nature does 
not come from the Ishwar’s house. It does not emerge from the Atma. It is 
formed by the actions of the individual. Sometimes, people do something for 
three days, and on the fourth day, they say, ‘This is my 3TT^cT aadat (habit)’. 
What is habit? In Sanskrit, it is 'btrr aadutta. reiser btrA h y vrh Tvayaiva 
aadattam na tu anye'na - it is you who have caught hold of it. So, prakriti is 
artificial. It is created artificially. People say that everyone has a different nature 
- Brqhf VPTRT Ayh rftT k apni apni prakriti hoti hai. I will tell you something 
more to make this clear. 

Once, we had gone as guests to the Palace of a Raja. Apart from the monks who 
stay with me, there were other Sadhus in our group. Now, when the Raja Saheb 
came to meet me, he would sit near me, and talk to me. The Sadhus who were 
traveling with me, would go and talk to people in the Raja Saheb’ s retinue. 
Someone would talk to his Secretary, someone to his driver, someone to the 
man assigned to do our cooking, and so on. The Sadhus started chatting with the 
people whose backgrounds were similar to their own. This revealed their status, 
about the kind of people they had mingled with before becoming Sadhus. So, 
Af^i H'-mi: pbrtt prakrityaa niyataah svayaa means that people who are filled 
with Tamo Guna worship the Tamas Devtas, the Rajas people worship the Rajas 
Devtas, and the Sattvik people worship Sattvik Devtas. And, those who are 
uyidlci gunaateeta - beyond the three Gunas - worship the Parameshwara who 
is beyond the three Gunas. Each person has his own nature, isn’t that so? 

# zff HT RR RRR: I 

RRT H-WNHi 3TRT RTRR fcTRUI^fU-l ' ' (?D 
Yo yo yaam yaam tanum bhaktah shraddhayaarchitumicchati, 

Tasya tasyaachalaam shraddhaam tame'va vidadhaamyaham. (21) 

The Lord says that every person surrenders to the Devta of his choice, 
depending on what he desires. He wants to worship the Devta with full faith, so 
that his wishes are fulfilled. The Lord says, ‘I do not shatter anybody’s 
shraddha.’ It is not the work of a good person, to break the faith of people. It is 
by great good fortune, that a person develops a tendency to have faith. This is 
the test of Satsang. When you go to obtain the Satsang of some person, and he 
destroys the faith in your heart, giving rise to doubts, then take it that he is 
leading you to the path of ruin - 4*michi RFTRffr sanshayaatmaa vinashyati. 
However, if he strengthens your faith, then it is worth getting his Satsang. Oh, 
who is it, who doesn’t have the Lord in his heart? So, the Lord says, RPtiRRft atRT 
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clTffcr fsf^TFf^T ‘ Tasyaachalaam shrciddhaam tame'va vidadhaamyaham’, 
meaning, ‘Shraddha! I command you to go and abide in his heart.’ 

Tt rHT ST^TT I 

wm XT rRT: <*|H-h4c| rTFT I I m) 

Sa tayaci shraddhayaa yuktastasyaaraadhanameehate 
Labhate' cha tatah kaamaanmayaiva vihitaanhi taan. (22) 

There is WJ^TS^KWT: prapadyante'nyade'vtaah, you see! cTW: Tasyaah, is 
feminine gender. iwkiwT iykt Tasyaaraadhanam uchyate'. Raadhanam 
saadhanam. They begin to establish what the Devta should be like. What do 
people want? They want that the Devta should be such a liberal deity that they 
don’t need to obey him. They want a Devta they can rule over. However, the 
Devta takes revenge as soon as he gets an opportunity. ‘You have made me run 
around all these days. Now, I will take revenge!’ 

The desire of those who have shraddha are fulfilled - vW# rlcT: ^i-hh labhate ' 

"s 

cha tatah kaamaan. Shraddha has the capacity to fulfill desires, because when 
the Atma bestrides shraddha, the shraddha obtains Atma-shakti (the power of 
the Atma). Shraddha becomes powerful, and fulfills the desires of the one who 
possesses it. The fact is that we give power to whatever we get on to. If we get 
on to anger, or lust, then whichever feeling or tendency the Atma follows, is 
strengthened. All the strength abides in the Atma. Whatever the Atma identifies 
with, becomes powerful. 

Wtt nimh fe ?TR ‘Maiye'va vihitaan hi taan ’ - the Lord says, ‘It is I, who orders 
the desire to go to people. ’ 

Oh, it is hardly to anyone’s benefit, to desire something. To accept desire is to 
make yourself a beggar. A beggar is a man with desires. The one who has no 
TfrTT sattaa (authority, or existence), fart chitta (awareness) or 3tfk anand 
(happy contentment) is a wfl kaamee (a person filled with desires), WTT 
Kaamee means a beggar. If he had ^ sukha (contentment and happiness), why 
would he desire anything? So, it is not beneficial to have desires. Bhagwan 
Shankaracharya has said that if you wish to add the adjective ‘beneficial’, to 
w kaama (desire), then it should be considered a secondary benefit - %cic5r 
hitatvam kaamaanaamupacharitam. Desire is a minor benefit; the 
primary benefit lies in being nishkaama - free of desire. 

Now, look - the prakriti became tamoguni, and the Devta is a smaller demigod. 
The Lord grants the desire, and you have to believe that the Devta gave it to 
you. Gnan was stolen much earlier; the matter of fruit (of the action) remains. 
Yes, well, but we do get the fruits! 

No, my brother, you don’t even get the fruits - 

Mici ftUT cl c| C'M U U U I H I 

fT^RrTT uiuFm I I (?3) 

Antavattu falarn te 'shaam tadbhavatyalpame 'dhasaam, 
De'vaande'vayajo yaanti madbhaktaa yaanti maamapi. (23) 
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- because, even the fruits you get, do not endure. 

This incident occurred many years ago. A leader in Bihar was made a Minister. 
A Seth transferred five thousand acres of land in the name of his son-in-law. 
Some time later, the Minister was removed from his seat on charges of 
corruption. The Seth took control again, of the five thousand acres he had 
gifted. The son-in-law was the loser on both accounts. 

Alpame'dhas - not all kinds of intelligence is called, ffar me'dhaa. Only 
the ^k u inci 1 ife dhaaranaavati buddhi - the intellect which holds on to the truth 

- is called ‘medha’. Some people have a lowly intellect; they cannot 
contemplate upon the great. They can think only of petty things. The fruit they 
get is also temporary, because since the position held by the petty Devta is, 
itself, temporary, how can his boon be permanent? 

‘The meaning of what 1 say is that if you worship a Devta, you will go to a 
Devta; and if you worship Me, you will come to Me. So, My brother, if you 
have the urge to worship, then worship Me, and come to Me.’ 

I will tell you something in connection to this. About twenty five or thirty years 
ago, there was a young man at Vrindavan, who was studying for his B.A. 
degree. He made a young man, who also lived in Vrindavan, his Guru. A few 
days later, they had a dispute regarding his character. The matter came to me. I 
told the young man, ‘We have great Mahatmas like Udiya Babaji, Hari Babaji, 
and Anandmayi Ma. You did not make any of them your Guru. Why did you 
choose this young man for your Guru?’ 

Incidentally, the same youngster holds a high position these days. He told me, ‘I 
thought that Udiya Babaji, Hari Babaji and Anandmayi Ma will die in a few 
years. I will lose out, if I make any of them my Guru. By making a young man 
my Guru, 1 would have my Guru with me for many more years. This is the 
reason 1 chose this man. Now, Maharaj, I will do whatever you tell me.’ 

So, my brother, what can be achieved, once faith is gone, and the heart broken? 
I narrate such amusing incidents to make you laugh, as I carry you forward with 
the Gita. 


Avyaktam vyaktimaapannam manyante ' maamabuddhayah, 

Param bhaavamajaananto mamaavyayamanuttamam. (24) 

‘I am 3hc^om avyakta (invisible; imperceptible),’ says the Lord. Shri 
Shankaranandji Maharaj says that ‘avyakta’ means ‘that, which cannot be 
established by any tests, but is the ultimate essence - the nrnT«T 
paramaartha svaroopa - of the Jeeva; and therefore, it is invisible. According 
to him, ‘avyakta’ means V yajyate'’. Commentators are of the opinion that 

whether the Lord comes as an Avatar, or remains Lki=m< niraakara (formless), it 
makes no difference to His unseen essence. Unlike the Jeeva, the Lord is not 
subject to identification with a body; nor do His deeds result in His being born 
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in a human-animal-bird form. An srqr^r: abuddhayah is one who has not been 
taught by a Sadguru, or by the traditions of a religious sect, or by the scriptures, 
how to cultivate the right understanding. Only the abuddha thinks that the 
avyakta Paramatma is also subject to such identification with a body. Such 
people think that the Vasudev Bhagwan Shri Krishna was a special Jeeva. The 
abuddhayas are fools, and are the only people to think this of the Lord. How can 
people who are utterly foolish know what the Ishwara and the Avatar is? 

Why do these people believe that the Lord Vasudev Shri Krishna is also like a 
Jeeva? 

‘It is because they do not know My avyaya form - ut hhi«^h-itihh 

param bhaavamajaananto mamaavyayamanuttamam. What is My avyaya 
form?’ 

Avyaya means, that, which cannot be changed or destroyed. -T W 3q^PT: 

Na vividham e'ti avyayah - that, which is not subject to Mw vividha (different) 
uw bhaava (feeling of being something); which means - the one who is never 
many. 

‘My feeling is such, that I never identify with different forms; and there is no 
feeling superior to this feeling - 3q^wT anuttamam. These people do not 
understand My feeling, or My essence, or My form. They think that I am 
compelled by Karma. They think that - like other creatures - I reposed unseen, 
and subject to the laws of Karma. They think that My birth is due to these 
causes. These people never even tried to understand the truth.’ 

Now I will tell you something even more entertaining. rj -\ iVi - h n ? i tt uft 
‘ Vyaktimaapannam sa maam - I am absolutely on duty, as the son of Vasudev, 
seated as the driver, on your chariot; and the foolish people are meditating on 
the 3qoq^vT avyakta (invisible), m-u^k niraakaara (formless) - wypt: trrt 

abuddhayah avyaktam many ante \ Only fools quarrel over whether I am *n=w< 
saakaara (with form), or FRT^FTI niraakaara (without form). Neither am I sakar, 
nor am I nirakar. I am that, which is independent of both. ’ 

That is why someone said, 

P-Kl=b< UI=HK T^T srfr 3TTTT UTTT I 

■HMH If iff T T^ TUT TTTT ^>T TTRT I I 

Niraakaara saakaara roopa dhari aaye ' kayi e 'ka baara, 

Sapne ' hain hoyee mita gaye' rahyo saara kao saara. 

The essence is independent of having a form, or being formless. The word 
‘nirakara’ depends on the word ‘sakara’. btiwtt Aakaaraat 

nishkraantah niraakaarah - one who abides in a form and yet is beyond the 
limitation of form - is called nirakara. Those who got involved in the disputes 
of forms and the formless, failed to know the Brahman. The Brahman is not 
different from the ^?PT pratyak chaitanya - the awareness in every 
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individual. The reason is that this is ‘mamaanyayamanuttamam - 

My inexhaustible, excellent feeling.’ 

^TTfcrJTRTfrT cTRfTr I I (^) 

Naaham prakaashah sarvasya yogamaayaasamaavritah, 
Moodhoyam naabhij aanaati loko maamajamavyayam. (25) 

The Lord said, ‘My brother, I have no intention of appearing before all people. I 
hide Myself behind a veil -^TTF W naaham prakaashah sarvasya. ’ 

Why is this, Maharaj? Why don’t You appear before us all? Is some trick, or 
deceit involved? 

The Lord says, ‘No. ^ihmiuhi^ci: Yogamaayaasamaavritah. ’ This means, ^TPTFT 
^TT UFTT rPTT yogaaya yaa maayaa tayaa samaavritaah. “Let the Jeeva 

come to Me. Let him run to Me, cry for Me, yearn to obtain Me. I conceal 
Myself, so that the Jeeva leams to walk forward.’ 

I remember how my mother, or grandfather, would make me sit in the 
courtyard, when I was very small, and hide behind a pillar. I would look all 
round, wondering where they were. I would first call out to them, and then 
crawl, or walk with stumbling steps, to find them. Then, I would start running 
towards them. 

Look, the Mohini Maya (which causes delusion) is different from the Prakashini 
Maya (which helps to achieve enlightenment). The Lord has hidden Himself, so 
that the Jeeva learns how to progress, and cultivate Lmiui jigyaasaa (a desire for 
Knowledge), develops a yearning (for Him), and becomes desperate to reach the 
Lord. This is why the Lord has hidden Himself. The purpose is that the Jeeva 
should meet Him. 

It was many years back - around 1930/31, when I had come here, to Haridwar. I 
was staying at Swami Bhagwatanandji’s Bharatiya Vidyalaya. A Pundit from 
Punjab was also staying there. His name was Harinarayan, or something similar. 
Jeevanand, Vrijavallabh, and Atmaramji Barnalavala were also staying there. 
We would all sit together, and try to find some new point in the Gita, which was 
not mentioned in any of the commentaries. 

After that, we would try to find out if the point presented was to be found in any 
of the commentaries. One gentleman said, ‘Look, my brother, to accept the 
phrase 3# ‘ aham yogamaayaasamaavritaah - I am hidden by My 

Yoga Maya’ - is to accept that the Paramatma is covered by a veil (of delusion). 
This does not seem tenable. How can Yoga Maya be so big that she covers the 
Paramatma? So, do not consider it to be an adjective of 3 # aham (I). Analyze it 
this way - 3 # rvtwr. yogamaavaa-samaavritah ayam moodho 

lokah. This foolish world is covered up by Yoga Maya, and that is why it does 
not recognize the Paramatma, who is not seen. ’ 
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WT ^FT W %Rt I 

#jg 1 1 

C#£FT 3TtJ^ft W^l 
tFlfe 1cH% qi^l I 

¥Rft^T ¥R%^tl 

■^RT TFT 3T*T%TI 

vm ?Fr qfir ■uff Mh 1 1 
Ghanachchannadrishtirghanacchannamarkam 
yathaa nishprabham manyate ' chaatimoodhah. 

Jathaa gagana ghana patala nihaaree, 

Jhanpe'hu bhaanu kahahin kuvichaaree. 

Nirakhahin lochana angulee laaye ', 

Pragati jugala sasi tinake ' bhaaye '. 

Baalaka bhramcihi na bhramahin grihaadee, 

Kahahin paraspara mithyaavaadee. 

Umaa raama vishayaka asa mohaa, 

Bhrama tama bhoomi bhoori jimi sohaa. 

Thus, the veil of Yoga Maya is not draped over the Lord; it covers the vision of 
those who see. It does not delude the objects which are seen. 

^Ti -HUdldlf cldUHlfn xTT^r I 
^rd^lfui ^TTfh- W rj ^ H I I (^) 

Ve'daaham samateetaani vartamaanaani chaarjuna, 

Bhavishyaani cha bhootaani maam tu ve 'da na kashchana. (26) 

The Lord said, ‘Look, Arjuna, I know all that has happened in the past.’ The 
past is generally lost from the outlook of people. In the TH poorna drishti 
(the outlook of totality which is unaffected by Time and Space) there is no such 
thing as past. ‘People don’t know the present. Nor do they know the future. I am 
the sarvasaakshee (witness of all), sarvagnya (all-knowing), WRTRT 

sarvaateeta (beyond everything), WtfWFT sarvaadhishthaana (the sub-stratum 
of everything), svaprakaasha svaroopa (the self-illuminating 

essence). However — nt wf HUi^Hi'URT^r maam 

tu ve 'da na kashchana; kashchana ghatapataadivad drishyaroope 'na maam na 
ve 'da - nobody can know Me, the way they can know about a pot or a piece of 
cloth.’ 

Now, this interpretation fits into the outlook of Vedanta, but it is not the 
interpretation given by Shankaracharya. According to his interpretation, it 
means, ‘The one who has taken refuge in Me, is ruled by Me, and is My 
devotee, is the one who knows Me. Only the one who does not know Me 
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doesn’t do My bhajan. He does not know Me because He is not ruled by Me, 
and has no Bhakti for Me.’ The thing is - 


'UT7WI 

wm tft ^tf% nr^nri i (m) 


W rcRFTrt ^FT *HHT MUi|cb4uim 
# 'U^FTt TTT ^pFT: I I (^6) 


Icchaadve 'shasamuthe 'nu dvandvamohe 'nu bhaarata, 
Sarvabhootaani sammoham surge' yaanti puruntupu. 

Ye 'shaam tvantagatam paapam jaanaanaam punyakarmanaam, 

Te' dvandvamohanirmuktaa bhajante' maam dridhavrataah. (27, 28) 
Vallabhacharyaji Maharaj has written that the impurities in the earth of 
Bharatvarsha (India) were washed away into the sea, in the form of salt. This is 
why this land is pure. He has written another nice thing. If viewed from the 
poetic angle, it has many beautiful illustrations. 

Why did Gangaji come down to earth? 

Gangaji came because when the Lord incarnated as Vaman, and became 
Trivikram (encompassing all three worlds), He raised His foot up to Heaven. 
The foot reached Brahmaloka - the land of Brahma, and Brahmaji washed the 
foot with reverence. The foot was raised high, so the water fell on the Lord’s 
waist - which is the earth. This is how Gangajal (the water of the Ganga) came 
to this earth. Now, the place where Gangajal fell, has to be pure, because it 
contains the pollen of the lotus-feet of the Lord! 

The creatures of this earth are the TFT 'surged . People may forget - or make 
mistakes - about their relatives, and the things created by their ancestors. They 
may forget about the house or temple built by their father. However, they will 
not forget their own creations. Thus, people are attached to ‘sarga’ - they get 
attached to their own ‘sarjan’ (creation). Every person likes the objects, poetry, 
etc. which has been created by them. 

f^T3T cbLidl %% HFT H 4WT I 

trtt itq 3T8jcn 3rhr i 


Nija kuvituu ke'hi luugu nu neekuu, 
Surusu hohu uthuvuu uti feekuu. 


So, TT^T TFT: tNpTc#T TFT TFUtt FTRT surjunum surguh survubhootuuh surge' 
summohu yuunti - all the people are deluded by their own creation, or the little 
world they have created. ‘This is my creation. I have had this house built. I got 
this Dharamshala made. This temple is sponsored by me.’ This is how people 
get stuck to what they believe to be theirs. 

Why do they get stuck this way, Maharaj? 

'FTTcT Icchuudve'shusumutthe'nu dvundvumohe'nu bhuurutu 
- the word dcchaed here means TFT rugu - attachment, because the next 
word is dve'shu - aversion. Both these - Madhu and Kaitabh - are demons. 
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Attachment is called Madhu, and aversion is called Kaitabh. They are bom 
through listening - vishnukarnamaladodbhootau. Vishnu is the 

ear of all, because Space is all-pervading, and the ear is created by its Sattvik 
tanmatra (the subtle matter of the Sattva of Space). The ear, therefore, is not 
separate, but it hears all the untruths and rumors people speak about. TFT-tw 
Raaga-dve'sha are created by the good and bad things we hear about others. 
And, what do these two demons do? They are determined to destroy our 
antahkaran (the subtle mind), which is four-fold. These demons - Madhu and 
Kaitabh - manifest as attachment and aversion. The Lord Vishnu battled alone 
against them for five thousand years, but could not vanquish them. Then, they 
were pleased with Him, and said, ‘We are two, and you are alone. You are very 
valiant. Ask for a boon. ’ 

‘Please die at My hands,’ said the Lord Vishnu. 

‘Yes,’ replied Madhu- Kaitabh. ‘We will die, but only at a spot which is 
absolutely dry, without TH rasa.’’ (Rasa means liquid and it also means 
pleasure.) The Durga Shaptasati has a shloka, 3T[c[t hRk^cii 

‘ Aavaam jahi na yatrorvee salile 'na pariplutaa So, the Lord can destroy TFT-tw 
raga-dve'sha only where there is no attachment to sense objects, and where 
detachment exists. However, even the Lord cannot destroy attachment and 
aversion in the heart which has a tendency to indulge in sensual pleasures. The 
Lord destroys these demonic tendencies only when they invite Him to do so. 

^fcT fPTU Dvandvamohe'na - dvau-dvau iti dvandva. What is 
‘dvandva’? Paapa-punya (sin and merit), W-W sukha-dukha (joy and 

sorrow), and TFT-tw raga-dve'sha (attachment and aversion). All creatures are 
enthralled by these delusions. What is it that causes conflict? It is the conflict of 
emotions, is it not? Come; let us consider how to be free of them. The first step 
is %ft an-cHici WTU ‘ ye'shaam tu antagatam paapam’. The paapa should 
diminish, and punya-karmas should be undertaken. There is no need to connect 
prarabdha (the fruit of past deeds) to it. Actually, a Jeeva is given a human 
form only when his sins and merits are almost equal. Some have slightly more 
of sin, and some have slightly more merit. However, prarabdha gives a human 
form only when they are almost evenly balanced. Otherwise, the Jeeva is not 
given a human form. 

What happens next? When both sin and merit are evenly balanced, which is 
likely to increase? 

If you start doing paapa, then your sins will connect to your prarabdha, and gain 
strength. If you start doing good deeds, then your punya will connect to your 
prarabdha and gain strength. So, instead of waiting to see what fate brings, you 
can awaken your paapa-prarabdha by doing wrong, and invite a great deal of 
sorrow into your life. On the other hand, if you want the fruits of punya to bring 
happiness into your life, you should do lots of good. A human being is 
independent in choosing the kind of fate he wants to bring into his life. 
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WIT t TTWT ct,4u|| ^rafrT W: W^T I 

Puny a vai punye 'na karmanaa bhavati paapah paape 'na. 

Wrongdoing will awaken your paapa-prarabdha, and make you unhappy. If you 
do good, your punya-prarabdha will awaken, and you will be happy. 

So - ' j hhI j an a an a am punyakarmanaam - the sins were diminished, 

and you did an anushthaana (ritual worship) of punya-karma. What did 

this achieve? 

When the dvandva of paapa-punya was loosened, then the dvandva of raga- 
dvesha was also loosened. So were the dvandas of sukha-dukha, and of ‘mine’ 
and ‘not mine’. The person became freed from these conflicting dualities. His 
resolve was strengthened, and he began to do bhajan - pi <ysacii: bhajante' 
maam dridhavrataah. It is a sign of reduced sin and increased merit, when a 
person starts doing bhajan with a firm resolve. When a person makes a firm 
resolve to do bhajan, his sins reduce and his spiritual merit rises. This is the 
characteristic of bhajan. 

^TTTWTTUTSTFt HHlRMoM ddPd ^ I 
# spIT rrf^: fPRTTSWT W I I (3<?) 

Jaraamaranamokshaaya maamaashritya yatanti ye ', 

Te ' brahm tadviduh kritsnamadhyaatmam karma chaakhilam. (29) 

A special feature of the Gita is that the seed of the next chapter is given at the 
end of every chapter. This has been the pattern so far. A careful observation will 
show you that this is the case. The Lord now says, ‘You should put in an effort, 
but do not depend upon your own abilities. Depend upon Me - PTPiftpp if 
maamaashritya yatanti ye\ Depend upon Me, while you put in your best effort.’ 
If you join a King’s Anny and go into battle, it is TMT3PT raajaashraya - your 
strength is the King, whose Army you are in. Under the circumstances, you are 
not fighting alone. You have many strong supporters. However, if you don’t 
join the King’s Anny, but set off alone with a gun, you will be much weaker. 
So, take the 3TTSPT ashray (shelter) of the Lord, and give your best effort. 

Now, someone may ask, ‘What should we strive for? What should our goal be?’ 
WPWTteTFT - PTT Jaraamaranamokshaaya - \ jaraa ’ means lack of enthusiasm. 
It does not mean old age. 

P HP PcrfH HHTTH nfppf %T: I 
Na te 'na vriddho bhavati ye 'naasya palite ' shirah. 

Manuji has written this shloka, saying that a person does not become old when 
his hair turns white. The Sanyasis do not connect seniority to physical age. Nor 
do Dharmatmas. 

ssl I rU U i VI old H yidcIN W sjfwr I 

LldlMdl IcMIHUJM sllfU'JI'W TPTt: farTT I I 

Braahmanam dashavarsham tu shatavarsham tu bhoomipam, 
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Pitaaputro vijaaneeyaat braahmanastu tasya pitaa. 


Dharmatmas do not measure seniority by physical age. Old people say, ‘My hair 
has not turned white due to exposure to the sun!’ They use age to influence 
others into accepting their age as a sign of greater wisdom. This attitude, 
however, does not apply to the Mahatmas. The seniority of the Mahatma is 
gauged by his Gnan. The general belief is that among the Shudras, seniority is 
gauged by age. Among Vaishyas it is gauged by wealth. Among Kshatriyas it is 
gauged by physical strength, and among Brahmins it is gauged by the extent of 
knowledge. This is the viewpoint of the Shastras. 

So, jaraa does not mean physical old age. It refers to the waning of enthusiasm, 
when a person becomes dispirited. Oh - how will the veer-rasa (fighting 
spirit) rise up, if a person loses heart? However, if a person retains enthusiasm, 
he can achieve much, even if he is physically aged. If you look at the people of 
Vraja (area around Vrindavan), even the old people stretch the kajal of their 
eyes, and dance and sing. That rasa - which is showered on Barsana - is not 
found anywhere else in all the three worlds. If you tell any worldly person who 
is aged, to dance and sing, will he do so? The people of Vraja remain youthful 
even when they grow old. 

So, d' WT rl%|: '^c-HHSTTrR' uihsi<rH te ' brahm tadviduh kritsnamadhyaatmam 
karma chaakhilam - they know the Brahman; they have the metaphysical 
knowledge, and they have all the karmas. It is their job to know the Brahman, 
Karma, and the elements. 

wfsnjrTTfsi^' TJT Tnfsrw ^ f^: i 
U’MIuictK^fq- xT TJT <1 fd^cMxWU: I I (3°) 
Saadhibhootaadhidaivam maam saadhiyagnam cha ye ' viduh, 
Prayaanakaale'pi cha maam te' viduryuktache'tasah. (30) 

I will tell you something here. What is the meaning of the uf uf ‘maam', which 
comes twice in this shloka? If you know the Lord only as the vyatire 'ka 

- that He is far away from everything, beyond everything - then it will not be 

surprising if you forget Him at the time of death. However, if you know the 
Lord in all forms, know that He is the Brahman, He is the metaphysical reality, 
He is the Devta who controls the elements, He is the worship and the sacrifice - 
then, it means that nothing exists except Him. ui TnLpqvr ^ Lp|: 

Saadhibhootaadhidaivam maam saadhiyagnam cha ye' viduh. In such a state, 
you will see that ^ prayaanakaale'pi cha - even at the time of death 

- all that you experience will be the essence of the Paramatma. You will surely 

be aware of something. It may be the adhidaiva (the Devtas which rule 

over the elements and the senses), it may be the 3#T^?T adhibhoota (the elements 
or the senses), it may be btw^T adhyaatma (metaphysical knowledge), or it may 
be the Brahman. Whatever you experience will be the essence of the 
Paramatma. If you say, ‘I am aware of death,’ then, too, it is the Lord who 
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comes in the garb of death - WWT mrityuh sarvaharastvaaham. The 
person who has known the Lord in the form of the adhibhoota recognizes 

Him in the form of death. Death is the name of the adhibhoota. What else 

is death? You would have read in the Gita, 

‘ amritashchaiva mrityushcha sadasachchaahamarjuna. ’ 

The Lord says, ‘I am the elixir (which grants immortality), and I am also death. 
I am the truth and I am also falsehood.’ So, you should not use only the 
FTW vyatire 'ka- vidhayaa (the method of negation); you should also apply the 
ftw anvay-vidhayaa (the method of the mutual relation of cause and 
effect) to know the Paramatma. Moreover the anvay- 

vvatire 'kobhaya vidhayaa (the method common in both) should also be used to 
know these, and He is neither of these. That means nothing exists except the 
Brahman. So, old age and death are also forms of the Brahman. Old age is the 
Brahman and death is also the Brahman. 

ww\w^\ r M rft d Prayaanakaale'pi cha maam te ' 

viduryuktache 'tasah - the person whose Gnan is W yukta (yoked to the Lord) 
is ypFWm yuktiyukta (logical) and true, and is ^rf^rRT yuktache 'tas. A wr^rRT 
yuktache'tas is one who has obtained the appropriate Gnan. He sees the 
Brahman when he is in deep meditation, and he sees the Brahman when in 
worldly interaction. If a person sees the Brahman when he is in Samadhi, but 
does not see Him in worldly interaction, then that person’s Brahman is 
incomplete. So is the Brahman of the person who sees Him in worldly 
interaction, but not in Samadhi. Similarly, if a person sees the Brahman in 
Samadhi, and in worldly interaction, but fails to see Him as the sub-stratum of 
all the seeming reality - then, his Brahman is also incomplete. It is the Brahman 
which is interaction, which is Samadhi, which is both, which is absent in both, 
and which is the sub-stratum of all the apparent reality. Samadhi and interaction 
are, therefore, mithyaa (unreal) in it. This is the method of the Brahman. 

Thus this seventh chapter called the ‘Gnan-vignanayoga’ is completed. 
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Chapter VIII 


Arjuna now found his question. 

arshr ■hoftxt 

1% rl^WT %Wnrd ^#fFf | 

3qf«T^rr ^ % ylcwnf^ 1 1 (0 
3|fW: ^5«r ^5^ I 

WTO^ ^ *P*T ^Tf5% fWTTrRfh: I I G) 

Arjuna uvaacha 

Kim tad brahma kimadhyaatmam him karma purushottama, 
Adhibhootam cha kirn proktamadhidaivam kimucchyate'. 

Adhiyagyah katham kotra de 'he 'sminmadhusoodana, 
Prayaanakaale' cha katham gye'yosi niyataatmabhih. (1, 2) 

Arjuna asks what this thing, called the Brahman, actually is. You know that this 
Vrajabhoomi (the area around Vrindavan) is quite extraordinary. I request the 
Mahatmas present not to mind what I say. The Vrajavaasis (people of Vraja) are 
very simple hearted. Some j ^iLm gvaalins (milkmaids) were drawing water at a 
well. Some Sanyasi-Mahatmas (monks and sages) came and sat there, and 
started to discuss the ghataakaasha-mathaakaasha (the universal 

space and the inner space). They said, wt, 

“ Niratishayam brihat brahma, 

paricche'dasaamaanyaatyanyaabhaavopalakshitatvam brahmatvam meaning, 
the Brahman is recognized by its indivisibility (it is equally present in all 
matter), and its atyantaabhaava (absence of material presence) is not 

its main characteristic, it is the upalakshana, which means, its 

unchanging quality; it is seen from afar even without being attached to any 
gross object - that is the Brahman. 

Now, the monks were engaged in lofty discussion, so one of the gvalins asked 
the others, ‘My friend, which is this Brahm the sadhus are discussing?’ Another 
said, ‘Friend, if the Brahm of their discussion was the form of our Shyam 
Sundar (Shri Krishna), or if it was one of our relatives, we would be able to tell 
them about him. Nobody in Vraja has any inclination to talk about anyone who 
has no relation with our Shyam Sundar.’ 

So, Arjuna asked, ‘My brother, who is that Brahman?’ 

Look, Arjuna first saw the uffer paroksha (remote and unseen) form of the 
Brahman. Then, he saw the pratyaksha (visible) Brahman, and then the 
Brahman became 3rqfteT aparoksha (experienced). I will tell you all this in the 
Gita. Here, it is the paroksha Brahman about whom Arjuna is asking, 1% Wt 
‘ Kim tad brahm?’ If you want to know which the pratyaksha Brahman is, look 
up the twelfth shloka of the tenth chapter - nt ut wft J wp \ ‘Param 


365 



brahm param dhaama pavitram paramam bhavaan. ’ That is the Brahman he 
sees. Similarly, the aparoksha Brahman is also mentioned in the Gita. 

Arjuna’s question is, ‘What is the Brahman? What is adhyatmad What is 

karma?’ The word wrmrr ‘ Purus hot tand (best amongst men) used here 
indicates, ‘I have full faith in You. I will try my best to understand what You 
tell me. I will not be able to accept the words of anyone for whom I lack faith or 
affection. ’ 

Arjuna next asks, ‘What is 3#mcT adhibhootad What is adhidaivad What 
is 3qf^r adhiyagyad And how - at the time of death - can I gather my senses 
and meditate on You? Pi^iairnbr: Prayaanakaale ' cha 

katham gye'yosi niyataatmabhih? ’ 

It is proper to answer, when someone places a question to you. However, at 
times Mahatmas remain silent when someone places a question, because the 
question reveals a total ignorance in the one who asks. Mahatmas quote an 
adage, which says that we only ruin our eyes, by weeping before a blind man. 
What is the use of trying to explain something profound to someone who is 
totally ignorant about the subject? 

Another viewpoint is to give an answer only if the question is properly placed. 
A person asks a question because he is confused. However, if someone asks a 
question to test the Mahatma, then there is no need to answer. The only answer 
for such people is, ‘My brother, go and question some student to test his 
knowledge. I am not sitting in your examination room.’ 

Arjuna, however, is asking with great sincerity - W ‘ Kim tad brahma? 

What is the Brahman?’ 

The Lord said, 3T§Tt m WFTI WT 3t^r ‘ Aksharam brahma paramam. 
Paramam aksharam brahma. ’ 

You see, Aum is a letter. It is both a W svara (vowel) and a wh varna 
(consonant). Furthermore, it is beyond all the letters of the alphabet. The ‘a’ and 
the ‘u’ are vowels, the ‘m’ is a consonant, but that which it indicates, is neither a 
vowel nor a letter from the alphabet. It is derived from the root ‘av’, expanded 
as vrtft #r aT ‘avati iti aum that, which protects us in the darkness of 3#rsu 
avidyaa (nescience), is called ‘Aum’. 

The fact is that it is not the 3 t^r akshara (letter) which is indicated here. It is the 
Paramartha (highest meaning) of the akshara, which is the Brahman - 3rart Mt 
WTI WT 3m MU M WT ■Rorfh aksharam brahma paramam. 

Paramam aksharam brahma. Yatra aksharasya paaramyam bhavati - is the 
indication of the 3S>^T7 aumkara (the Aum). The Mandukya Upanishad explains 
the Aum from two angles. One is the 3#^r abhidhe'ya (the predicable, which 
can be attributed to something), and the other is from the angle of 
abhidhaana (the name). The angle is determined here, through the 
Vaishvaanara (the gross world, or the waking state), cFbt Taijas (the subtle 
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world, or the dreaming state), TT5TT Praagya (the deep sleep state of pure 
consciousness), and the cjrhr Tureeya (the indescribable pristine existence). And, 
the explanation of the Aum with emphasis on abhidhana, is the four sounds of a 
- u - m, and the soundless amaatraa they end in. Abhidhana means 

‘name’. The name is predominant in the aumkara, and its meaning is equally 
important. The Brahman is the aumkara, where the meaning is emphasized - 
3wt WT WFTI 3S>^fcT 3 hichm ^^i)ri aksharam brahm paramam. Aum iti 
aatmaanam yunjeeta, is one of the FfTW nimitta (causative factors) of the 
aumkara. The aumkara is the cause of the Atmadev (the Atma within, which is 
the Brahman); it is the support of the Atma. 

m cTC*T TITT I I 

E'tadaalambanam shre'shtham e'tadaalambanam par am, 

E 'tadaalambanam gyaatvaa yo yadicchati tasya tat. 


The aumkara which supports, is the 3T^RTrRT aksharaatmaa (the unchanging 
Atma), and the highest meaning of the akshara is the Brahman. 


3TW fPir UTU ^mclf3^llrMHxi|rl I 

fsnrd: cbddkiH: 1 1 (3) 


Aksharam brahma paramam svabhaavodhyaatmamuchyate 
Bhootabhaavodbhavakaro visargah karma sangitah. (3) 

Now the Lord says, ‘Arjuna, you know very well what the Brahman is. It is that 
- Wt brihatvaad - one, which is indivisible by space, time, or matter; the 
one who is free of the differences of svajaateeya (common factors), 

m-imY vijaateeya (different factors) and svagat-bhe'da (differences 

within the same group). Moreover, the Brahman is free of constriction. All these 
factors make the Brahman the greatest and the highest. There is no method by 
which the Brahman can be constricted in any way. It is not like rubber which 
can be stretched. Nor does it have any flowing quality, like water, which can 
continue to flow in time. The Brahman is not like any gross material which 
changes its form. It neither expands, nor constricts in space. It does not grow in 
time, and it does not alter. It is limitless, indivisible by space, time, or matter, 
and free of the differences of ^ -i i ril <4 - n -i i ril 4 - -v-h m - ^ svajaateeya-vijaateeya- 
svagat-bhe 'da. ’ 

You would have observed one factor, that if the Brahman is separated from our 
T, it will not be the Brahman at all. It will be some inanimate object, separate 
from other objects. That means that if the Brahman is separated from us, it will 
be unconscious; it will be inanimate. Anything that does not receive our 
consciousness will be unconscious. It will be ‘ drishya ’ (that which is seen); 

it will be 3nft[rr aashrita (dependent); it will be jada (inanimate); and it will 
be nDfosH paricchinna (separate). In the same way, if we are separated from the 
Brahman, we will be fragmented and cut into pieces. When the Brahman takes 
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on the form of the Atma, it becomes consciousness, and when the Atma takes 
on the form of the Brahman, it becomes hkh'jI paripoorna (complete, whole, 
fulfilled). There is no other method for obtaining the experience of being 
complete. 

Arjuna now asks, RRRRR ‘Kimadhyaatmam - what is adhyatma?’ The answer 
is - that, which is in the body, is called ‘adhyatma’. 3 hich1h ^tT 3t^ichh Aatmani 
iti adhyaatmam, is the grammatical analysis of the word ‘adhyatma’. If a Pundit 
(learned man) is asked, ‘Where do you live?’ he may answer, ‘Adhi Ayodhya - 
I live in Ayodhya.’ If he is a resident of Kashi (Benares), he will say, 
‘Adhikashi’. ‘Adhi’ is used in connection to ‘I’! Here, Aijuna refers to the body 
- what is in this body? The temperament is in this body. 

-v-i-v-i ' 1 TR: RRR: I RTRTT ^TR: RT^TR: Svasya bhaavah svaroopo bhaavah 
svabhaavah. The feeling that this body is our actual form, is svabhava (the 
temperament or nature of a person). ‘These are my bones, this human race is my 
race’ - this is the RRR svabhaava. Svabhava is to believe or accept. Bones are 
not adhyatma; believing them to be ‘mine’ is adhyatma. ‘I am a human being. 
This is my intellect, these are my thoughts.’ Oh, countless thoughts float in the 
ether, so don’t feel proud of your thoughts, rturt s rwrr 
Svabhaavodhyaatmamuchyate 

Then, ‘sva’ means, ‘I am this’. The four meanings of ‘sva’ are: Atma, RRTR 
aatmeeya (belonging to me), RTR jaati (my community), and ^FT dhana (wealth); 
and all four are experienced in connection with the physical body. ‘These beings 
make my community. The thoughts I have are mine, and this is me.’ The 
feeling, ‘I am the body,’ never comes. Who would say, ‘I am a puppet made of 
bones, flesh, and skin’? He will say, ‘I am a Brahmin - what do you take me 
for?’ People don’t consider themselves to be the physical body; they identify 
with the Brahmin caste, which is superimposed on the body. Similarly, a monk 
says, ‘I am a Sanyasi’. My good man, your lack ofRtzt choti (sacred tuft of hair) 
and ^37 janeu (sacred thread) at birth could be viewed as signs of a Sanyasi. (A 
Sanyasi gives up both when he takes the vows of renunciation.) And, when you 
are dead, the choti and janeu will be the first to burn when your body is on the 
funeral pyre, so you will have to be burnt as a Sanyasi. All the btrrrt 
adhyaaropa (superimpositions) come in-between; like being a Brahmin or a 
Sanyasi. These adhyaropas are ?TTRpr shaastreeya - given by the scriptures; 
while the Hinduttva (pride of being a Hindu) is an smPRpr btrttft ashaastreeya 
adhyaaropa - it is a superimposition not given by the scriptures. The Hinduttva 
which has the intention of belittling Islam or Christianity, or any other religious 
Sect, is neither given by the scriptures, nor is it a 1TRR saadhanaa (effort for 
spiritual progress). However, the Hinduttva which removes the prejudices of the 
castes of Brahmin, Kshatriya (warrior), Vaishya (merchant), and Shudra 
(laborer), is worthy of full respect. I accept a greater adhyaropa to remove a 
smaller one. 
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So, what is karma? Karma does not mean just any action. Karma means N'H 4 ! 
visarga - iwT: bhootabhaavodbhavakaro visargah 

karmasangitah. The word TWT ‘ visarga ’ means ‘ visarjancC - giving up. 

The words RRR ‘ srijan ’ and RRpFT ‘visrijan ’ are not used in Sanskrit; ‘sarjan’ is 
used - -h^h ^FFT:, iwshrn fePT: sarjanam sargah. Visarjanam visargah. ’ What is 
meant by ‘visarjan’ or ‘visarga’? Visarga is the giving up is all that you absorb 
unconsciously. This is visarjan. Visarga is predominantly used as indicating 
apavaada - negation. If the meaning of negation is superimposed on 
something, that will also be called visarga. 

Now I will explain this further. What are all these '*TrT bhoota (beings made of 
the five elements), all these beings? Bhootabhaava’ can mean a pure 

feeling, and it can also mean the Brahman - yathaa bhootabrahma. 

That, which is W[: svastha (perfectly fit, established in his Self) and f^RsT siddha 
(has achieved his goal), is ‘bhoota’. I will not go into the detailed meanings 
given in the dictionary. You can understand it this way - many great and lofty 
feelings are hidden in the different beings, but - TPt ury ^itrt t r^t t t sarge ' moham 
yaanti parantapa ’ - they are all concealed because of the W moha (attachment) 
for the Vr sarga (material world). When you do FRUT visarga - meaning, as you 
proceed to give up your worldly attachments - you will begin to have new and 
lofty feelings rising in your mind. Therefore, the more you - n-h j i: 

bhootabhaavodbhavakaro visargah - the closer you will get to the highest state. 
Sureshvar Acharya Bhagwan says that the more you give up, the more aware 
you will be, of the unity between the Atma and the Paramatma, because, 
3HirHi^H nt WT aatmaayuktam param padam - the supreme state is joined to 
the Atma. This Atma, which creates the negation - which is the 
ashe'sha-vishe'sha (endlessly special) - is the Paramatma. So, the bhoota which 
helps us to come closer to the Paramatma, gives us bhakti, Dharma, Yoga, and 
Tattvagnan - the visarga which gives rise to the bhootabhaava (bhaava 

means feeling), wir Dharmabhaava, 'nTfvmR bhaktibhaava, ^TPT'UR 
yogabhaava, sTFT'UR gnaanabhaava - is what is called ‘karma’. 

The thing is, my brother, that if you have studied some other commentary, and 
are convinced that it means something different, then my explanation will not 
appeal to you, because: 

'UTt RTTFt Tim? eiRa, 3TUT huff ^TFt I 

Bharee saraaya raheema lakhi, aapu pathika firi jaaya. 

If your mind is filled with something different, there will be no scope for this 
viewpoint to enter. However, if there is no preconceived notion in your mind, 
you can see how this explanation of visarga fits in, and that this is what karma 
really is! What is karma? It is that action, which cultivates superior emotions, 
the emotions that are successful in carrying our hearts to the ultimate reality. 
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Visarga has hands, because karma is impossible without m 'kar' (hands), im?f 
m Kriyate' iti karma - that, which is done, is karma. Since visarga is called 
a karma, it has to be done, made, or developed; and it will be a WFT saadhan 
(effort for spiritual progress). Actually, sadhan is that, which removes the dirt 
that has settled on you. It achieves the visarga of your impurities. After that, 
your original glow, Gnan, anand, and Sat (reality) is manifested. 

TWT: wfe: Visargah karmasangita - what is the actual karma? Real karma is 
the cleansing of impurities. Giving in charity (as an offering to the Almighty), 
and sacrificial rituals are visarga. You have accumulated the earnings of your 
lifetime, and call it ‘mine, mine, mine.’ Let go of a little of it, my brother, 
allowing a feeling of devotion for the Lord to enter your heart. m Homa (ritual 
fire worship) is also called visarga, and so is a Yagya. 

arfsm# §ttt 'ura': i 

^rrpri err i \ 00 

Adhibhootam ksharo bhaavah purushashchaadhidaivatam, 
Adhiyagyohame'vaatra de'he ' de'habritaam vara. (4) 

What is 3#m Adhibhootad Adhibhoota refers to the different species in 
creation. 3#ruci am m: ‘ Adhibhootam ksharo bhaavah ’. mm Ksharabhaava 
means mcftfrf mi Lhri) m: ‘ ksharateeti ksharo vinaashee bhaavah. ’ All that is 
bom will die. Whatever blooms, will wither. Whatever is created will be 
destroyed. All the things that come and go before us, are called m W ‘ kshara 
padaartha’, or mm ‘ ksharabhaava ’. (kshara means transitory). These things 
grow before us and go away. They come and go. They are called, aqfamr 
'adhibhoota' . 

Purushashchaadhidaivatam - there are many Devtas (demigods). 
Some mantras contain the names of many Devtas. ml 

Agnirde'vataa vaayurde'vataa. So, the Devtas are countless. Then, who is the 
Purusha? Come; let us give some thought to this. We sometimes bring Brahma- 
Vishnu-Mahesh into the category of Devtas. So, the Purusha has to be the 
Hiranyagarbha (the golden sac of the cosmos) which contains millions of 
universes, each having their own Brahma- Vishnu-Mahesh. Hence, the word 
‘Purusha’ used here means the WT Tm pratham purusha - the Primary Person, 
the Originator. The Ishwara is not a Purusha, because He does not have form. 
The Pragnya (unmanifest) is not the Purusha, because it does not have any form 
either. It is the Hiranyagarbha which is the Purusha. He has the 
purushaakriti (He abides in the human forms), and is manifested in the millions 
of universes that abide in His form. The Hiranyagarbha is where the subtle 
elements manifest. The Ishwara is unmanifested - He is avyakta, and the 

Virat (the gross world) is where matter is manifested - bW Tim m Lrtz 
vividham raajate ' iti viraat. 
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Purushashchaadhidaivatam, refers to the Surya Devta, Chandra 
Devta, Varuna Devta, and the millions of Brahmas, millions of Vishnus, and 
millions of Rudras in the universes. The One, whose every follicle contains 
millions of universes, is the Hiranyagarbha Purusha, who is the Adhidaivata. 
About Him, it is said - 

feftr ?dr TTOf HUIcHflK I H37 TOT I I 

Vidhi hari sambhu nachaavanahaare te 'u na jaanahi marama tumhaare '. 
He, whose every follicle contains millions of universes, each with its own 
Brahma-Vishnu-Rudra; see that Hiranyagarbha. He is the Purusha. 

The Lord says, ‘Arjuna, you are the best among those who have a physical 
form; and I, Myself, am the form of Vishnu - but not one of the Vishnus who 
exist in the millions of universes. I am that Vishnu, which means, 

#r ve've'shti vishvam iti vishnuh. I am the Adhiyagya - which means, I 
sustain the practice of Yagya which is free of selfish motives, desires, worldly 
purposes, or which wishes to remain attached to anything worldly. I illuminate 
the sun, and give brightness to fire, 

(uhrr) ui l ‘Vaayuryamognirvarunah shashaankah prajaapatistvam 

prapitaamahashcha ’ (Gita). Sadasat tat param yat - this is none other than 
you.’ 

^qsP^TWrTT XT *RTT sftarTT *t£*TO I 
LHHIr+lld -cIMch) TO: | | 

Upadrashtaanumantaa cha bhartaa bhoktaa mahe'shvarah, 
Paramaatme'ti chaapyukto de'he'sminpurushah parah. (13. 22) 

The Purusha is the Hiranyagarbha, and the Adhiyagya. What is the difference 
between the Purusha and the Adhiyagya? The Purusha is the support of the 
world created by desires; while the Adhiyagya is the support of the world 
created by (the Lord’s) imagination, and this world has no resolves. The 
Adhiyagya is free of resolves, and it supports the entire creation. The world 
which is created through resolves cannot obtain the parabrahm Paramatma. The 
parabrahm Paramatma is the 3qfwH adhishthaana - the substratum. 

% c ^=[Lr ‘De'habritaam vara’ - the Lord says, ‘Arjuna, amongst those who 
have form, you are the most superior; you are the Purusharshabha.’ Sometimes, 
the Lord says, ‘Bharatarshabha’ (best among the people of Bharat), and 
sometimes, He says, ‘Purusharshabha’ (best among the men). One should not 
keep scolding one’s disciple all the time, saying, ‘You are a fool!” repeatedly. 
He will truly become a fool if you do that. There was a Mahapurush (great man) 
who would call his disciple, saying, ‘Oh, you madman!’ The disciple did indeed 
lose his sanity. Say, ‘Bharatarshabha’ instead; say ‘Purusharshabha’, or 
‘Dehabhritam vara.’ As it is, the disciple feels that he is inferior. If you 
convince him that he is inadequate, he will become inadequate. So, encourage 
him by saying, ‘You are the Brahman.’ The Gurutva (greatness) of a Guru lies 
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in his ability to raise the level of people. There is no greatness in allowing 
people to remain fools all their lives. 

The Lord Shri Krishna is very clever about this. He feels that the disciple should 
be kept ensnared. If we praise our disciple, saying, ‘You are very good,’ he will 
try to understand what we tell him. Otherwise, R'nRs) ttfptsrr wr 

‘ Sabhaamadhye' maanabhangaat buddhibhransho bhave'd dhruvam’. Prajapati 
never told Virochan that he lacked knowledge! He thought, ‘If I tell Indra and 
Virochan in public, that they have not attained Gnan, their intellect will be 
lowered.’ A disciple should never be insulted in public, otherwise he will tell 
you in private, ‘Maharaj, what you said is true, but it was not proper to tell me 
in public.’ 

sftRtth r rrm cMchhi 

r: ymfh r RTfh wi: 1 1 (M 

Antakaale ' cha maame 'va smaranmuktvaa kale 'varm, 

Yah prayaati sa madbhaavam yaati naastyanna sans hay ah. (5) 

3RR^Rf Antakaale ' (at the time of death). Earlier, when documents were written 
in Urdu, the word ^°mvi Antakaala’’ was used to depict the conclusion; the final 
word. Here, antakaala also means the final word. This is the 3TfT anta (end) w 
kaala (time). I had heard an interesting story from Shri Jaydayalji Goenka. A 
man dressed up and had himself shaved, to get his photograph taken. Just when 
the photographer said, ‘Ready!’ a fly came and sat on his lip. He was 
photographed with his mouth twisted! 

So, this is what antakaala means! This is called 3icwn antakaala] The man got 
a barber to give him a clean shave, but his face was screwed up when the 
photograph was taken. Therefore, my brother, 3RR7Rf r Rfr WR ‘ antakaale ' 
cha maame'va smaran ’ - don’t let your last moment be spoilt. This has nothing 
to do with Tattvagnan; it is about R^R WR ‘ maame'va smaran’ (remember 
Me). Immerse yourself in thoughts of the Lord, and don’t bother about when 
this body drops off. Lose yourself in the memory of the Lord, and let your body 
be given up. 

R R: Mallei , R RTlrT ‘Sa yah prayaati, sa madbhaavam yaati - the person 

who leaves his body thinking of Me, will obtain the ^FR^TR bhagvadbhaava 
(the feeling that he is united with Me).’ The Lord said, ‘Oh, Arjuna, do you 
have any doubts about this statement of Mine? If so, remove them and throw 
them away!’ RRRR A?R: Naastyatra sanshayah - there is no doubt about this. It 
is the person who sleeps, who has doubts. The person who is awake never 
doubts. The word R?R 'sans hay’’ (doubt) is made form the root TrRT 

?RRT ‘ sheensvapane ' - ‘samyak shayanam. ’ Who has doubts? It is the person 
who sleeps with regard to Paramartha (the supreme spiritual achievement). He 
does not know what Paramartha is. That is when he has doubts about whether 
this is right, or that is right! The Babajis (sages) know about this. If one asks, 
‘Where shall we go?’ the other will say, ‘Wherever you feel like going.’ 
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‘Why should we go just anywhere?’ 

‘Because, the Lord is present everywhere. Wherever we go, we will get food to 
eat, and the earth to sleep on. So, where is the question of where we should go?’ 
If people are not sure of finding the Ishwara, they will be afraid of going in the 
wrong direction, or not getting food. They will be afraid of not getting a blanket 
incase it becomes cold. People who have such fears will have doubts about 
whether they should take this road or that. ^ItT 

‘ Ubhayakotyavagaahinee vritti’, means, ‘should I land my boat on the left bank 
or the right bank of the river?’ The fool who does not know which side his 
village is has such doubts. However, there is no doubt in a person who is awake 
to the reality. This principle applies to everything; not just to the Lord. 

4 cnfir I 

*\ 

TT tmtfh rT^rcWTforr: I I (S) 

HfHIrfMN TTFFTFTT I 

I I (\3) 

Yam yam vaapi smaranbhaavam tyajatyante ' kale 'varam, 

Tam tame 'vaiti kaunte 'ya sadaa tadbhaavabhaavitah. 

Tasmaatsarve'shu kaale'shu maamanusmara yudhya cha, 

Mayyarpitamanobnddhirmaame'vaishyasamshayam. (6. 7) 

The Lord speaks about the time of death - utft: ttt uft: ante' yaa matih 

saa gatih - and says, ‘Nobody knows when the antakaala will arrive. Whatever 
feeling a person gets at the time of leaving his body, will be his feeling in the 
next birth.’ The reason is that at the time of death, there is no scope for making 
any fresh effort. The habitual feelings come at that time. The person loses all 
capacity to do anything new. All his ability to control his tongue, hands, feet, or 
mind, is lost at the moment of death. So if you say that you will do whatever 
you want to do, when you are dying, it only reveals your lack of understanding 
of the facts. You will remember only what you have thought of all your life. So, 
sadaa tadbhaavabhaavitah - retain a condition of roller tad- 
bhaava (thinking about Him) all the time. 

There was a Seth (wealthy businessman). His family organized the chanting of 
the Gita, as he lay dying. People also chanted the name of the Lord. A lakh, or 
two lakh rupees were touched to his hand (and kept aside for charity). The 
Satsangis who were chanting the Lord’s name went close and whispered in his 
ear, asking if he was getting a darshan (vision) of the Lord. The Seth said, ‘All I 
can see are bales of cloth lying around.’ The reason for this is that he had, all his 
life, been counting bales of cloth; the dlcTT-W Gita-paatha was done only at the 
time of his death. The name of the Lord was being chanted, and people were 
urging him to think of the Lord. The man says, ‘Oh, where is Pappu’s mother? 
Where is the little one?’ Thus, people remember their loved ones at the moment 
of death, because of their habit. How can they suddenly think of the Lord at 
their time of death? 
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One Thakur Sahab was known to us. He was a famous man. He has written 
twenty or twenty five books on Yoga. He would write when he was drunk. He 
would also eat meat. However, he wrote beautifully. He asked me, ‘What 
happens at the time of death?’ I told him that the soul is given a form which will 
enable him to fulfill his desire to eat the item he loves. 

‘Is that so? Tell me, Punditji, what will happen if- at the time of death - 1 have 
a desire to eat meat?’ 

‘You will become a vulture,’ I told him, ‘because your desire to eat meat will be 
fulfilled when you become a vulture. You will enjoy eating lots of meat.’ 

‘Oh, Rama! Rama!’ he said. ‘I will never eat meat in future.’ 

However, despite taking this vow, he would abstain form eating meat only for 
seven or eight days. Then he would get tempted and start eating meat again, 
because he was so fond of it. 

Therefore, my brother, don’t depend on your conviction that you will be able to 
do what you want at the last moment! At the last moment, all you bonds will be 
loosened. So, hh-vru ! ‘ Sarve'shu kaale'shu 

maamanusmara! Sarve'shu gacchatsu kaale'shu - every moment that passes; 
with the reduction of every minute of your life, UFFTFR qvR vr maamanusmara 
yudhya cha - remember Me, and obey My command to please Me, do your 
duty, and fight on.’ 

The question that crops up here is: how did so many topics crop up from the 
subject of fighting a battle? The Lord first made the aatmane'padee 

(first person singular - I) into the parasmaipadee (we - second person 

plural) - this was His favor to us! Had the Lord consulted the grammarian 
Panini, He would have had to change the wording. So, the Lord Graced us by 
saying, ‘Don’t fight for your own interests, My brother, fight to protect others. 
Fight to please Me.’ This is also the meaning that can be extracted, because the 
Lord says, -h <a n ri - -h h i qus : ‘Mayyarpitamanobuddhih’ - offer up your mind to 
Me.’ Now, the mind is filled with love, and people wish to please their loved 
ones. 

So, h^Fihchi:, ‘ Mayyarpitamanah, yudhya, yudhyasva - Give all the 

love you have to Me, alone.’ 

Arjuna said, ‘Maharaj, that is all right, but the thinking has to be right before 
love can be offered.’ 

The Lord said, ‘As far as thinking is concerned, leave it to Me. Since you are 
not able to use your intellect, use My intellect to decide what is right. Do what 
My intellect tells you to do, give your love to Me, and fight the battle for the 
sake of doing good to others, and for doing your duty. If you fight for My sake, 
you will continue to think of Me.’ 

The ‘ mayyarpitamanobuddhf person is very dear to the Lord. I will 

elaborate on this when we come to the twelfth chapter, where the Lord says, 
W-tRRT: tt ft ftpT: ‘ Mayyarpitamanobuddhiryo madbhaktah sa me' 
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priyah. ’ However, even here the Lord says, bttrft: ‘ Asanshayah - don’t have 
any doubts.’ 

Then, what should we do, Maharaj? 

‘Let your buddhi mingle in Mine, and let your actions mingle in what I am 
doing in the world. You will get Anand, when your mind mingles in Mine. You 
will get farT Chit (consciousness) when your intellect is mingled in Mine, and 
you will get w Sat (the ultimate truth or Existence), when your karma is 
mingled with Mine.’ The karmaadhikarana (substratum of karma) is 

Sat; the ife buddhi adhikaran (substratum of the intellect) is fer Chit; 

and the rpnh-WJJi manodhikaran (substratum of the mind) is Anand. ‘So, 
immerse your Sacchidananda (Sat+chit+anand = Sacchidananda) into Mine, and 
do not harbor any doubts, ‘maame'vaishy asanshayah. ’ 

I had planned to conclude this episode this morning, and proceed further, but a 
gentleman has requested me to elaborate further upon anusmara, before 

going further. So - come; let us give this some thought. 

The fact is that we do not remember things we have not experienced. The 
principle is, that memory is filled with experience. The experience may be 
factual, or it may be imagined - both will leave memories; but the experience is 
essential. If it is the experience of the Ishwara, and the srTWT-^hT aavaran- 
bhanga (the shattering of the veil of Maya) is achieved, then retaining the 
memory becomes unnecessary. When something - like the Self- is an unbroken 
experience, a simultaneous memory of the present experience becomes an 
impossibility. One can only remember something that is past. What is being 
experienced will become a memory only when the experience is over. So once a 
person obtains the actual experience of the Paramatma, he no longer needs to 
remember Him. The Paramatma is an unbroken experience of one’s own 
essence. It is always bright and self-effulgent; it is our own Atma. We 
remember past incidents, someone who is no more, or has gone away; someone 
we can’t see. What is our T^icT smriti (memory)? We even forget things we have 
learnt thoroughly. If it is the Parameshwara, He gives us the His smriti, Gracing 
us by prompting us to think of Him. d d Yarn yam vaapi 

smaranbhaavam. Grammatically, this refers to the possibility of our forgetting 
the Lord, if He did not remind us. 

cfRRTn Tyajatyante' kale'varam - he gives up his body; and, cf 
Ym'-i tam tame 'vaiti kaunte 'ya - gets the same thing. I will tell you something 
interesting. Sadaa tadbhaava bhaavitah, means that he becomes 

'mfer bhaavit (full of feeling) by thinking repeatedly of a particular object. 
When we do bhajan (singing devotional songs) of the Lord, He is 
emotionally affected by our bhajan. He takes up a wu maalaa (rosary), and 
begins to chant our name. He thinks of us constantly, and gives His love to us. 
To love means to become a lover. When a bhakta loves the Lord deeply his 
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whole life through, and the Lord sees that the bhakta’s life is ending; he lacks 
the strength to raise his hand to do the Mala, and his tongue is unable to utter 
the Lord’s name, then - rf^nfer: tadbhaavitah - the Lord feels, ‘This bhakta has 
worshipped Me. Let him now come to Me’, and the bhakta reaches the Lord 
regardless of whether he thinks of the Lord at the time of death, or not. 

For an enlightened person, it is said - 

tfr?T cTT MferiMH ^Tl 

Teerthe' shvapachagrihe' vaa nashtasmritirapi parity ajande'ham, 
Gnaanasamakaalamuktah kaivalyam yaati hatashokah. 

(Paramarthasara) 

This means that a Tattvagnani does not need to remember, or forget, anything. 
He may give up his body in the house of a low caste man, or at Kashi (the holy 
city of Benares). If he has obtained Gnan, it means that he is liberated. 

What is ‘anusmara’? Anusmara means, ‘O people with feelings, O bhaktas, O 
Jeevas. The Lord thinks of you very lovingly. The Lord is saying, ‘Leave your 
home, family and friends. Leave your garment of skin, and cage of bones and 
flesh, and come to Me.’ This is how the Lord thinks of you. citr wwt 3rj c^r w 
Tat smaranam anu tvam smara - He is remembering you. You should also think 
of Him. He stands with outstretched arms and says, ‘Come, My dear. My dear, 
come to Me! I will hold you close to My heart.’ Anusmara! You people should 
have no doubt about this. WPf tt hft 3wft: w[ 

Sarve'shu kaale'shu asanshayah sa maam anusmara, asanshayah san 
yudhyasva. The Lord tells Aijuna, ‘Banish your doubts. I will remember you. 
You just obey Me; forget about Me, and fight on. Just keep in mind that I will 
remember you. I will not lower you from My lap.’ 

This is the ideal RTRGf saarathi (the driver of the chariot). We do not remember 
our Beloved, but He remembers us. We do not keep Him on our lap, but He 
keeps us on His lap. Can this life of ours be seated in any lap other than the 
adhishthaana (substratum, which is the Brahman)? This little life of ours 
is lived on His lap. We do not see Him, but He sees how we live. We breathe in 
His breath; we live in His TTtTT sattaa (Existence or authority); we are revealed 
by His Gnan, and we feel happy in His Anand. My friend - just see how great 
His love for us is! 

3RJWT Anusmara means - -hh < u i -h smaranam anusmarah. His memory is 

showering down on you. Take Him on your lap, just once, the way He keeps 
you on His lap. Just look at Him the way He looks at you. He gives you life, He 
gives you breath, Gnan, and Anand. Give Him your life, your breath, your 
Gnan, and your Anand in the same way - just once! 

■hi j -M'R-k Maamanusmara yudhya cha - this is bhaktirasa (the 

emotion of devotion). It is called 3q^irT anusmriti by the people of the 
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Vaishnav sect. The Ramanuja sect has a little booklet called ‘Anusmriti’. The 
Vaishnavas recite it. The meaning of this is, ‘The Lord is looking at me. Come, 
since He is looking at me since such a long time, let me also look at Him for a 
while! He is thinking about me with the intention of raising the consciousness in 
me. How is it possible that I don’t look at Him?’ 

So, anusmara means vrw anusmara and ^ yudhya cha. In this, anusmara 
is the main, and yudyasva is secondary. 

Now, let us go ahead - 

arRnwiwR hmmiIhhi i 

tRTT 'Jnfrt I I ( 6 ) 

TRTF7 mTTT: M<4dld I I (<?) 

yij|U|chiH UH-HNHH 'U^RTT UHNHH ^1 
WM Uiumicl^ TTETcfr TT rT ^T? f^T I I (^0) 

Abhyaasayogayukte'na che'tasaa naanyagaaminaa, 

Paramam purusham divyam yaati paarthaanuchintanam. 

Kavim puraanamanushaasitaaramanorareeyaansamanusmare'dyah, 
Sarvasya dhataamachintyaroopamaadityavarnam tamasah parastaat. 

Prayaanakaale ' manasaachale 'na bhaktyaa yukto yogobale 'na chaiva, 
Bhruvormadhye' praanamaave'shya samyaksa tarn par am purus hamupaiti 

divyam. (8, 9, 10) 

Now - see; in the Gita, the Lord has included those people who move from 
lower to higher levels, to obtain Him. 3THid<fl J ld Wbi Abhyaasayoge'na 
yukte'na, means ‘the Yogis who are well practiced in moving from the 
Mooladhara to the Svadhishthana, and the Manipoora (centers of energy). Some 
Yogis start from the Manipoora. The Tantric Yogis, Hatha Yogis, Nathis, and 
Gorakhpanthis start from the Mooladhara. The Keenaswamis start from the 
Manipoora. Some start form the Anahata. I tell you all these names because I 
had read a book, when I was young, which described the practices of one 
hundred and eight sects. I had memorized their methods of WRT saadhanaa, 
their saadhya (goal), and the patterns of their progress. I had learnt them by 
heart, the way students leam the Laghu Kaumudi. In the Radhaswami and Kabir 
sects, they lift the divine energy from the heart, but the core group of 
Radhaswamis do not lift it from the heart, they lift it from the Agyachakra. 
Some carry it up to the Sahasraara, some up to Chandraloka, some to the 
Bhanvargufaa, and some up to the Ayan and Akhil lokas. The Shaivas have 
described twelve different stages, like the samanaa, unmanaa, etc. The purport 
of all this is that your habits mould you. When you practice something 
repeatedly, you develop that viewpoint, and experience things accordingly. The 
mind has the power to create another world! 

Now, according to hm j iih-mi ‘abhyaasayogayukte'na 

che'tasaa naanyagaaminaa’, your mental inclinations should not stray. What 
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will happen then? You will obtain the Param Purusha. Kabir says that you will 
find the Param Purusha in Satyaloka (the land of the ultimate truth). ffSTFpf 
Hife* TT^Twnf hwT ‘Dhuradhaamamein kullaye' maalika 

radhaasvaamee dayaal mile'nge’ - is what the Radhaswamis believe. Thus, all 
the sects say different things. The Param Purusha in the Gita means that the 
devotee obtains the Paramatma in the form of a Purusha. What is He like? 
He is divine! 

According to these sects, one Param Purusha is found in the TRR FR pinda 
de'sha (the gross body), one in the Brahmanda (universe), one in the Maya 
desha (the illusionary world), and one in the Vishuddha Chaitanya desha (the 
land of pristine consciousness). They make these four divisions. The Pinda 
desha is of the Vishva (waking state), the Brahmanda desha is of the Taijas 
(dreaming state), the Maya desha is of the Pragya (deep sleep state), and the 
Vishuddha Chaitanya desha is of the Turiya (pristine bliss) levels of existence. 
These groups also consider women, ignorant people, illiterate people, and those 
who have no knowledge of the scriptures, to be ineligible for Brahmagnan (the 
knowledge of the Brahman). They may condemn the philosophy of Vedanta, but 
ultimately - RF mz ^|?r nadiyaa e 'ka ghaata bahute ' re ' - they eventually 
reach the same conclusion. 

nrd ■qiftT nMnlRRPR Paramam purusham divyam yaati 

paarthaanuchintayan - anuchintan here means the chintan (trend 

of thought) given by the Guru. This cannot be obtained by merely studying the 
scriptures; it is only given by the Guru. I will tell you a shloka. Don’t think it is 
written by me. It is an ancient shloka, so don’t hold me responsible for it. 

cKyil-W - LHluilfH ^iHMufuicbl fcTI 
TJ%cT THTPRlt Tp[T RRT - cTUbd | | 

Ve dashastra-puraanaani saamaanyaganikaa iva, 

E'kaiva shaambhavee mudraa guptaa kula-vadhooriva. 

The meaning of this shloka is that the Veda-Puranas and Shastras (scriptures) 
are available to all. Thousands come and go. They are on display for all and 
sundry, like common harlots. This WRT yp] shaambhavee mudraa is kept 
concealed like the daughter-in-law of a noble family. This science has to be 
given by the Guru to the disciple, the way a father gives his daughter’s hand in 
marriage to an eligible bridegroom. 

So, what is the Paramatma like? What is the divya Purusha like? He is a great 
RFT kavi (poet); He will recite a poem if you meet Him in solitude. He is a 
kraantadarshi (visionary), h-u'jih Puraanam - who will choose the old? 
Oh, no! He is the one who gives life to all. He has no beginning. He is the 
3t^TfefT anushaasitaa (ruler). He has great powers. He is 
anoraneeyaam - extremely subtle, and is the one who provides for all. His form 
is achintya (beyond imagination). Someone may think that this is 
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contrary to the Vedas. No, my good man - mm: WR ‘ aadityavarnam 

tamasah parastaat’ - I quote a mantra from the Vedas, mm Va\^a\\^^\^ ^rmr: 
W feld 3HiHN ‘Tame'va viditvaatimrityume'ti naanyah panthaa vidyate' 
ayanaaya’ - this shloka of the Vedas includes mmmr mm: mm 
‘aadityavarnam tamasah parastaat’. The Param Purusha shines brilliantly like 
the sun, and is far from darkness. 

mrmmi mmim^T wu dPr m Prayaanakaale' manasaachalena 
bhaktyaa yukto yogabale'na chaiva - let your mind be absolutely still, filled 
with bhakti; and use the power of Yoga to take your life spirit to the point in- 
between your eye brows. Then, focus your mind on Him at the time of death, 
and then —dm 1mm tarn param purushamupaiti divyam - you will 

obtain that Param Purusha. You know that Tmrr imm mm ‘ divyo hyamoortah 
purus hah ’ is given in the Upanishads. That Purusha is divine. He has no form. 
3wmr WT: m: ‘Aksharaat paratah parah - He is beyond even the Akshar 
Brahman. It is said that WT: m: ‘paratah aksharaat parah ’ - He is 

beyond even the Akshar which is beyond Prakriti. He is also beyond your 
Brahman; but see what comes next - 3mmt -mm yr¥: apraano hyamanaah 
shubhrah - ImmrimT kriyaashakti (the power to act) is lacking in Him; and so is 
hmuiRu maayaashakti (the power of Maya). Shubhra means without Maya. 
However, if He is such a divine Purusha, how will He emerge unless there is a 
common consciousness in all sentient beings? This is one more reason that 
ultimately every seeker reaches the principle of Brahmagnan. 

mstr cUfddi mfdt fdfdfm mrmff dhrmn: i 
mtfm md m mm 1 1 (w) 

Yadaksharam ve'davido vadanti vis hand yadyatayo veetaraagaah, 
Yadichchanto brahmacharyam charanti tatte' padam sangrahe'na pravakshye'. 

on ' 

A ‘ Sangrahe'na braveemi’ is, of course, from the Upanishad! My 
Guruji Maharaj would tell us that this is not faulty grammar. The Rishis (sages) 
read the Vedas day and night. Their minds were so used to the grammar used in 
the Vedas that they would ignore the grammar of daily language, preferring to 
use the grammar of the Vedas. It is this influence which made the Lord say, 
5(41 fh ‘braveemi’, even though mm ‘pravakshye” is written. This is the wk 
sanskaara (subtle impression) of the Upanishad, because mfru braveemi is 
written in the Upanishad. 

So, W 4q144i #1 Yadaksharam ve'davido vadanti - the Akshara described 
by those who know the Vedas. They can be Brahmacharis, Grihasthas, or 
Vanaprasthis; they know the Vedas, and extol them clearly. LriUi WTf 4)n<mi: 
Vishanti yadytayo veetaraagaah - the 41 runic veetaraaga (one who is free from 
worldly attachments) does not work on the basis of any framework. He pushes 
his way through, with nothing to obstruct his path. This is the description of a 
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Sanyasi. Someone was telling me today, that there is no description of a Sanyasi 
in the Gita. My brother, I see the Sanyasi described everywhere in the Gita! So 
much so that the very essence of the Lord’s sermon to Arjuna is that he should 
be like a Sanyasi while remaining a Grihastha. If He didn’t have Sanyas in 
mind, why would He repeatedly say, TT ^r: TT ‘Sa 

sannyasee cha yogee ’, ‘gye 'yah sa nitya sannyaasee ’, etc? 

Lriki ^ WTT 4)ckhii: ‘ Vishanti yad yatayo veetaraagaah ’ - ‘yati’ means a 
person who strives for spiritual progress through Wtt-hhhik shravan-mananaadi 
(listening to discourses, and pondering upon them, and using other 
recommended methods). That may be, my brother, but if the antahkaran is 
impure, then the yati finds it difficult to progress. So, it is essential that he first 
becomes a 4)ci<hi veetaraaga, and has an unsullied antahkaran. The word 
‘veetaraga’ indicates a complete absence of faults of the antahkaran. 

You may say that some people are bom Brahmacharis. They do not accept the 
Brahmacharyashram, Grihasthashram, or Vanaprasthashram - what will happen 
to them? The Lord said, ‘Yes, they will also attain the Lord. 

Yadichchanto brahmacharyam charanti - even those who hold on to their 
childhood state of celibacy without entering the four stages of life ordained for 
ordinary people, for attaining the Lord. They get the same position - rfd -hTi^i 
tatte ' padam sangrahe 'na pravakshye ' - the same Paramatma, the same 
Paramartha.’ 

-Hdgmfui wzr rmf ffe htwt ^ri 
TrprhuiUrHH: uiuiHiRyd) ^rbrauuiiHj (W) 

*r mfh nrut t i i (??) 

Sarvadvaaraani sanyamya mano hridi nirudhya cha, 
Moordhanyaadhaayaatmanah praanamaasthito yogadhaaranaam. 

Omitye'kaaksharam brahma vyaaharanmaamanusmaran, 

Yah prayaati tyajande'ham sayaati paramaam gatim. (12, 13) 

This is the state in which the senses are gathered through Yoga. The Lord says 
that all the outgoing senses should be withdrawn. The mind should be kept 
within the heart, and the life spirit drawn up to the W moordhaa (the crown of 
the head). The person should have faith that he will attain the success of yoking 
himself to the Lord, and think of the Paramatma, the meaning of the aumkara, 
the Brahman which is described in the single word Aum. A person who chants 
‘Aum’, thinking about what it means, while leaving his body, obtains the nwTRT 
paramgati (the highest state). 

Observe that by the Grace of the Ishwara, the Lord described japa, 
dhyaana (meditiation), and the UFT gati (progress), as well. So, the Yogis should 
not feel that any of their activities are beyond the Gita. All the methods of ^rhr- 
WRT Yoga-s aadhanaa (efforts for spiritual progress through Yoga) are included 
in the eighth chapter of the Gita. Whichever type of Yoga you can name, there 
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is a reference to it in the Gita. Gheeranda and other Samhitas (compilations) 
have described the difference between Pooma Yoga, Paripoorna Yoga, Raj 
Yoga, Maharaj Yoga, Marahajadhiraj Yoga, etc. These days, we hear new types 
of Yoga being discussed - for example, Anasakti Yoga, Nishkamkarma Yoga, 
and many others, which have become ‘Yogaa’! When I speak about Yoga in 
Mumbai, I always say ‘Yogaa’, because people educated in an English medium 
don’t say ‘Yoga’; they say ‘Yogaa’, so I also say ‘Yogaa’ here! 

A question is raised, whether the Lord is easily attained by the Yogi. Note what 
the Lord says about this - 

TTr^T ^ft TJT wfrT FHoMVI : I 
rT^TTi TTT«f IdrM'M'+dfM TlPlH: I I (^X) 

Ananyache'taah satatam yo maarn smarati nityashah, 

Tasyaaham sulabhah paartha nityayuktasya yoginah. (14) 

The Lord says, ‘I am very easy to obtain, because I am in every place, in every 
moment in time. I am everything. I am all forms. So, My availability is natural. 
You can meet Me in your own house; you do not need to come to My Capital, 
or to My palace.’ What can be easier to obtain? 

The Lord says, 3FR7%T: ‘ Ananyache'taah . The first thing is to give Me your 
%RT che'tas, your Gnan, and let it become inseparable from Me.’ Che'tas 
means Gnan. Look at the world the way the Lord sees it. Let your Gnan mingle 
in His. The Sadguru (authentic Guru) will tell you how the Lord sees the world. 
Or else, you will know when you do shravan-manan. The Lord sees 

nothing except His own essence. The Lord’s vision and Gnan are so vast that 
gross matter is dissolved completely. So, the first thing is that your mind should 
never be separated from His. Don’t tell Him to make it rain today, or change the 
weather in any way. Don’t ask Him to make you live or let you die. Say, 
instead, # ^nff tft RT WI TFT ‘Jo thaaree raaya so mhaaree raaya - your wish is 
my wish - ananyache'taah ’. 

The second thing the Lord says, is -hcicih ‘Satatam’. This means continuous, 
without a break. If you want to sing or play, let it be with Him. RcRTU Satatam 
includes singing. RcT Av'whJ FFT Satarn veenaadikam vaadyam - play the veena 
sometimes, and sing. Or, play the sitar and sing, or play the flute and sing. 
Think of the Paramatma without break, the way a spider spews an unbroken 
length of thread to make a web. 

After this, the Lord says, ‘mc^i: Nityashah - remember Me. Not one day, but 
every day, and continuously. Lor a person who does this, and is a hwptT 
nityayukta yogi (a Yogi always yoked to the Lord) - TRRWRR 
nityayuktasya yoginah - for such a person, I am very easy to obtain’. rRRlt TRW: 
WT ‘ Tasyaaham sulabhah paartha. #H: TJvW: Nityayuktasya yoginah 

sulabhah ’ means, ‘I abide in his eyes. His condition becomes such that he sees 
Me wherever he looks. I am TjvW sulabha (easily obtained) for him. However, 
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sulabha does not mean that he does not do sadhan-bhajan earlier; and does it 
only when he comes to Me.’ 

All right, Maharaj, now tell me what will happen if we obtain You? Will we 
gain any benefits, or are You merely enticing us? The benefit mentioned by the 
Lord is not easy to see. 

sD -O ~0 

HI Ho| Pd HstlrHH: dfaPk WTT T RTT: I I (^) 

Maamupe 'tya punarjanma dukhaalayamashaashvatam, 

Naapnuvanti mahaatmaanah samsiddhim paramaam gataah. (15) 

‘It is a fact that when a person gives up his attachment to the world, and chooses 
to come close to Me, then the botheration of rebirth is over for him.’ This is 
very good for those who have faith in the scriptures, because it clears all doubts 
about what will happen after death. The Muslims believe that the Atma exists 
after death, but remains in the grave till the Day of Judgment. On that day, 
Mohammed Sahab makes his recommendations about whether the Atma should 
be sent to Dojakh (Hell) or whether it should be sent to Bahista (Heaven), and 
then justice is meted out. Until that day arrives, and as long as the world exists, 
the Atma has to remain in the grave. For us, however, rebirth follows death. 
Here, the Lord is telling us that there is no punarjanma (rebirth). 

What is punarjanma? It is the changing of the mind’s impressions and feelings. 
‘I am unhappy. I am happy. I am a wfr paapi (sinner), I am a punyaatmaa 
(pious person). I am in Hell, I am in Heaven.’ The repeated impressions which 
are based on the 3# ‘ aharn ’ (subtle ego), and which keep changing, is 
punarjanma. This is indeed the dukha aalaya. Aalay’ means a building, 

a house, a place to stay in. To feel sorrow repeatedly, and feel happy again and 
again, changing the garb fifteen times a day, is punarjanma. And, WTsUcTU 
ashaashvatam means that it will not endure. 

So, the person who comes close to the Lord becomes a Mahatma - hThPs wit 
T RTT: sansiddhim paramaam gatah. The word dfdPs ‘ sansiddhf used here also 
means the purification of the antahkaran. The antahkaran is cleansed to 
perfection, and the person never again gets the impermanent abode of sorrow - 
t <[:WPT WksI Wit W: ashaashvat dukhaalaya, 

‘naapnuvanti mahaatmaanah sansiddhi paramaam gataah. ’ 

This rebirth is just like the washer man’s beating the clothes repeatedly, to 
remove the dirt. For how long will you be beaten thus, housed in your gross and 
subtle bodies? 

HIHQrU H H>! HU Wq W fwf 1 1 (^) 

Aabrahmabhuvanaallokaah punaraavartinorjuna, 

Maamupe 'tya tu kaunte'ya punarjanma na vidyate'. (16) 

The Lord says, ‘Arjuna, all the lands - right up to the Brhamaloka (the land of 
Brahma) - are subject to rebirth.’ What does this mean? We had gone to meet 
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one of the Acharyas (Masters) of one of the modem day sects. He told us that 
his Master was seated five billion yojans (a yojan is sixteen miles) above the 
earth, and He lifts His followers to that height. 1 asked, ‘Maharaj, does the earth 
revolve, or does it remain in the same place?’ He was a modem Acharya, and 
said that the earth revolves. My companion said, ‘If the earth revolves, does it 
revolve round your land (five billion yojans above) or not?’ The Acharya said 
that it did. I said, ‘Then the earth would, at times, be five billion yojans higher 
than the land of your Ishtadev (chosen form of worship), and at times, five 
billion yojans lower. We will obtain the pleasure of the land at that time! What 
is the need to make such a long journey?’ 

So, you see, if you obtain the Lord there is no rebirth for you - hh Ah ^ frjh 
punarjanma na vidyate '. Let us proceed - 

rieuui) | 

TTft fTOM *HT: I I (^) 

Sahasrayugaparyantamaharyad brahmano viduh, 

Raatrim yugasahasraantaam te'horaatravido janaah. (17) 

The Lord explains why those who reach the Brahmaloka are reborn. It is said 
that a single day of Brahma is equal to a thousand Chaturyugis (four ages). Each 
Chaturyugi is about four million four hundred and twenty thousand years. 
Seventy one Chaturyugis make one Manvantar, and fourteen Manvantars make 
one day of Brahma’s life. You can calculate it for yourself. If we calculate that 
Brahma’s day has fourteen hours instead of twelve, then each hour is one 
Manvantar; and if we consider each hour to have seventy one minutes, then 
every minute of Brahmaji is a Chaturyugi of ours. If every minute of Brahmaji 
is equal to four million four hundred and twenty thousand years, how long will 
his second be? Every tick in Brahmaji ’s clock means the end of your 
Chaturyugi. Brahmaji’ s nights are of equal length. You can understand the 
duration of Brahmaji’s life. So, never have a desire to be Brahma, because his 
land also has night and day, and he dies when he completes a hundred years. 


|j) UhI'M't} rl^elloMcMd^ I I (s>d) 

Avyaktaadvayaktayah sarvaah prabhavantyaharaagame' , 
Raatryaagame ' praleeyante ' tatraivaavyaktasangyake \ (18) 

3Hoqcwis<q Avyaktadvyaktayah - <*-iRn vyakti means ‘with form’, 3#i^[f^T 
abhivyakti. The Lord says clearly, ‘Don’t have any desire to become a vyakti, 
because all vyaktis are created from the avyakta (that, which is 

formless).’ When? When Brahma’s day begins. Then, when night comes, he 
gathers up all the forms he has created, and sinks into the avyakta. 

*p=TWT: Jt TTcTFT UHlild I 

nro 1 1 (s><?) 

Bhootagraamah sa e'vaayam bhootvaa bhootvaa praleeyate', 
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Raatryaagame'vashah paartha prabhavantyaharaagame'. (19) 

This world is a ^cT-TTFT bhoota-gram - a village of ghosts. It is a graveyard of 
Mahashiva, and it appears to be alive. In it, ghosts get married to other ghosts, 
and get sons who are ghosts. They beat on ghostly drums, and play a ghostly 
wni she'hnai (a wind instrument). This is the Mahashmasana - the 

great graveyard. The special factor about this bhoota-gram is that sometimes, it 
is visible, and sometimes it is invisible. At times it seems as though there is a 
large town, and at times there seems to be nothing, no life there at all. It appears 
during the day, and disappears at night. This is its state - ir^fT 
bhootvaa bhootvaa praleeyate 

The Lord explains, therefore, that the Lord He describes is totally separate from 
this bhoota-gram. 

TT TOW »T rcM^fd I I (^o) 

Parastasmaattu bhaavonyovyaktovyaktaatsanaatanah, 

Yah sa sarve'shu bhoote'shu nashyatsu sa vinashyati. (20) 

Avyaktas are of two kinds. In one avyakta, the vyaktis (forms) vanish and 
appear. In the other avyakta, there is no appearance and disappearance. 

Attributes like ^rt: (ytAxy '(XX) ‘ janmaadasya yatah ’ (Brahmasootra 1. 

1. 2), or, ^RTT or s-hih WT ‘Yato vaa imaani bhootaani jaayante are not 

attributes of the actual Paramatma. They are attributes of the 3rqr apara 
(second) vrzrrt avyakta, which have become identified with the vrt 7 avara 
(inferior) avyakta. This is absolutely clear - there is one avyakta in which 

the bhoota-gram appears and disappears; and there is another avyakta which is 
in no way connected to the bhoota-gram. The unconnected avyakta seems to 
become identified with the other avyakta. This is why ^RT: 

‘ Janmaadasya yatah ’, or, ^RTf TRlfr ■cpfi r ‘ Yato vaa imaani bhootaani 

jaayante ' ’ believe the two avyaktas to have become united, and this has caused 
the world of Creation-Sustenance-Dissolution to be imagined. 

You see, this viewpoint has been superimposed on Vedanta. The TRTcRT vrzrrt 
sanaatana avyakta (the eternal, formless Brahman) is separate and different. 
That is the bhaava (feeling). That is the actual M sattaa (Reality) which 
a -h i oi ■w '£RT: janmaadasya yatah and other verses refer to. 

Two unshakeable, unchanging attributes must first be accepted, to establish the 
qualities of the essence of Vedanta and the Brahman. There is scope for birth 
and destruction in the Brahman. 

^ X-xXm Na vinashyati - that, which never ceases to exist. The #ptp4vT 
pratyak chaitanyaabhe'de'na (the awareness of having consciousness which is 
common in all sentient beings) glows unceasingly. 

3|oi|cM)s§TT WTT 4 rTI 

H fHcldVi rT^TTT UTff Wt | | (^) 
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Avyaktokshara ityuktastamaahuh paramaam gatim, 

Yam praapya na nivartante' taddhaama paramam mama. (21) 

The purpose of this eighth chapter is to inculcate Advaita Vedanta (non- 
dualism) into the ftmft saadhanaa of the Yogi, and the entire Gita. And, I had 
explained yesterday, the purpose of the seventh chapter is to inculcate Advaita 
Vedanta in the entire philosophy of Sankhya; and that of the sixth chapter is to 
show that Samadhi and vikshe 'pa (disruption) are equal. 

F w F F hicid'r) rf^FT wr tft Yarn praapya na nivartante' taddhaama paramam 
mama - what is the WIW paramdhaama (supreme land) of the Lord? One 
Mahatma used to tell me that the Lord’s land has nothing in it. He entices us by 
describing all the wonderful things that exist in His land, but once a person goes 
there, the Lord does not let him out again. Were he to return, who knows what 
he may reveal? And then, all the secrets would be exposed! In the Lord’s land, 
there in no ^ sukha (happiness), no dukha (sorrow), no jeevan (life), 
no ^ mrityu (death), No King or Queen, no son or daughter, no wealth or 
riches. It is called the FTF dhaama (land), but there is nothing there! 

You see, my brother, all of you bear the discomfort of sitting on the hard ground 
for so long, to listen to me. It is only proper that you should enjoy a good laugh 
now and then. Otherwise, how will your discomfort be eased? I think that you 
enjoy the discussions enough to forget where you are sitting, but still I feel like 
narrating something humorous once in a while. 

The land of the Lord is ^MTcftcT kaalaateeta (beyond the limitations of time), 
^iinVi de'shateeta (beyond the limitations of space), s^itiln dravyaateeta 
(beyond gross matter), and drishyaateeta (beyond the range of vision); 

and, it is inseparable from the universal consciousness experienced by all 
beings. There is no rebirth for the person who reaches this land. 

FSF: TT FT: fTO FFF7T I 

AJWM:T2JTfF FcTlfF -HdfrH rFFT I I (^) 

Purushah sa parah paartha bhaktyaa labhyastvananyayaa, 
Yasyaatahsthaani bhootaani ye'na sarvamidam tatam. (22). 

A person may ask, ‘If that is so, should we have bhakti for Him, or not?’ My 
brother, you should definitely have bhakti. I never have the slightest objection 
to the word ‘bhakti’. However, evaluate the characteristics of bhakti first. 
People have spoken of different characteristics. 

1) 3TRFFSR Aanukulye'na krishnaanusheelanam bhaktih. 

(Bhakti is to be inclined to follow the kind of lifestyle which will please the 
Lord.) 

2) i'SR h<hi-i<Ru: Ishvare' paramaanuraktih bhaktih. (Bhakti is to love the 

Lord above all else.) 

3) "FT rcrfwr FTFtbTTFT F Saa tvasmin paramapre'maroopaa 

amritasvaroopaa cha. (Bhakti is a supreme love for the Lord, and is immortal.) 
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4) H^i u P4MHi-j |j i hR th 4^61^1^ Madgunashrutimaatre'na mayi sarvaguhaashaye'. 
(Just by listening about My qualities, you will know all about Me, who dwells 
in the heart of every being.) 

Somebody told Shri Krishna, ‘Tell me Yourself, about which kind of bhakti 
You like.’ He replied, Rfftt ‘Bhaktyaa labhyatvananyayaa - I like 

ananyaa bhakti - the bhakti in which the bhakta and I no longer have separate 
entities.’ The bhakta is not separate form the Bhagwan (the Lord), and the 
Bhagwan is not separate form the bhakta. That is what the Lord calls ‘ananyaa 
bhakti’. What should bhakti be like? It should be ananyaa. The Param Purusha 
is obtained through this kind of bhakti. What is He like? ^FTF?T:'WtTt Wl 
Yasyaantahsthaani bhootaani - He is the substratum of Vedanta. And, what is 
cRTU Ye'na sarvamidam tatam? That is the =n<ui 

abhinnanimittopaadaana kaarana (the cause, which is also the matter) of 
Vedanta. r.rr:RTTFT #1 Yasyaantahsthaani bhootaani - in whom all beings 
exist; meaning, the substratum of Creation. And, rRTU Ye'na 

sarvamidam tatam - He, who fills everything, as the basic matter of all that 
exists, and yet He is the Purusha. He is the consciousness, and therefore, is Iqqdl 
vivarti (supporting illusion). He supports illusion because He is consciousness. 
He is the substratum because of all the trt bhoota (beings) being in Him, and He 
is the upaadaana (basic matter) because RT #1? ?T?FT ye'na sarvamidam 
tatam. He is the TRfrKFT sarvopaadaana (basic matter of all that is), and - 
because He is consciousness Itself - He is shhIAiih) aparinaami (indivisible, and 
not subject to change). 

And ^ purus hah par ah - who is He beyond? 

w ytm mt'&wzt nt i 

TO UTT sffe: pPT TpTFT nT: I 

W: trR: UT: 1 1 

•s '•3 

Indriye 'bhyah paraa hyarthaa arthe 'bhyashcha param manah, 
Manasastu paraa buddhih buddhe'raatmaa mahaan parah, 

Mahatah paramamavyaktamavyaktaat purushah parah. 

3ToJRrTTcT tjr?: ut: ‘Avyaktaat purushah parah and ^ nt rt TTT 

Wl%: ‘ purushaan na param kinchin saa kaashthaa saa paraagatih ’. 3# Artha 
(the subtle forms of matter) are beyond the indriyas (senses). 3# Artha are 
the bhootasookshma - all that is created from the five elements, btVrrt 

nt tft: Arthe'bhyashcha param manah - the subtle forms of matter which create 
awareness. Beyond these is the buddhi (intellect), and beyond the buddhi is 
the HeciciT^ Rufe mahat-tattva samashti (the total of all that is created). Those 
who consider the kshe'tragya (‘the knower of the field’; the field refers to 
all that is transitory, and the knower of the field is the universal consciousness) 
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to be separate in every being, do not know the kshe'tra (field) at all. 
Someone told me yesterday, that he considers the Kshtragya to be separate in 
every form. In that case, my brother, you would be considering 

mahaabhootaanyahankaaro buddhiravyaktame'va cha - even this 
kshetra to be separate in every form. Oh, when ^ 

mahabhootaanyahankaaro buddhiravyaktame'va cha is all one kshetra, how 
can the Kshetragya be different in the different forms? ^mrit 

Jeevabhootaam mahaabaaho yaye 'dam dhaaryate ' jagat. When the Paraa 
Prakriti (the Lord’s power of Creation) supports the whole world, then how can 
the Jeeva (the Atma, which is a form of the Paraa Prakriti) be separate in 
different forms? Listen to something more - 

stt: fiu i fui ^TTsmsr? i 

Ksharah sarvaani bhootaani kootasthokshara uchyate '. 

The Akshara Purusha (the permanent, unchanging Purusha) abides in all the 
kshara (impermanent and changing) forms. How will He be different in the 
different forms? When you take His name, you will know that the Kshetragya of 
the Gita is not different, in different bodies. 

m ?r n?: nra i ^rrafs^fts^rffsoiicwirHHHH: i ^oMcmUst? 

Purushah sa parah paartha. Parastasmaattu 
bhaavonyovyaktovyaktaatsanaatanah. Avyaktokshara ityuktah. 

That means, this is the Parapurusha. He is obtained by ananya bhakti; and all the 
beings are in Him. He is not in all the beings; the beings are in Him. And, 
-HdTuq rlcR ‘ Ye'na sarvamidam tatam’ means that just as cloth cannot exist 
without thread, nothing can exist without Him. 

rsRT^frTOTcrfw ^ftfmT: I 
TPTTrTT ^rf^T TT ctmfa *TCrPf*T I I (?3) 

3TfHvrMlfH^: ^FT: NUUI-HI I 

TP7TTTT U^Pd fT^T dfUfdsi ^FTT: I I (^X) 

Yatra kaale ' tvanaavrittimaavrittim chaiva yoginah, 

Prayaataa yaanti tarn kaalam vakshyaami bharatarshabha. 

Agnirjyotirahah shuklah shanmaasaa uttaraayanam, 

Tartra prayaataa gacchanti brahmavido janaaha. (23, 24) 

All of you would have read many commentaries on the Gita. A person searches 
intensely to find the meaning of something he does not easily understand. I have 
also read many commentaries - don’t think that I have read only the Gita 
Vivechini. It was written in my presence, and the interpretations given therein 
are excellent. However, I will tell you an interpretation which is likely to have 
been missed by you. Some people say that I give this explanation as a joke. You 
may also think that I say this as a joke. You would have read, or heard, the 
actual meaning. I will tell you what the humorous meaning is. 
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Every viiIVi^ aastika (believer in God) believes that a person who dies in Kashi 
(the holy city of Benares) is liberated. Great and learned people have decided, 
after exhaustive discussions, °M^i WTF^rT: ‘ Kaashyaam maranaanmuktih 
Despite this, the question comes up, that Kashi is a particular place - how can 
dying there result in liberation? The fact is that by being poised in the 
chaitanya (consciousness) present in Kashi, the person becomes established in 
the unbroken state of pure consciousness. You can also put it this way, that 
when a person’s consciousness mingles into the consciousness which is not 
separate from Varanasi (Kashi), and the person has a deep love for Varanasi, 
then Shankarji Maharaj gives the person the knowledge of ^rPT akhanda 
chaitanya (unbroken consciousness). Is this not making Mukti (liberation) 
de'shopadhika (dependent on a particular place)? 

Some people say, ‘ Saryoosnaanaat muktih ’ - the 

kriyaavacchinna chaitanya (the consciousness which is not separate from the 
action) of bathing in the Saryu river, is the same as the chaitanya in the 
antahkaran. This is why having a bath in the Saryu gives liberation. I do not 
negate either of these beliefs. Just as liberation can be attained by the merging 
of the consciousness of a place or an action, why can’t it be attained by a 
person’s merging his consciousness in the consciousness of time? This is 
actually the subject of vShiuhi upaasanaa (worship with reverence), so we will 
leave it for the present. We are discussing the time in which the Yogis die, and 
obtain anaavritti (freedom from rebirth) and Mukti (liberation), and also 

those who obtain 3ti^1tT aavritti (rebirth). All right, let us leave the topic of time, 
as well. 

3#h: Agnih. The first thing is to do the WT japa of the Lord’s name. Agni means 
japa. The presiding deity of vaak (speech) is Agni. Use it to utter 3S> 3S> - 

3Tth#r ‘Aum, Aum, Aum - Aumiti e'kaaksharam’. Next comes ^TtirT: 

jyotih. 

^ftlrT Jyotih means the presiding deity of sleep - IhsafwT# ^R?rr 
nidraashishthaatri de'vtaa. Look with reverence at the Lord. Then, leave the 
form and - VR: ahah - establish yourself in the effulgent Atma. After this comes 
shukla, meaning, be free of all desires. What is this? This is '3 tRFT ii t 
uttaraayana - the six months of the ascending sun. Uttarayana means you have 
reached a high state. This is what ‘rising higher’ means. c h u hi-hi cStkmuw 
Shanmaasaa uttaraayanam - half your life is wasted and gone already. Improve 
the remaining half! 

And, rRT wwn j i^ki tatra prayaataa gacchanti, means that the person who 
achieves a pure antahkaran - by doing japa, having darshan (seeing with 
reverence) of the Lord, and dissolving the Lord’s form (mentally) into pure 
effulgence - obtains the Tin gati (progress) of the Uttarayana. He gets the 
highest good fortune. If you reach that point, you will see that you have become 
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a Brahmavid (one who knows the Brahman); you will obtain Brahma gnan. 
When your antahkaran becomes pure, you will be a Brahmavid, and you will 
merge into the Brahman. That which is separate from you is not the Brahman; 
nor is it that Brahmagnan. Oneness with the Brahman cannot be possible unless 
you are also the Brahman. 

fnf TTf^rKTT ^nTT: NUHI-HI 
-cJKU-H WlidiiHn W2T fHcJdd I I 

Dhoomo raatristathaa krishna shanmaasaa dakshinaayanam, 

Tatra chaandramasam jyotiryogee praapya nivartate'. (25) 

W TihRTT'^T Dhoomo raatristathaa krishnah - people are burning with the 
attachments and aversions in their mind, and burning causes smoke. TT% Raatri 
means that it is absolutely dark; the mind is blackened with smoke - 
krishnah (Krishna also means dark) - and your life has not become Uttarayana; 
it has become Dakshinayana (sunk to a lower level). Please note that this is not 
the description of a paapi (sinful person). A sinful person does not obtain 
the movements of Uttarayana or Dakshinayana. It is a nMlrUT punyaatmaa (a 
pious person) who gets the gati of either of these, depending on the 
sakaama-nishkaama (with desires or without desires) attitude of the individual. 
So, as stated earlier, the smoke is rising, and the heart is burning. There is 
darkness all around. The inner world is blackened -^T krishna - and you have 
worldly inclinations. This is your state! 

All your abilities are used for worldly gains, so you are Dakshinayana. What 
will happen, then? 

Chaandramasam - the presiding deity of the mind is the Chandrama 
(moon). You are incapable of rising above the mind. So, the mental images you 
create - ^TlivpfFTt ttm chaandramasam jyotiryogee praapya - whatever 

object your mind desires will be obtained by your mental powers. You will 
identify with the object of your desire, and return to the world. You will not rise 
up beyond the world. 

Now, if you tell me, ‘Swamiji, you are joking’, then, my brother, we should also 
pay some attention to jokes. You have heard that trt: ‘ paricharitavyaa 

santah’, haven’t you? You should serve the Sants (enlightened souls). Serve 
them even if they do not give you much advice, because the things they say 
casually are taken down by their disciples, and are called the Shastras. The 
casual words of realized souls are called the Shastras. So, do not belittle the 
greatness of the Sants. Oh, Sirs, the Rishis have made such statements in the 
Vedas that when we ponder upon the meaning of the mantras, we are compelled 
to conclude that the Rishi-vachan (the words of the Sages) are the 

apaurushe'ya ve'da-vaani (the divine voice of the Vedas). We 
have to seek out some meaning from them. Otherwise, there are mantras of 
violence, mantras for conception, mantras of attachment and aversion. There are 
rituals for destroying an enemy, for gaining control over others, and for creating 
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mental disturbances in people. Oh, what is there, which is not in the Vedas? All 
the things mentioned above are given in the Atharva Veda. 

So, rl3T ^TtirT: tatra chaandramasam jyotih - what will happen if you 

remain within the regions of the mind? To remain in the kshe'tra of the mind 
is the ^TtirT chaandramas jyoti, because the presiding deity of the mind is 

the Chandrama. 

il-wllHl IdHsHNcbHJ I 
»T nifWd n VI VI I ^<*>1 *T UTcPF: I 

Yadaadityagatam te 'jo jagad bhaasayate 'khilam, 
Yachchandramasi yachchaagnau tatte 'jo viddhimaamakam, 

No tad bhaasayate' sooryo na shashaanko na paavakah. 

Here, Chandrama means the mind, and Surya (sun) means the eye - vision - 
and Agni (fire) means the tongue (speech). I wish to submit to you that all the 
commentators have meant the presiding deities, when elaborating on •ubKd'4T 
dhoomo raatristathaa krishnah, and, WT¥: shanmaasaa. Even in the 
earlier references of VpFT: agnirjyotirahah shuklah indicate the 3#r- 

3#nTFfr wrr agni-abhimaani de'vtaa (the presiding deity of Agni), wfr 3 #fthT 
^TrTT jyoti-abhimaani de'vtaa (the presiding deity of brightness), vjd^H^nUHT 
WTT shuklapakshaabhimaani de'vtaa (the presiding deity of the bright fortnight, 
and oiuHidibtUFTl WfT shanmaasaabhimaani de'vtaa (the presiding deity of the 
six months). Some Masters have also stated that one Devta hands over the 
Jeevatma to the other Devta, and it goes from one kshetra to another. The 
Upanishads give the same description. So, when the meaning is 
de'vtaa-adhidaivaparak (pertaining to the presiding deity of the subtle body), 
then what is the objection in accepting it as an adhyaatmaparak 

(metaphysical) meaning? It is not that all shlokas refer to the 
aadhibhautik (physical body). Whether a person dies in the Uttarayana or 
Dakshinayana, is the aadhibhautik meaning; and what I am telling you 

is the 3Trfc4ilrH<*> aadhyaatmik (spiritual) meaning. And, the smaller 3 #rft 1 ^rn 
abhimaani de'vtaa hands the Jeevatma over to the greater Devta, is the 
aadhidaivik (metaphysical) meaning. So, there is a method for reading the 
Scriptures and Puranas. Now I will tell you one thing more, which is very 
special. 

vicm^nj) nth im » nh i 
TTcfPTT *FT: I I (^ ) 

Shuklakrishne ' gatee hye 'te 'jagatah shaashvate ' mate ', 

E 'kayaa yaatyanaavrittimanyayaavartate' punah. (26) 

It is the eternal, unchanging result of actions that if you indulge in wrong 
actions, you will be held back, and if you do good deeds, you will find the door 
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to liberation. Good actions undertaken without selfish motives are the door to 
Mukti; while good deeds done for getting personal benefits are the door to 
rebirth; and sinful actions are the doorway to downfall. 

fafcrd jjTT HIVIHHIHHH: I 

Trividam narakasye 'dam dvaaram naashanamaatmanah, 

Now, see this - wrong actions are the door to Hell; good deeds done for 
personal gain are the door to rebirth; and good actions unmotivated by personal 
profits lead to liberation. It is absolutely correct that Mukti cannot be attained 
without Brahmagnan. Many people see the door to Mukti and feel satisfied, just 
as some people admire the clothes, without noticing the person who wears them. 
So, just like the people who are happy to see just the apparel, some people are 
happy to see just the gates of liberation. They don’t know what is inside. 

J i di <i Shuklakrishne' gatee hye'te' - there is a UFT shukla marga 
(white path), and a FFT krishna marga (dark path). These two are permanent 
paths in the world. One leads to anaavritti (no return) and the other leads 

to 3ncjirr aavritti (rebirth). What is the result of knowing these paths? 

dd ?jdf utst Tpnfcr i 

HfHIdtdN I I (W) 

Naite ' sritee paartha jaananyogee muhyati kashchana, 
Tasmaatsarve'shu kaale'shu yogayukto bhavaarjuna. (27) 

The Lord says, ‘Partha, if you are able to fully grasp this, you can take it that 
you will never be deluded. rTWR^f Tasmaatsarve'shu 

kaale'shu yogayukto bhavaarjuna - so, become a Yogayukta (established in 
Me) all the time, even while fighting a war, or going into deep meditating.’ 

This chapter has a special point, which connects the whole chapter to the Gita. 
Unless you take note of the last shloka of the chapter, you will get the 
impression that the Lord is telling us to sit in solitude, close our eyes, and 
practice Yoga. dhTP^TPT Yogabhaayasa (the habit of Yoga) should be such that 
you continue to feel united with the Lord, whether your eyes are open or shut, 
whether you are sitting or walking. See the last shloka of this chapter. 

dip? d=r end*? i 

aTrdfd TTrttdfhd fdf^n did) n? WRTtdfd xnsnr 1 1 (? 6 ) 

Ve'de'shu yogye'shu tapahsu chaiva daane'shu yatpunyafalam pradishtam, 
Atye'ti tatsarvamidam viditvaa yogee param sthaanamupaiti chaadyam. (28) 
The Lord says, ‘Arjuna, understand the underlying message of the 
puny a-f ala (the fruit of good deeds) of the Vedas, Yagya, TOT tapasyaa 
(asceticism), and ^FT daana (giving in charity). Understand also what is the 
sermon of the Avyakta in this, ?T? Atye'ti tatsarvam, means that you 
have gone beyond the fruit of the Vedas. You have risen higher than all the 
fruits the Vedas are capable of giving.’ 
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Then, as though Arjuna asked, ‘How, Maharaj? How am I to rise higher?’ The 
Lord said, ^ ‘ Idam viditvaa - you will rise by knowing it.’ 

When you come to know that the fruits of some actions are in the actions, some 
are in the body, some are in the antahkaran, some in the doer of the action, and 
some in the one who experiences the fruits of the action - but our Atma remains 
unchanged - what will happen then? It will be clearly shown that ^ 
nt idam viditvaa yogee param sthaanamupaiti chaadyam. The 

Yogi will go beyond everything by merely obtaining the knowledge, and he will 
reach the supreme, original position. 

Thus, this eighth chapter called the ‘Akshar Brahm Yoga’ is completed. 
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Chapter IX 


Come; let us now enter the ninth chapter. It has some delightful points. These 
six chapters, on Sankhya and Yoga, have been called the second shatak 
(group of six) by Madhusudan Saraswati, Keshav Kashmiri, and 
Ramanujacharya. Of these, the first two chapters have described Tfhs^r-WRT 
Saankhya-saadhanaa (the Sankhya method for spiritual progress), and ^TFT-ttm^T 
Yoga-saadhanaa (the method of Yoga for spiritual progress), and connected 
them to the philosophy of the Gita. Now, let us cast an eye also over Bhakti 
Yoga (yoking ourselves to the Lord through bhakti), and connect it to the Yoga 
of the Gita. In this, the Lord has given an extensive description of His greatness. 
A Mahatma was extolling his own qualities. He was saying, ‘I am 
shuddha-buddha-mukta (pure, enlightened and liberated).’ I said to him, 
‘Maharaj, why are you singing your own praises? Why do you talk about the 
qualities you have?’ 

‘Look,’ said the Mahatma, ‘nobody else knows me as well as I know myself. 
So, unless I talk about the qualities I have, how can others speak about them? 
How will other people come to know my essence and my greatness? It is the 
people who consider themselves to be a body - and place an individual puppet 
made of bones, flesh and skin on the throne of the Ishwara - who should be 
afraid! Those who cut away their individual egos and then describe their 
essence - which is the Brahman - have already given up their sense of 
individuality. A person who talks about his qualities without sacrificing his ego, 
is actually boasting about the greatness of an accumulation of bones and flesh 
and skin! In my case, I have no feeling of being an individual at all.’ 

*Tt 'HUcIHdM 

tfPT fcuUHflfed d^lrdl I I I 

Shree bhagavaanuvaacha 

Idam tu te ' guhyatamam pravakshyaamyanasooyave 
Gnaanam vignaanasahitam vajgyaatvaa mokshvase'shubhaat. 

" (1) 

^ tj d qgjcid Idam tu te ' guhyatamam - the Lord Shri Krishna said, ‘Arjuna, I 
am telling you the highest secret’. 

What were You telling me so far, Maharaj? 

‘I have been telling you secret truths, but now I will tell you the greatest secret. 
Just as there is W guhya (secret), guhyatara (a greater secret), and 
guhyatam (the greatest secret), in the same way, I passed through one gateway 
and showed you what was inside. Then I passed the second gateway and 
revealed what was there. Now, you have come to the third gateway. See what 
lies here!’ 
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Pray akshyaamy anasooyave' - here, it is as though Arjuna said, ‘My 
brother, You would tell me the greatest secret only if I had some worthwhile 
quality. ’ 

The Lord said, ‘Yes, - anasooyave' - you have not found fault with 

anything I have told you so far.’ 

You see, if you start to explain something to someone, and he immediately 
begins to argue, picking flaws in what you say, you will say, ‘Very well, leave 
this topic. I have no wish to argue with you.’ Mahatmas are disinclined to talk to 
people who are argumentative by nature. ‘Come for clarification when you have 
finished your urge to argue.’ The Mahatmas say, ‘You can’t expect me to teach 
you elementary grammar. I will explain the meaning and indication of the 
Mahavakyas - cTWFRznft tattavamasyaadi mahaavakyas (the great 

statements which reveal the ultimate truths), which explain that you are the 
Brahman. To understand TFT:, IFF, TFTT: ‘ raamah , raamau, raamaah’, go and 
study the Laghu Kaumudi! ’ 

So, the Lord says, ‘Anasooyave" - the person who is not 3T*TF asooya - 

meaning, he is not out to find fault even in virtues. If we tell a person something 
for his own good, suggesting the best route for him to take, and he asks if it is 
full of potholes! My dear fellow, did I recommend this route to help you, or to 
harm you?! 

The Lord said, ‘I am giving you the Gnan which is the greatest secret -?TFT 
wfft gnaanam vignaanasahitam yajgnaatvaa 

mokshyase 'shubhaat What is the most secret Gnan? This MFinu FFT guhyatam 
gnan is nothing but Brahmagnan - the Gnan of the Brahman. However, the 
word ‘ tu ’ which has been added to T? ‘ idam ’ here, indicates that this is different 
from what was explained earlier. All these FKFT-FhT dhaaranaa-yoga (uniting 
with the Lord through repeated meditation) are sattvaguna. The Lord now draws 
Arjuna ahead, to a higher level. 

What is the Gnan which gives an experience of being liberated? It is — FF hk~m 
T WW\ HH-M yatra naanyat pashyati naanyat shrinoti - where none other is 
seen or heard. TFFFTRFI fit TFFFiTFFT Vignaataaramare ' ke 'na vijaaneeyaat - the 
Li^ii-hi jigyaasaa (wish to know) there, is called Lcnn ‘vignaana’ (applied 
science). ‘So come, I will tell you of the Gnan which contains the experience.’ 
There is one type of Gnan which must first be obtained, then put to use by 
carrying out the ritual, for reaping its benefit. For example, the Gnan of doing a 
Yagya. It is not enough to obtain the knowledge. You must obtain the 
knowledge, then build the structure, then gather all the items needed, and 
undertake the Yagya with faith in your heart. Only then will you get the fruit of 
the Yagya. 

Here, however, the Brahman is the consciousness within you, so you obtain the 
fruit as soon as you obtain the knowledge (of Brahmagnan). The karma here is 
wrRFT FFTFIT yajgyaatvaa mokshyase ' (you will attain liberation as soon as you 
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attain the knowledge). R^rir ‘ Ashubhaaf refers to the fen? sansaara 
(interactive world), and RRR agnaan (ignorance) is its cause. The Lord tells us 
about the Gnan which contains the science that enables us to experience the 
Gnan all the time, and be liberated from the Rfen avidyaa (nescience) which 
creates the sansara (interactive world). This makes Arjuna aware of his true 
Self, because till now, he has been worried about killing and being killed. The 
Lord said, ‘Look at Me, now. Don’t look there.’ 

Somebody gave a mantra to a person. The person who received the mantra 
asked, ‘Maharaj, should I add W swaahaa or RR namah to the mantra? And, 
should I say Aum, or not? Will this mantra be the right one for me?’ 

The Mahatma who gave the mantra said, ‘No, my brother, I made a mistake. 
The best mantra is ‘Rama Rama’. You should chant only that. It does not need 
?RT!n swaaha, or RR namah, or fe Aum. It needs no ritual of any kind; not even a 
formal initiation. Just go on chanting ‘Rama-Rama’ again and again.’ 

TRFp RfetffeRRRRI 
RRJRTTWT RET W# I | | 

Raajavidyaa raajaguhyam pavirtamidmuttamam, 
Pratvakshaavagamam dharmvam susukham kartumavyayam. 

(V 

The praise of fen vidyaa (knowledge) here, is the praise of the fenfei adhikaari 
- the one who is eligible for this knowledge. And, RRRR rh guhyatama gnaana 
(the secret knowledge) is the praise of the subject. This means, ‘You are highly 
qualified to be given this knowledge, and what I tell you is a lofty Gnan, and the 
fruit of this Gnan is that you will derive the highest benefit, just by obtaining 
this knowledge.’ 

Now, the Lord says, felTRTR Ttnfen ‘Vidyaanaam raajavidyaa - this is the 
knowledge of Kings; it is a Kingly vidya.’ 

The Lord says, ‘This knowledge is the King of all knowledges, it is the King of 
all secrets, and it is Rfer pavitra (pure and sanctified). It is a Gnan which will 
protect you from the RR vajra (thunderbolt) of death, which hangs over your 
head. It is a Gnan which will purify your antahkaran. It is excellent. ’ 

Where does the excellence come from? 

rrtrtrurr Pratyakshaavagamam. This is the utility of the Vedanta- vidya (the 
knowledge of Vedanta). Continue to describe the RtfR paroksha (unseen, 
remote). Intellectual arguments will lead to trtrr-rjrr khandan-mandan 
(denials and embellishments). An intelligent person will refute, and the one who 
is more intelligent will embellish. None of them have actually seen anything. 
They only make intellectual assessments. 

But what about Gnan? 

R?rrtrwt Pratyakshaavagamam - you see this as clearly as you see the book 
you have in front of you. 

Maharaj, is there any risk of forgetting our Dharma? 
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The answer is: No. Wf ‘ Dharmyam There is no risk of forgetting your 
Dharrna once you obtain the feeling that everything is the Brahman. 

Why is there no risk of forgetting one’s Dharma? 

Because one is freed of attachments and aversions. TFT-tw Raaga-dve'sha 
(attachments and aversions) are the factors which lead to the giving up of our 
Dharma. However, RTF? 3FTWT dharmaad anape 'tam - this sarvaatmabhaava 
(the feeling that everything is the Atma) does not induce us to give up our 
Dharma. 

In that case, it must be very difficult? 

The Lord said, ‘No - RW RTjn-TjTj'iR susukham, kartum-susukham - it is easy to 
attain.’ This Brahmavidya is not difficult. It is such that you place your foot on 
the stirrup (of a horse’s saddle), and attain Brahmagnan (before you raise 
yourself into the saddle). Getting Brahmavidya is easier than crushing a flower. 
It is obtained in a split second. 

I used to go to a Mahatma. One day, he was happy because I had read out the 
eleventh canto of the Bhagwat. Then, I read out the seventh canto. Gradually, I 
lead him into allowing me to read out the Raasa Panchadhyayi (the five chapters 
that describe the Raasa Leela - the Lord’s frolic of dancing with the Gopis of 
Vrindavan). I had to lead him to this gradually, because he reacted adversely, 
whenever the Raasa Panchadhyayi was mentioned. He would say that all the 
talk of bhakti-upaasanaa (devotional worship) was meant for 

trapping people. However, I convinced him to let me read out first the eleventh 
and then the seventh cantos, and then I went on to read out the Raasa 
Panchadhyayi. 

The Mahatma was very pleased. He told me, ‘Although I have no possessions, I 
wish to give you a RSTWT dakshinaa (monetary gift given to a priest or monk).’ 
He wore only a rough loincloth. He begged for his food, and had an earthen pot 
for water. These were his only possessions. He told me, when we were alone, 
about his wish to give me a dakshina. He gave me the dakshina when no one 
else was present, and I tell you about publicly, because this incident took place 
some forty or forty-two years ago, and there is no fear of losing the dakshina 
given to me. 

First, the Mahatma asked me, ‘What do you desire?’ I replied that I desired my 
RcRm kalyaana (ultimate good). ‘Look!’ he said, ‘from today onwards, do not 
consider yourself to be a Jeeva. You are not the Wr-'RtevTT kartaa-bhoktaa (the 
doer, or the one who experiences), -h-hkI sansaari (of this world), parichchinna 
(separate), jeevaatmaa (the Atma attached to a body). You are the 3#cfhr 
Wft adviteeya brahma (the indivisible Brahman). This is my dakshina to you. 
This is the actual dakshina - $tr- dakshinaa gnaanasande'shah - 

and I give you this. Now, say: I have accepted it, Maharaj.’ 

I said, ‘Yes, Maharaj, I have accepted it.’ 
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Similarly, I spoke on the Shrimad Bhagwat for fifteen days, to Shri Anandmayi 
Ma, at Naimisharanya. She also gave me a dakshina. Ma placed a Shaligram (a 
round stone, worshipped as the Lord Vishnu) on a silver throne, and came to me 
carrying it on her head. She is here (at Haridwar). She put the throne on her 
head and came to me. Then, she lowered the throne and said, ‘Baba, look! This 
is the dakshina I’m giving you.’ 

I took the throne from her. 

Then she said, ‘Along with this dakshina, I give myself - the giver of this 
dakshina - to you.’ 

‘Enough! Enough, Ma!’ I said, ‘I accept your dakshina. Ma, I have never ever 
received such a dakshina before!’ 

So, the Lord said, ‘Arjuna, Brahmagnan can be obtained in a split second; and it 
is such that it will never be erased - avyayam. This Rajavidya - which is also 
called the Brahmavidya - is TP uttama (the best), nfer pavitra (pure), PWP 
Tjypf pratyakshaavagamam karturn susukham - ttzrt avyayi and 
avinaashee (indestructible).’ 

In the opinion of the Vedantis, nothing should be linked to this vidya - neither 
Dhanna, nor pik-hi upaasanaa (worship), nor Yoga; neither before, nor after. If 
you link them after the Brahmavidya has been obtained, then the Gnan will be 
reduced. And if you link them before this Gnan is obtained, then its fruit will 
last only till the antahkaran is purified. Tattvagnan (the knowledge of the 
essence of the Brahman) is proved only by the removal of 3#raT avidyaa 
(nescience). It serves no purpose apart from the removal of nescience; and nor 
can it be proved by any other method. 

Rajavidya is the crown of all vidyas. The Tantriks consider guhya (secret or 
hidden) to be very important. They constantly tell newcomers to never reveal 
their methods to others. The Lord also said, ‘If you want vidya, take Rajavidya. 
There is no greater secret Tantra (mystic formula) than this. If you say that you 
want that, which is pure, then - TTFFT nfefht? Lrad nahi gnaane'na 
sadrisham pavitramiha vidyate'. This is the best, and it is pure. Nothing is more 
pure than this.’ 

If you say that you are a lover of science, and want that, which you can 
experience with your senses, then - this is pratyakshaavagamam 

(within the range of experience). Oh - you don’t need a mirror to see the bangle 
worn on your hand! Just see it directly! 

If you feel apprehensive that you may lose your Dharma, then - this is WT 
dharmyam (Dharma itself). It is PkPT Tjypin kartum susukham - easy to do. It is 
avyaya (inexhaustible), incase you feel it may last only a few days. Haven’t all 
the qualities I mentioned yesterday been covered? It is beneficial to repeat such 
points. 

The Lord now speaks of something which clarifies that you will not succeed 
unless you have PST shraddaa (faith), no matter which path you wish to take, or 
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what your goal may be. There are all kinds of people. Some are like children, 
some are fools, some are uninformed, and some are uneducated. The path - the 
Dharma - should be such that it benefits everybody. 

^fafrT *rf¥rt I TRltfr TUT TRT I 

Keerati bhaniti bhooti bhali soyi, 

Surasari sama saba kara hita hoyi. 

The quality of Gangaji is that anyone may drink from her holy waters. The 
crows drink her water, and so do vultures and swans. In the same way, faith 
gives competence to everybody. If someone speaks about the Dharma which has 
no place for faith, then Dharma will be out of bounds for fools, children, 
women, and rustics. All these people will be excluded from Dharma. Dharma 
will remain exclusively for a handful of people. Even in this, it should be 
clarified that Dharma cannot be achieved through dialectics. Even for Dharma 
we must have faith on the Guru, on the Shastras, and the religious Sect we 
belong to. So, the Lord stated - 

3T3T?STFTT7 WTT SjdfMIW Mt-dH | 

3TCTF2T TJT fHcld^ri ^4UUKc|rHTH I I ^ I I 
Ashraddadhaanaah purushaa sharmasyaasya parantapa, 

Apraapva maam nivartante' mrityusansaaravartmani. 

(3) 

‘O Arjuna, you have the capacity to battle with WT adharma (that, which is 
contrary to Dharma), let it ripen, and use it for doing good. Those who do not 
have faith in this Dharma - iwm nr Frnrhn apraapva maam nivartante ' - ?n=r uncr 
hihn w hasta graahyam maamapi apraapva - come very close to Me. They 
come within an arm’s length of Me, but I do not let them catch Me.’ 

What happens to them, then? 

Here, the Lord has criticized those who lack faith, by using the vyatire 'ka (the 
method of showing the difference) and praised through the method of vidhi (that 
which is prescribed) - TRfen TRUgi raajavidyaa raajaguhyam 

pavitramidamuttamam. 

Now Arjuna said, ‘My brother, please explain and define this ^TH-in^TFr gnaana- 
vignaana. What is the need for praising and criticizing? Oh, reveal what you 
have! You started showering praise without showing your goods.’ 

The Lord said, ‘Very well, I show you what I have’ - 

w HdbH Jti ^u^chuJhhi i 
Hp^iFh ncrnrufn n dMdf&jrTT i n.x 1 1 
Mayaa tatamidam sarvam jagadavyaktamoortinaa, 

Matsthaani sarvabhootaani na chaaham te'shvavasthitah. 

(4) 
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cRTU Tatam - what is this whole ^FRT jagcit (world)? The jagat is made of 
transient objects which are seen - F^fcT, ^irT ^FRTl >\^S\r\, nR^dri gachchati, iti 
jagat. Gachchati, parivartate' - all that is subject to change; whether it is the 
land of the Devtas, or the land of Brahma; whether it is renewed constantly or 
whether it is eternal. However, it is not created anew all the time. If it is created 
anew, it will become old some day, and be destroyed. It will change. This is an 
unalterable fact. It is not FcFT nitya-nootan (ever new) — it is ^ tNtu idam 
sarvam. It is the WFFT pratibhaa (bright intellect) which is always creative; not 
the consciousness. Consciousness does not have the ability to create anything. 
Pratibha is a superior form of knowledge, and so it always has the same quality, 
mn cicrfwr Mayaa tatamidam. mn Mayaa - all this is the ‘tat ’ (the Lord as 
‘that’), as ‘Me’ - wt the pratyak chaitanyaabhinna brahma - the 

Brahman which is not separate from the consciousness within. This is what the 
use of the word ‘ asmad ’ indicates. 

All right, can the world be known at all, unless the ‘I’ exists? Can Hell or 
Heaven be known unless there is an T? Can Vaikuntha (the land of Lord 
Vishnu) be known? Even if the Ishwara was to be experienced, who - but ‘I’ - 
would have the experience? My brother, first there has to be an ‘I’ which 
establishes the ^ ‘ idam ’ (this). 

Then, where should we seek the Ishwara? Should we seek Him in the ‘ aham ’ 
(I), or in the ‘idam ’? The aham is older than the idam, so seek the 
Parameshwara in the one which is older. Don’t seek Him in that which is 
younger. Because, if something is Ff^r nitya (everlasting), wsrt shaashwat 
(eternal), 3 #rt# avinaashee (indestructible), it will be easier to find it in the 
older. The younger is bom before us, and dies. So, why do you seek the 
Paramatma in the idam? If you want to seek Him, seek Him in the aham! 

Make two divisions. This is ?pi sfooran (pulsating). 

What? 

This interaction of aham and idam pulsates in everything. The Charvaks (an 
atheist group) accept the existence of idam, but deny aham. The Jains say that 
both the aham and the idam are fh^TT mithyaa (relative truths), and exist only in 
the ultimate reality. 

Everything that exists is the T Tw4‘ paramaartha (the supreme achievement), 
which is the aham of all beings. This is established through the logic of 
-hihmRwji baada saamaanyadhikaran (denial of exception in a common 
relationship), and Wl mukhya saamaanyadhikaran (acceptance of 

the principle in a common relationship). It is the seeming difference between the 
aham and the idam which is mithyaa. The subtle truth of both the aham, and the 
idam, is not hmr mithyaa. 

So - vpsfcfrffy avyaktaad vyaktayah pravahantyaharaagame' - 

the vyaktis (individuals) are created in the avyakta (unseen). The jagat is 
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created from Prakriti. ^4 ,j tfh wtj? vfrrt hJti4^ RT wv ‘ Katham bhoote'na 
mayaa? Avyaktam moortiryasya te'na mayaa - the abhivyakta (visible) 

is because of a moorchanaa of Mine.’ 

What is a moorchanaa? 

For example, when musicians play the veena or sitar, doesn’t the music contain 
rhythm and notes? Doesn’t it also contain a moorchanaa (slight deliberate 
deviation)? The notes, moorchanaa and rhythm are all different parts of music. 
‘From the brrr UFRRR avyaktam moortiryasya to that which is visible, and 
from the Fliranyagarbha (the golden sac from which the universe is created) to 
the smallest worm - it is I who gives reality to this entire jagat.’ 

Now I’ll tell you of one more origin of the word. They say that the bhe'da 
(differences) are RT moorta (with form). That, which we refer to as brrr 
avyakta (invisible), also has a form. Just think of how VFR amoorta (formless) 
would be the Lord, who tells us that the invisible has form! Because, there is a 
relationship of cause and effect between the avyakta and the m prapancha 
(interactive world). So, the invisible effect is also apparent. It is revealed in its 
own 3#ps3H adhishthaana (substratum), which is RWRTRT svaprakaasha (self- 
effulgent), because the cause turns into the effect. The cause becomes the effect 
at the time of WZ srishti (Creation), and the effect turns into the cause at the 
time of WPt pralay (dissolution). 

Thus, both the visible and the unseen are revealed in the constantly changing 
self-effulgence of the Brahman. ‘The avyakta, and the world caused by it, are 
superimpositions, and I am the support - UcWFT WWR matsthaani 
sarvabhootaani. ’ So, their RtTT sattaa (authority or existence) is less, and our 
sattaa is greater. They are the sense objects, and we are the ones who have the 
senses. They are transient and we are eternal. They are the seen and we are the 
ones who see. They are superimpositions and we are the support. We are 
indivisible, while they are subject to change and forms of duality. 

Then, as though Arjuna asked, ‘Why don’t You just say that You abide in 
them?’ 

The amoorta item cannot be the 3TPRT aadhe'ya (that, which is supported) 
of anything. Let space be kept in the platter! The inside and the bottom of the 
platter, and the glass or metal it is made of, and its creation, sustenance, and 
destruction, are all in space. Space is formless, while the platter has a form. An 
object with form cannot be the support of the formless, and the formless is not 
supportable by anything that has a form. Space cannot be kept in a platter. If we 
fill a pot with space and bring it, then - what existed before the pot was made? 
What will remain when the pot is broken? Had space not been prevailing from 
before, what would have been there, in the grains of the clay of the pot? The pot 
is, therefore, in space; space is not in the pot. \ ^ ^ l 

3rt hu; r 'umhr i ^ I # l R w i ‘ Matsthaani 

sarvabhootaani. Na tvarn te'shu, te' mayi. Aham te'shu na bhavaami. Te ' mayi 
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bhavanti. TV mayi santi. Na chaaham te'shvavasthitah - the invisible beings 
are not our support, because ‘I’ cannot be supported by them. This entire visible 
and invisible world is in Me - the substratum - and I am not in the group which 
is supported. The substratum has no relationship with the birth or death, or the 
qualities of the objects it supports. This is an established principle of ours. 

?rfr ' Yad asmin adhyastam tat te'na na kinchit 

adhisambaddhyate' ’ - that, which is seen - like a mirage - is in no way 
connected to the substratum upon which it is seen. 

*T ^ Hr^llfH ^rTTfh- W U ^TWcfTfTI 
Xt ypTWT UUIrHI STtHTTcRTI ISA I I 

Na cha matsthaani bhootaani pashya me' yogamaishvaram, 
Bhootabhrinna cha bhootastho mamaatmaa bhootabhaavanah. 

( 5 ) 

Now, just see this! First, the Lord said, ‘I am the substratum, and everything is 
superimposed upon Me.’ 

However, Maharaj, this Lord of ours is not willing to contain Himself to this 
statement! He now says, ^ wrfh Wa cha matshthaani bhootaani’. He 

placed Himself in your seat, sat within your ‘I’, sat in the one who is the 
Paramatma (the one Atma of all), and saw the world. And then He said, ‘The 
substratum of the whole world is in the Atma, in the Paramatma. I identified 
Myself with you, and told you this.’ 

Very well, my brother, now tell me what You have experienced! 

‘What you see as everything, is in Me, but the way I see, nothing exists.’ 

The meaning of this is that from the viewpoint of the 'fljTHT agnaani (the one 
who does not have Gnan), the world is supported by the Paramatma; and from 
the viewpoint of the tattvagya (the one who has tattvagnan) there is 

nothing in the Paramatma except His own Self. This is the calculation. HoeqiVi 
^TcTFrl ‘ Matsthaani bhootaani’ is the interpretation of the way a FT5THT jigyaasu 
(one who wants to obtain Brahmagnan) looks at the world. Never consider a 
jigyasu to be an 3q?TRt agnaani (without Gnan), because since his vision has 
reached the substratum, how can he be considered totally without Gnan? Hence, 
from the viewpoint of the jigyasu, the entire m prapancha (interactive world) 
is in the Paramatma, but from the viewpoint of the tattvagya — y rfoP-TTH 
na cha matsthaani bhootaani. 

‘E'kame'vaadviteeyam , - no world exists in the Paramatma, in the 
form of 3TraR-3TT^r aadhhara-aadhe'ya (the support - the supported). Nor is 
there any feeling of drashtaa - drishya (the witness; and that which is 

seen), or a feeling of ^fNvn-^r bhoktaa-bhogya (the one who experiences - that 
which is experienced), or a feeling of kartaa-karma. 

'W if Pashya me' yogamaishvaram - see, this is our Ishwara! This is 

the ihsPT eeshvareeya drishti (the way the Ishwara sees the world). This is 
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the play of the SRbsRhl W aneervachaneeya maayaa (the indefinable Maya). 
Ayoga (not being united with Him) in Yoga (being attached to Him), and Yoga 
in ayoga - ^ 'Frnfh matsthaani sarvabhootaani, na cha 

matsthaani bhootaani. This is the fft eishvareeya yoga (the Lord’s Yoga, 
where only the Ishwara can be connected and detached at the same time). This 
is not the jeevayoga - no one who is attached to a body is capable of this. 
As long as you are bound by the feeing of being an individual Jeeva, you will be 
unable to comprehend this contradiction. 

So - w ‘ Pashya). Look! Look!’ The word ‘pashya’ is a grammatical 
modification. 

How is that? 

Because it is a command; TF (Irish became FFT pashya. It was actually TF drish 
(see), but became pash, pashya. There is a difference between ‘see’ and Took’! 
Is this the way words should be made? Still, TF drish has been modified to FF 
pash. See the feeling of drishtaa-drishya ! It is a grammatical 

modification. The philosophy of grammar also says that the jagat is a vivaria 
(modification). 

A scholar named Bhartrihari - not the one who wrote the ‘Shatak’ - has written 
a fiRfi kaarikaa (compilation of verse) called ‘Vakyapadeeya’. Someone asked 
him, ‘Maharaj, what is the principle of Vedanta? Please explain it to me.’ These 
days, one part of this book is taught to students of Vedanta, but the 
Vakyapadeeya is in three parts. Punyaraja and Helaraja have written 
commentaries on it. New Pundits have written sixteen commentaries. When 
asked about the principle of Vedanta, Bhartrihari said - 

sP2T XT XT cTT IcIfLMcIH I 
HWc||?bzr TTrScci fsrrTT: I I (3. 3.^) 

Yatra drashtaa cha drishyam cha darshanam vaa vikalpitam, 
Tasyaivaarthasya satyatvam shritaaha tryyantave ' dinah . 

(3. 3. 72) 

The Vedantis say, ‘Satya (the ultimate truth or reality) is that, in which the FFT, 
TFT drashtaa, drishya and darshan (seeing) are all imagined’. However, the 
principle of Vedanta is this - fAfttttft fsfrU: tasyaivaarthasya 

satyatvam shritaah trayyantave' dinah. This shloka is from the third part of the 
Vakyapadeeya. The third part is outstanding. It explains what space is, what 
time is, and gives the grammatical analysis of Tat-lut-lit’ (first person, second 
person, third person). So, F bhootabhrinaa cha bhootasta - is the 

Eishvarya Yoga; meaning, this is the 3#bhRbr fftt aneervachaneeya maayaa, 
that everything is in Him, and yet, there is nothing in the Paramatma. 

‘ Sattvaasattvaabhyaam anirvachaneeyatvam’ is the 
eishvarayoga, and it is the characteristic of Maya. 
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^TrPJrf ^ 'UcRST: Bhootabhrit na cha bhootasthah means that He keeps all in 
Him, and also gives them all they need. One needs to know the adhishthana - 
the substratum - otherwise, the adhyasa (false impression) that there is a snake 
will be replaced by another adhyasa - that it is actually a garland. Then, the 
person will think that it appears to be a fissure in the ground, then he will think 
it to be a stick. This false impression will be replaced by a false impression of 
its being a rivulet of water. So, each adhyasa continues to replace the previous 
one, until the truth about the adhishthana is known. The bhram (false 
impression) changes, until agnan is removed. Bhram means adhyasa - a 
superimposition which seems to be real. Until the sTH rajju-gnaan (the 
knowledge that it is actually a rope) is attained, the snake will change into a 
stream. So bhram-nivritti (become free of ignorance or nescience). 

The Buddhists also have bhram-nivritti, but it is not agnan- nivritti, because it is 
hr:WTR nihsvabhaava (unnatural). The snake is not a real snake. The stick is not 
real, the fissure does not exist, the garland is a false impression. They are all 
nisvabhava, and therefore they are all mithyaa - relative truths. Vedanta accepts 
mithyaa, but this is known by the knowledge of the adhishthana - the actual 
substratum of all that exists. So, bhootabhrainna cha bhootastah - 

the adhishthana gives satta-sfoorti (existence and energy) to everything. 

However, it never identifies with the objects that are superimposed on it. The 
death of the adhyasta (supported) does not result in the death of the adhishthana. 
hhichi 'STrRl^FT: ‘Mamaatmaa bhootabhaavanah , - Arjuna said, ‘Maharaj, You 
talk like a high and mighty person. You are seated on my chariot, as the driver, 
and boast about being the adhishthaana of the entire world, and yet say 

that nothing exists in You! ’ 

The Lord replied, ‘This form with a name, which you are looking at, is not the 
right way to see, because - 3nrUT ^ mam vaastavika aatmaa na 

bhavati. Both you and 1 are seated on the chariot. What is the meaning of My 
sitting on the chariot, as you are sitting? Oh - 1 refer to your Atma, as being the 
same as My Atma. It is not that the Guru’s Atma is the Brahman, and the 
disciple’s Atma is a Jeeva. So, My Atma is ^TrRl^FT: bhootabhaavanah, meaning, 
'n?#r 'Hmici bhootaani bhaavayati-utpaadayati-jeevayati. The 


description of the ^rT^cT bhootabhrit form I am giving, and My statement - 


hc-^iU W([f#r, ^ 'Fcnfh matsthaani sarvabhootaani, na cha matsthaani 

bhootaani - is My Atma itself. It is what gives imT-TTfrT sattaa-sfoorti to all 


beings, and also gives them their awareness. It is because of this, that Sat 
(existence) and Chit (consciousness) are known. 



TTOT -Holifui 
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■srefamfr hiIhcmh i 
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Yathaakaashasthito nityam vaayuh sarvatrago mahaan, 

Tathaa sarvaani bhootaani matsthaaneetyupadhaaraya. 
Sarvabhootaani kaunte 'ya prakritim yaanti maamikaam, 

Ka Ipaks have' punas taani kalpaadau visrijaamyaham. 

( 6 , 7 ) 

Here, the Lord gives an example. He says that this is an example of detachment 
and temperament, and that the world we see is like the objects seen in a magic 
show. 

You must have seen magic shows. I come from Benares, where magic shows 
can be seen in almost any lane you take. Some magicians produce ash, and gold, 
and milky sweets. All the ash, gold, and sweets are made on this earth. The 
districts in which they are made are also on this earth. No Heavenly potter 
makes these items! The magicians even ask the Mahatmas, ‘Baba, have you 
received this prasaada (sanctified food)?’ Oh, so many Mahatmas chew it, 
thinking it has come from Goloka (the land of Shri Krishna). I am not 
discussing the pots and saucepans of Goloka here! I have seen some amazing 
displays of magic. 

A Muslim Fakir was sitting, absolutely naked. He asked me, ‘What do you 
want?’ Those days, there was not a single pomegranate tree within five or ten 
miles of our house. 1 told him, T want a pomegranate.’ 

He said, ‘Come!’ and a pomegranate dropped on the ground. 

‘All right, take a bottle of perfume concentrate,’ and a bottle of scent dropped 
on the ground. 

I saw all this with my own eyes. 

The Fakir asked me, ‘Do you have money in your hand? See the number on the 
currency note, and the year of its manufacture. Now, close your fist.’ I closed 
my fist, and the note vanished. Then, the Fakir told me, ‘You have taken my 
money. You will have to submit to being searched.’ 1 was searched and 
stripped, and where was the currency note found? In my shoe! 

A friend of mine told a magician in Calcutta, that he wanted a Ramfal. The 
magician did not know what kind of a fruit it was. ‘Where does it grow?’ he 
asked. ‘In Nagpur,’ replied my friend. The magician put his hand under his shirt 
and brought out a Ramfal. 

So, this is called the play of magic. Why do you get deluded by the things you 
see? Why do you consider them to be real? My brother, if you want a mfe siddhi 
(miraculous power), go and surrender to some such magician, and he will give 
these powers to you. We respect only the truth. These transient objects are not 
worthy of respect. 

^nwif^Trft ttfh; Yathaakaashasthito nityam vaayuh sarvatrago 

mahaan - the cTFj vaayu (wind) always stays in the vrnwr aakaasha (space), and 
is able to pervade everything. It is W mahaana - it is very great. It has great 
strength and can uproot large trees. 
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Come, we will do the post mortem of the wind. What is the air in space? What 
is the sound of words in space? Two things are given in the ‘Panchadashi’. In 
one place it is written that sound is an attribute of space, and in another, it is 
written that emptiness is an attribute of space. You will find these statements in 
two different places. A question has been raised, and answered. ‘Why do you 
consider ?K shabda (sound) and avakaasha (emptiness) to be two, 

separate things?’ 

However, the post mortem we are doing is different. It is not the one which is 
given in the Panchadashi. When someone places a book on the principles of 
yisMi prakriyaa (method of performance) before me, I say, ‘Very well. Let us 
accept this principle.’ I say the same thing to any other person who brings me 
any other such book. If a person accepts the principle of Advaita (non-duality) I 
do not interfere with his belief. This is the way my nature is. Come, see the post 
mortem now! 

The wind is the result of matter in space, and its being connected to time has 
two consequences. That is, the utterance of alphabets like w, 1 s, u ka, kha, ga; 
and words like w: ghata (pot), nz pata (picture), etc. Since sound is connected to 
space, it is also connected to the utterance of words; and since space is 
connected to land, it is also connected to emptiness. It has East, West, North and 
South. Since space is a matter, the wind is the result, and movement is its 
characteristic of pervading everything. The existence of dravyatva (the 
grossness in matter), kaalatva (the measurable quality of time), and 
diktva (the existence of directions) are possible only because of the tanmaatra 
(subtle forms of matter), and therefore they are superimpositions. 

If we separate space from the characteristics of matter, direction, and time, then 
space will remain a tanmaatra - a subtle form of matter. Tanmatra means 
RTOFt nirvishe'sha - without any special characteristics or qualities. And, when 
only the tanmatra is left, then it will not be separate from the nirvishesha. It is 
the ui'Ab savishe'sha (with special attributes) that is different from things that 
have special attributes. 

So, you see, the Vayu Devta (the demigod of Wind) is in space; it moves 
around, causing waves of fresh air, and a breeze begins to blow. The waves of 
air which come one after another, are connected to W kaala (time), and the 
movement - from one place to another - is connected to de'sha (space or 
land). The movement, which seems to take place in the present conditions, is 
perceived in the substratum of the relative truth, which is the totality. Hence, the 
matter, and the order of the movement, and the rising of a breeze, are all 
imagined in the brahmatattva (the essence of the Brahman) which is 

inseparable from the Sat and the Chit. 

TfWT: ‘Sarvatragah’ - is the accumulation of Chit; ‘ mahaan ’ - is the 

accumulation of matter, and ‘nityam ’ - is the accumulation of time. All the 
secrets of the wind are now revealed. 
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What is in space? When reality does not exist in the wind, it will exist in space; 
and since space is ffeT nirguna (without attributes), how can it show that it is 
separate form the pratyak chaitanya (the consciousness within)? 

3»RT Aakaasha (space, means a glimmer of light. 3TT ‘Aa ’ means WT eeshat, 
and kaasha means Ml prakaasha - brightness; which means the 
Paramatma. It is another matter if we interpret prakash to refer to the Sun, etc., 
because the root, MI ‘kaash ’ indicates brightness. 

‘Just as there is a wind in the akash, in the same way, all the lands exist in the 
space of My essence which is free of matter and time.’ That means, they seem 
to exist, on the substratum and brightness of our own absence of external reality, 
which is called 3trTrTT*n°r atyantaabhaava. 

■scfaTrnfr cbW-M Hifacbw i 

mhwiIh i 1 1 

Sarvabhootaani kaunte'yci prakritim yaanti maamikaam, 

Ka Ipaks have' punas taani kalpaadau visrijaamyaham. 

(V 

‘The 3# aham remains as it is, Arjuna, and all the ' J TcT bhootas are My nature, 
My habit, My temperament.’ It is the Lord’s habit to negate what exists and 
establish what does not seem to be. The objects which become ‘is’, or ‘is not’, 
are not real. hiih=m ‘ Maamikaam prakritim ’ (My power of illusion and 

creation) has been explained to you in the seventh chapter, when the Lord says, 
‘I am also the vrtt Aph paraa prakriti ’ (unseen Prakriti). 

3TsfeT frfht if fast TJ^frTT^TSrT I 
SFfrfrT fcfe ^ nTPT I I 

Ahamkaara iteeyam me ' bhinnaa prakritirashtadhaa, 
Apare'yamitastvanvaam prakritim viddhi me' par am. 

(7. 4) 

That had ft ‘me" (mine), and the topic we are discussing has Hifei ‘ maamikaa ’ 
(belonging to Me), and the beings in the W tr^fcT paraa prakriti is also me '. So, 
the Kshetra-Kshetragya (the field, which comprises of everything in the world; 
and the owner of the field, which is the Brahman in the form of consciousness) 
forms of Prakriti also belong to the Paramatma. 

That is all right; it is very good; it belongs to the Paramatma. But, is the 
Kshetragnya small or big? If the Kshetragnya exists, how can He be small? 

Mahaabhootaanvahankaaro buddhiravyaktame'va cha. 

(13. 5) 

When everything, up to the avyakta (invisible) is the Kshetra, then - 
fer A W: sfer fe rife: e 'tad yo ve 'tti tarn praahuh kshe 'tragya iti tadvidah - 
won’t this establish the Ishwara as the Kshetragnya? 
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And, when ueidiel WR w^jeevabhootam mahaabaaho yaye'dam 

dhaaryate' jagat - the Jeeva who supports the jagat is considered the RT 
paraa prakriti, how will He be small? The Kshetragnya will definitely be 
bigger. And, how can the 3 t^r ‘Akshara ’ (that, which never changes) be small in 
cRT ** wrfh ‘tathaa sarvaani bhootaani 1 It is obvious that the Kshetragnya 
has been described as being the same as Prakriti, too. And, when the Gnan of 
the TpT rlxsr shudhha tattva - the pure essence of the Brahman - is obtained, then 
there is no difference of Kshetra-Kshtragnya. So, what is the indication of the 
word ■Hihi c hi ‘maamikaa ’ here? It is that so long as there is agnan, you will view 
things as hiihfi ‘ maamikaa otherwise, it is merely a TRFRT vikalpa, and 
ambiguity. 

Once, I asked the Lord, ‘O Lord, Your -rfh svaroopa (fonn or essence) is the 
Brahman, but what is Your WTR svabhaava (nature)? Please tell me.’ 

‘My svaroopa is the TTRR drik-maatra (vision itself),’ said the Lord, ‘and 
My WtR svabhaava is srnhi drashtaapanaa (to be the one who observes). 
However, it is My weakness, that when I enter My nature and observe the play, 
then nothing remains separate from Me. What play can I see, then? So, when I 
do not find any ‘other’, I turn Myself into the scene, and watch. It is a weakness 
of My RWR svabhaava, that when I become the witness, I begin to watch 
Myself, as that which is seen. And, when I am established in My essence, then 
there is no nature of being an observer, and no need to create something to see.’ 
The Paramatma’s essence is vision itself. His nature is to observe impartially, 
and - ‘Since the scene is not ‘other’, I take on the roles of being the one who 
sees, as well as that which is seen. I become the drashtaa-drishya, I 

create the illusionary part of the world. This is what is called trfcRRT 
‘pratibhaasa’. The world is merely an Rturt aabhaasa (shadow). I throw out 
everyone into My Prakriti. ‘Go, My child, go and have a sojourn’ - f^pTTR?FT 
visrij aamyaham. ’ 

Two devotees were once quarreling at Shri Udiya Babaji Maharaj’s Ashram. 
One bhakta was saying that Maharaj was very FRJT nishtura (hard hearted), and 
the other one said that he was very dayaalu (compassionate). The argument 
reached a stage when they decided to place the matter before Baba, and ask him 
whether he was hard hearted or compassionate. Maharajji listened to what they 
had to say, and then he said, ‘You see, to be ftrt nishthura means to be 3wn 
asanga (detached). This is my RWT svaroopa, and to be dayaalu is my 
RWR svabhaava. My nature is compassionate, and my essence is detached. I am 
unaffected whether people live or die.’ 

STfrfrf RIHclbdR fd^llh TfTT TfTT I 

I %.6 I I 

Prakritim svaamavashtabhya visrijaami punah punah, 
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Bhootagraamamimam kritsnamavasham prakrite 'rvashaat. 

( 8 ) 

The Lord, however, says, ‘I keep My Prakriti under My control, as I do all this.’ 
The habits of the Ishwara are not such as to enslave Him, otherwise dependence 
on others will creep into Him. So, He has His Prakriti under control when He 
throws the beings out. He deludes them several times, before He gathers them 
up again. This 'Hcuiih bhootagraama (the illusionary world of beings) is helpless. 
It is born and controlled by Prakriti, is seen, and also not seen. 

You see, where the kaarya-kaarana (effect and cause) are 

discriminated, it is said that something is seen and unseen. Where the 
bhoktaa-bhogya (the one who experiences, and that which is experienced) is 
discriminated, it is said that the object appears, sometimes, as something to be 
enjoyed, and sometimes it disappears. Anandullas (the splendor of 

joy) is the bhoktaa-bhogya. ^nIwin Dhrishyollas (the splendor of the 

scene) is the drashtaa-drishya. And, the splendor of the effect and cause 

is the ^FFT-WF kaarya-kaarana. The <=hK u i^ kaaranatva (that, which causes), 
driktva (the seeing), bhoktritva (the experiencing) in the Lord exist 

for the sake of interaction. None of them exist in the Lord from the viewpoint of 
nmFT paramaartha (the subtle truth), because actually, there is no =FFT kaarya, no 
drishya, and no bhogya. This is the essence of the Lord. 

^ W rtifc chnifui P-MHPd I 


Na cha maam taani karmaani nibadhnanti dhananjaya, 
Udaaseenavadaaseenamasaktam te 'shu karmasu. 


( 9 ) 

The Lord says, ‘Oh, Dhananjaya! You are a Gnan, burning brightly.’ 
Dhananjaya means fire in Sanskrit. What the Lord is indicating is, ‘When 
actions have no power to bind even you, how can they possibly bind Me?’ Can 
karma bind the ?imim gnaanaagni (the fire of knowledge)? 

‘I am seated as a detached person - usaadeenavadaaseenam ’. 

Udaaseena means one who sits atop the roof of wisdom. 


3T?fhzr: ^TFTI 

'ufwtfact fFTOT: *rcfbr I I 


Pragyaaprasaadamaaruhya ashochyah shochate' janaan, 
Bhoomishthaaniva shailastha sarvaan praagyonupashyati. 


To someone seated high on a mountain, an elephant seems no different from a 
pig. He does not feel afraid of the elephant, nor does he want to sit on it. He is 
seated much higher than he would be, had he sat on the elephant in the valley. 

In the same way, vtftfft udaaseenavat - seated far above everything, seated in 
the Brahman, and uninterested in any activity or action. Such a person has no 
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wish for anything particular to be done - 3TfRvT ^=RT asaktam te'shu 
karmasu. ’ 

If, for example, you undertake a Yagya, it becomes your duty to complete it. 
The fruit of the Yagya will not be granted till you give the Brahmins (priests) 
their dakshinaa, and they say, ‘ Sampannam , sampcinnam No 

Yagya is complete till the Brahmin is given his dakshinaa, and you have had the 
bath called the STcp^-RFr avabhrita snaana. Suppose the Yagya was completed 
tonight, and you give the dakshinaa tomorrow? You will have to give one day’s 
interest - that is what is written in the Shastras. Why did you withhold the 
dakshinaa for a day? Under such circumstances, the Pundits accept the 
dakshinaa, but leave the matter of the interest to the Yajamaana (the person who 
had the Yagya done), out of embarrassment. This becomes an obstacle in the 
granting of the fruit of the Yagya. The 'iv-v-Mm avayavaapoorva (partial fruit) is 
different from the -HHeiHd samoohaapoorva (the total fruit). It is only then that 
the Yagya is complete. 

Whether your work is complete or not, whether you have got the fruit or not, 
whatever you do, you may be compelled to leave it incomplete. When I was a 
child, a Mahatma told me, ‘If a summons comes from the Paramatma for you, 
don’t tell Him to wait for a moment, till you finish your work, meet your son, 
write your will, or arrange your wealth, vrwr ^ Asaktam te 'shu karmasu - 
Oh, the Lord has invited you. Throw down all the work in hand without a 
moment’s delay. Are we slaves of our work that we can’t leave until we have 
finished it?’ 

i is.^o 1 1 

Mayaadhyakshe 'na prakriti sooyate ' sacharaacharam, 

He ' tunaane 'na kaunte 'va jagadviparivartate 

( 10 ) 

The Lord says, ‘I am the 3RR adhyaksha (Head).’ The meaning of Adhyaksha 
is this: aksha can mean many things. The eyes, nose, ears, skin, and tongue are 
all akshas. That, which pervades the sense objects, is called aksha - 3T?jd #N 
ashnute' iti. So, that which helps the LmidResM ^rPT vishayaavachchinna 
chaitanya (the consciousness which is inseparable from the sense objects) to be 
merged into the ^rPT antahkaranaavachchinna chaitanya (the 

consciousness which is inseparable from the fourfold mind) is called aksha. 
This is how the wheels and the chariot move upon the axle. The axle is the 
aksha. 

So, Maharaj, there are many akshas, but only one Adhyaksha. 

Now I will tell you something to make you laugh. Whether the ‘adhi’ is a short 
adhi, or a long adhee, it makes no difference in the creation of the Adhyaksha. 
m\% 3W[FT 3?# 3Rt§t: Adheeshu dheerahite'shu moorkhe'shu 
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akshaani yasya asau adhyakshah The meaning of this is that the person who 
looks after fools, is called the Adhyaksha. The Adhyaksha is the shepherd who 
looks after a flock of sheep; and an Adhyaksha is a Gnani who rules over many 
foolish disciples. I say this to bring a little humor into our discussion, but I am 
prepared to debate upon it, if anyone doubts that it is grammatically correct. 

vrgvRT: ‘Mayaadhyakshe'na prakritih - the Jeevas are all fools, and 
Prakriti is absolutely blind. They need an Adhyaksha who will keep them both 
on the right track. This is why I place Myself in the position of their 
Adhyaksha.’ 

Please don’t feel upset; I am not casting any aspersions. This is a matter of 
principle. The Purusha (the Lord) is 3Tfar asanga (detached), and Prakriti 
produces the children. So, the Lord said, ‘No, My brother. A detached man 
cannot be the cause of Prakriti having children.’ 

Then, what happens, Maharaj? 

‘Prakriti begets children after uniting with Me, the Ishwara.’ 

The Mahatmas say that Maya is so smart that she never unites with her husband, 
the Brahman, and yet she demonstrates her ability to produce so many children. 
This is why people call her Maya. However, the Lord said, ‘Don’t say such 
things about Prakriti. Do not slander her. I am her husband, and I am 
responsible for the children she produces. ’ 

When the husband accepts that the child is his, then there is no reason for 
anyone in the world to not accept it. 

faFTFfa =hl ^<4 ^TshRcicIcI ‘He'tunaane'na kaunte'ya jagadviparivartate' - the 
thing is that union with Prakriti is the cause (of this diversity). Had they been 
only My children, then the TO prapancha (interactive world) would have been 
as unchanging as Myself. However, since Prakriti was connected, it became 
LwRcidcl viparivartate' (the reverse).’ 

Had the Lord wanted to say only nffadd parivartate ' (changed), then it would 
have become hIAihcI parinamate'. However, Shri Krishna’s mind is so full of 
Vedanta, that He uses the terms of Vedanta even where he shouldn’t use them. 
Well - what need was there to add fa ‘ vi ’ to fafatfa ‘ parivartate '? Doesn’t this 
make the meaning fafafa ‘ vipareetam parivartate' (the change is an 

adverse change)? This change is contrary to our characteristic of being the 
unchanging, indivisible substratum. It (the world) is not fafa pareeta ; it is vi- 
pareeta. “Pareeta’ means 3^jnrT anugat (in keeping with); it means dHNd anvit 
(connected to). If the reality of the substratum follows its own character, it will 
be ‘pareeta’. Vipareeta, however, means that the substratum’s character is not 
retained, and all the 3 t^r?T adhyasta (superimpositions) can be seen. It can be 
grammatically broken up to indicate, ‘the son does not resemble the father.’ 

So, idHKddd jagad viparivartate ' - how different is the Paramatma, who is 
the Adhyasta (supreme control) - mn cmbfa ifan, TRFzrfaJT iFfa ud<iddH 
‘mayaa tatamidam sarvarn, mayaadhyakshe'na prakritih sooyate' 
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sacharaacharam’ - from this Prakriti! The jagat is incongruous with the 
Adhyaksha; it is congruous with Prakriti. Prakriti means the Lord’s mood! This 
Prakriti changes the way our moods change. 

3icMHpd *TT TTPruf 
nt 'HIcUMH’tII mt I I I 

Avajaananti maam moodha maanusheem tanumaashritam, 

Param bhaavamajaananto mama bhootamahe'shvaram. 

(W 

3qoT3fRf^T Tft ‘Avajaananti maam moodhah -I am the same Brahman, the 
same Adhyaksha, and the same 3#?fhT cf^T adviteeya tattva (indivisible essence). 
Even so, when people see Me in a human form, they insult Me. Oh, I am not an 
ordinary mortal. I do not identify with My body. In Me, there are no divisions of 
%ATT de'ha-de'hee (the body and the owner of the body).’ 

The Bhagwat says: 

'dirdodRdfd^yq' <+lAld: 1 1 

De 'hade 'heevibhaagoyam avive 'kakritah puraa, 

Jaativyaktivibhaagoyam yathaavastooni kalpitah. 

‘This is the % de'ha, and the de'hee is sitting in it.’ It shows a lack of 
discrimination if anyone says that the de 'hee is seated in the lap of the % de 'ha. 
TT ‘ Puraa ’ means that this lack of discrimination comes from the beginning of 
time. ‘Just as one pot - or thousands of pots - are imagined in the clay; they are 
all clay - in the same way, all things are imagined in My essence. Despite this, 
people think Me to be an ordinary man, who is a ^tIT-^tTT kartaa-bhoktaa, 
Hu<qicHi papee-punyaatmaa. , 

Look - many people have abused the Lord. Lor example, as per the 
Mahabharata, Rukmi, and Shishupala both abused the Lord. So did Jarasandha 
and Kama. They have abused Shri Krishna profusely in the Mahabharata. ‘This 
cowherd - he got scared, and ran away from the Kings. He went and settled out 
in the sea. He did so many wrong things!’ A score of charges were made against 
Shri Krishna. 

So, the Lord says, ‘These people think that I am a sinner or a pious person. They 
consider Me to be a karta-bhokta, happy and sad. So much so, that they think I 
am amongst the individuals who go to Hell and Heaven. They see My human 
form, and fail to understand that I am the Brahman. 

ut 'Hmj-mM'ti) ^FT Param bhaavamajaananto mama 

bhootamahe 'shvaram - people do not know My primary quality of being the 
bhoota mahe'shvara (the Ishwara in all beings). My 
paramaishvarya (supreme Godliness). Oh, I am the one who makes all brings 
dance!’ 
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There was a Mahatma. Thieves and dacoits would come to him. Women of ill- 
repute, and noble women would come to him, and so would decent and 
depraved men. People would ask, ‘Maharaj, how did such people come to you?’ 
The Mahatma would say, ‘It is Shankarji’s nature, that ghosts and ghouls go to 
him. It is Shri Krishna’s nature that the cowherd boys stay with Him. The noble 
Brahmins believe that they can attain salvation through Vedic rituals, so there I 
no need for them to go to any Mahatma. Arrogant people do not go to 
Mahatmas. However, those who are inclined to be introspective, and are 
conscious of their drawbacks, are the ones who benefit the most by going to 
Mahatmas. There is no restriction, about allowing only pious people and 
banning sinners, from coming to a Mahatma.’ 

In the same way, the Lord is the bhoota-mahe'shvara. He is the Lord 

of all beings. It is He who makes them dance. One should not consider Him to 
be an ordinary man, and comment on His actions, because He is the Tn^TfcT 
saakshaat bhagavaana (the Lord Incarnate). The Lord says that it is not as 
though the people who show disrespect, and insult Him, get any benefit. 

hlyi^ii hly^iuii uWftt fcT^mri 
TT^umi-H/i snfrfrf hI^hT f^nri 

Moghaashaa moghakarmaano moghagnanaa viche'tasah, 
Raakshaseemaasurem chaiva prakritim mohineem stritaah. 

( 12 ) 

hNrii: Moghaashaa - their hopes remain unfulfilled. The hope with which they 
work remains unfulfilled, when they show disrespect to the Lord. All their 
hopes are in vain. hN^hIui: Moghakarmaanah ’ - their task is never completed 
satisfactorily; it turns into a futile exercise. Their Gnan is not the true Gnan, so 
agnan creeps in. The ability to be free of nescience does not come into their 
Gnan. Thus, their hopes are in vain, their actions are in vain, and their Gnan is 
filled with flaws. Not only that - fer^cRT: viche'tasah - they wander around like 
people suffering from delirium. 

TT^-hIhi^Ih^ Raakshaseemaasureem are the two kinds of people with Rajoguna. 
One kind are the Asuras, who are very selfish; and the other kind are the 
Rakshasas, who love to harm others. There is a third, the Mohini Maya (the 
entrancing power of the Lord). This Mohini Maya is such that a person affected 
by it becomes incapable of thinking with clarity. They cannot discriminate 
between right and wrong. This is the extreme, dense, Tamoguna. The Asuri 
Maya is Rajoguna. The Rakshasi Maya is Rajoguna inclined towards 
Tamoguna. And, the Mohini Maya is total Tamoguna. None of these three 
contain even a trace of Sattva. Still, people tend to resort to these instead of 
taking refuge in the Parameshwara. 

All right, my brother, tell me what the Sattvaguni people do. 
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UfdrHH-H TTT nTO ^eff TT^frFnf^TTTTT I 

W^n ^HlfeHoililHJ IV^ I I 

Mahaatmaanastu maam daiveem prakritimaashritaah, 
Bhajantvananvamanaso gvaatvaa bhootaadimavvavam. 

03 ) 

You see, ueicHH^q mahaatmaanastu - the Mahatmas are quite different. Their 
nature contains no trace of Asuri, Rajasi, or Mohini traits. They are neither lazy, 
nor forgetful. They never harm anybody. They are not at all selfish. The letter tj 
did separates the earlier groups from the Mahatmas. 

The word fer ‘ bhinna ’ (separate) is not commonly used in Vedanta. They prefer 
to use ‘vilakshana’ (having different characteristics), because the 

difference is in the <wrr lakshana (traits) rather than in the objects. Lakshana 
means the angle from which the photograph is taken. That is all. 

The Mahatmas take refuge in the ApM daivee prakriti (divine nature). Daivi 
Prakriti means the bright temperament, in which the world is seen as just a 
game. Mahatmas have an urge to overcome all bad habits. They take refuge in 
the Daivi Prakriti, and - ^ sTT^TT bhootaadimavyayam maam gvaatvaa 

- retain the Gnan, ‘I am the 3n% aadi (origin) of all the bhootas.’ 

One thing must be made clear. Aadi does not mean earlier. And, to say that 
North, South, East and West start from a particular point can be nothing but a 
IdchvH vikalpa (ambiguity). There is no fixed point from where the four 
directions begin. You can go on searching endlessly for such a point. Hence, 
does any direction have an aadi? It does not. So then, what is the meaning of 
^TrnlT bhootaadil 
The origin of beings? 

No, no! 

The beginning of time? The year, month, and time of our birth? 

Is this the first moment of our birth? Is the Paramatma the 3nk aadi kshana 
(the first moment) of the creation of the bhootas? 

No. This is not correct reasoning. This is a vikalpa - an ambiguity. There is no 
moment when the beings are born. An imaginary line has to be drawn. 

Then, what does c n^nk bhootaadi mean? 

It means that, from which awareness of all beings begins - that ddM'rrrw 
sarvaavabhaasak (who illuminates everything), bhootaavabhaasak 

(who illuminates all beings), M-WW svayam-prakaash (self effulgent) vastii 
(object - God) is the actual bhootaadi. Don’t think that you will be able to 
understand everything just by reading books. To understand the subtle and 
profound interpretations, you have to go to the Mahatmas. 

3tHlRtlR J lircK: UeJcbKU|cbK u iH | 

Anaadiraadirgovindah sarvakaaranakaaranam. 
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What does sarva mean? Do you shut your eyes and imagine that - which 
existed when nothing else existed; no earth, water, etc. - was the Paramatma? 
Oh, no! The subtle elements were present before the clay was formulated. The 
aadi does not exist in place, or in time, or in Prakriti, because the order of 
Creation and Dissolution has no beginning. 

Then? 

This 'Hmichi '-k-hithi bhaanaatmaa paramaatmaa (the Lord who gives us our 
awareness is our Atma) - 'Hmhi-j n? WJ bhaanamaatram param 

bhram pratyak chaitanyam - is the W bhootaadi , and He is vpzpq- avyava 
(inexhaustible) and 3 #rt# avinaashi (indestructible). Understand this, and 
know that ‘ ananya-manasah ’, nothing exists which is separate form 

Him. This includes the essence of bhajan (devotional songs). wnrrrrfMwr 
feraM ‘ Paramaatmaatriktam kinchinnaasti ’ - the feeling that nothing exists, 
except the Paramatma - is the essence of bhajan. 

fTrRT *14 Wl TTT I 

TTT 'U^TT fHoMilcTTTT cWlfl4 I IT'*'* I I 

Satatam keertayanto maam yatantashcha dridhavrataah, 
Namasvantashcha maam bhaktvaa nityayuktaa upaasate 

( 14 ) 

TfcRT UFT ‘Satatam keertayanto maam ’ - the Lord says, ‘Wherever you 

go, see Me in everything, and think of Me.’ Keertana (chanting the Lord’s 
names and praises, with music) includes words. Use your faculty of speech to 
describe the Paramatma’ s attributes, and then reflect whether you made any 
error in what you said. Make sure that no shadow of Maya has crept into your 
feelings. Incase you have formed any wrong impressions, cleanse yourself by 
discarding the faulty impression and retaining the right ones. Make sure that no 
faults of omfpT vyaapti (permeation), 3#icqifpr ativyaapti (extreme permeation), or 
3TfFqor asambhava (impossible) are present in the attributes you describe. 

Talk about the characteristics of the Brahman. Talk about what the Atma is like. 
Bhaktas should listen carefully to this - the Vedantis talk about the WT 
svaroopa of the Lord. Those who have surrendered to Him speak about His 
nature. Those who meditate on Him speak about His attributes, and those who 
have a deep love for Him sing about His Leelas (frolics) - 4*144 
muicio^Hihih sankeertanam bhagavato gunakarmanaamnaam. ’ People who are 
keen to promote ideals and improve society, talk about the exemplary behavior 
of the Lord. All these points are used for sankirtana. 

‘Yatantashcha ’ - the Lord said, ‘Don’t just talk! Put in some effort, and 
strive for spiritual progress.’ It is not right if you do bhajan one day and neglect 
doing it the next day. 
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^SpfrTT: ‘ Dridhavrataaha - a person must be firm in his resolve. Disheartened 
people say, ‘Where is the Paramatma? Let us pass our days in just talking about 
Him!’ They are tired of giving discourses, but they are not prepared to 
undertake any hardships, in searching for the Lord. However, what hardship do 
they have to bear? It is the hardship of humility! 

Tff ‘ Namasyantashcha maan bhaktyaa ’ - man has such a strong 

ego that he is unwilling to bend before anyone. He says, ‘Am I inferior to you in 
any way?’ The Lord, however, tells us to have loving humility, mr: ^ft: fu: nnim 
Naman, namah, namah - namaansi (bow down). Not five times, but do a 
Namaaz of twenty four hours. Become the personification of submission 
towards the Lord. 

Earlier, I used the word ‘namah’ only for the avyaya (things connected to 
the Lord). However, Mahamahopadhyaya Anantkrishna Shastri, who was a 
great scholar of Vedanta, would write, hhm-h FRJ ‘bhooyaansi namaansi 
santu ’ (my profound respects), in his letters to me. This drew my attention to 
the fact thatmr:, -i-hTh , mriftr ‘namah, namasi, namaansi’ is correct. 

So, wr svayarn namasyati, nama ivaacharati - become the 

namaskaara (show respect to the Lord in all). In the Vaishnav Shastras it is 
written that namaskara means — F ^ FU: ‘na mo iti namah - nothing belongs 
to me. Whatever I have is actually Yours.’ The tfwt virakata (renunciate) gives 
up his feeling of possession, while the Bhakta not only gives up his feeling of 
possession, he also says that the objects belong to the Lord. This is the 
difference between the bhakta-namaskara and the virakta-namaskara. The 
religious practice of letting a bull go free symbolizes that the owner has 
removed his possessiveness. It is called ‘ utsarga ’ (abandoning), a 
vrishodsarga (abandoning of a bull), because the purpose is giving up the 
feeling of possessing the bull. However, when a cow is given to a Brahmin, then 
the establishing of the Brahmin’s ownership of the cow, is in addition to the 
removal of the donor’s feeling of possession, and therefore it is called FH 
‘daana’. There is a difference between FFT daana (gifting) and tFFT tyaaga 
(giving up). Similarly, there is a difference between the namaskara of the 
virakta and the bhakta. 

rsHk-M Nityayuktaa upaasate' - what is the nityayukta (always 

united) here? If the Paramatma is a separate entity, won’t we be separated 
(mentally) from Him when we fall asleep? cTF fqrU, 3#iru mrfT 3FFrn 
‘ Tatra pitaa apitaa bhavati, maataa amaataa bhavati’ — the Vedas say that our 
memory of even our father and mother leaves us when we are in a deep sleep 
state. However, we will never be separated from the Paramatma if He is the 
power which illumines our sleep (so that when we wake up, we are aware of 
having had a sound sleep), and is also the 3qfwR adhishthaana (substratum). 
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Therefore, nityayuktaaha means ?n^rr gnaatvaa 

bhootaadimavyayam (the knowledge that the origin of all beings is endless). 
Why don’t you say, Ttc^rt: ‘ Nityayuktaa ’ here? You see, we consider the jagat 
to be nitya (everlasting). We also consider the Guru and Prakriti to be nitya, but 
we do not consider them to be Satya (the ultimate truth or reality). The nitya can 
be subject to change, but a Satya is abaadhita (that, which cannot be 

negated). We believe that the jagat, Prakriti and Jeeva are all anaadi 
(without a beginning in time), and nitya, but we do not believe them to be Satya. 
Why is that? 

The characteristic of our Satya is its quality of not being subject to negation. 
The Paramatma would not be nityayukta unless He was the essence of our 
Atma. So, we ■shiucI uaapsate' (do worship) only because of our agnan - our 
lack of this knowledge. 

'd|U|-dl iM-d) HIHMI'Hri I 
licbccld sTfSTT faVddlmsIH I I I 

Gnaanayagne 'na chaapyante ' yajanto mamupaasate 
E'katve'na prithaktve'na bahudhaa vishvatomukham. 

( 15 ) 

Now the Lord speaks of the different kinds of upaasanaa (worship), and 
explains how they are all different. Some say that the Gnan Yagya (worship 
through obtaining Gnan) is the only upasana, not the WW karma-kaanda 
(Vedic rituals which bestow worldly benefits and Heaven after death). The 
Karma-kandis (the priests who do the rituals) have sullied karma-kanda beyond 
anything. I am familiar with the Shrauta and Smaarta Karmas and their theories. 
How can these rituals be the worship of the Parameshwara, unless you accept 
that only one Ishwara exists, and it is He, who bestows the fruits? How can you 
say that each Devta manifests, and accepts the ablutions, in every Yagya, when 
the mantras pertaining to him are uttered; and that there are different Devtas in 
different Yagyas; and the fruit of the Yagya is given by an wi apoorva 
(remote, unknown consequence of an action) - and call it a worship of the 
Parameshwara? Only Pauranik (of the Puranas) Yagyas will be the worship of 
the Parameshwara. How can the Shrauta-Smaarta Yagyas be called a worship of 
the Parameshwara? This is why there is a provision for Sanyas (monk hood) in 
them. There is no such restriction in the Yagyas of the Puranas, because they 
were part of the worship of the Ishwara. 

So, the Lord says, ‘Gnaanayagye'na - I do not want Karma Yagya. I 

want Gnan Yagya.’ 

We will do W yajan (worship) of the Lord through Gnan Yagya. The Lord has 
given deep thought to what Gnan Yagya is. It is said that all the other Karmas 
are Yagyas, but the Bhagwat is the Gnan Yagya. 

Why is the Bhagwat a Gnan Yagya? 
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It is spoken, therefore it is karma; and it gives Gnan about the Paramatma, so 
Gnan and Yagya have combined to make it a Gnan Yagya. It is karma to speak, 
karma to pick up the ladle and offer ablutions. And, it is also karma to use the 
faculty of speech to chant mantras. These actions don’t, however, give the Gnan 
that the Lord is the one (Atma of all beings, and everything exists), while the 
Shrimad Bhagwat gives this Gnan. The speech becomes the ladle with which 
the ablutions of words are offered. Hence, it is a Gnan Yagya. This is yajan. 

prRRT 'STip-TT f^UciljpsiH E'katve'na prithaktve'na bahudhaa 
vishvatomukham - e'katve'na means eeshvaratve'na. The Ishwara is the only 
cause of Creation, and only He exists. Worship Him. Prithaktve'na 

means to worship the Lord with the belief that the Jeeva is separate from Him. 
And, MOTWT bahudhaa vishvatomukham means that it is He who has 
manifested as the f=TTT7 viraata (the great world), L'jjm t-hm'jjm 

‘Ane 'karooparoopaaya vishnave ' prabhavishnave ' ’ (the Lord Vishnu has taken 
on many forms for the creation of this world) - worship Him with this in mind. 
The Lord talks like this because He is the WfrUT sarvaatmaa (the Atma of all). 

art sEtRf wt 

ftw I I I 

Aham kraturaham yagyah svadhaahamahamaushadham, 
Mantrohamahame 'vaajyamahamagniraham hutam. 

( 16 ) 

3# sRJ Aham kratuh means ‘I am the Yagya which is done after a -hAvh sankalpa 
(formal resolve regarding the desired fruit) is taken’. In a way, the kratu is a 
Li phi vikriti (deformed version) of the main Yagya. There are two kinds of 
Yagyas - one is Prakriti and the other is Vikriti. The types which come under 
the Vikriti kind are called ‘kratu’. 3# ‘ Aham yagyah - I am the Yagya’, 

means that the Lord is the Vikriti kind of Yagya and also the Prakriti kind of 
Yagya. 

All right, Maharaj, You have said that both kratu and Yagya have Devtas as 
their objects of worship. Do You have anything to say about the pitar 
(ancestors)? 

The Lord said, Mip ‘ Svadhhaham - I am also the worship done to please the 
ancestors.’ Furthermore, 3q?m BqjwT ‘ Aham aushadham’. All the different kinds 
of grain used in the Yagya are 3#s[f?T aushadhee (having medicinal properties). 
3qMrT ^WR ^TrT RfTH Oshati doshaan dhatte ' gunaan - that, which removes the 
ills and implants beneficial elements, is called ‘aushadha’. The Lord states, “I 
am that aushadha.’ 

‘ Mantram - I am the mantras which are chanted n the Yagyas.’ The 
mantras include Prakriti, Vikriti, Svadhaa; a ritual called Rp srnsT ‘Nandi 
Shraaddha’ is done before the main Yagya, to ward off obstacles like the death 
of a close relative. 
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Thus, the Lord is everything - He is the items offered in the Yagya, He is the 
mantras which are chanted and He is also the actions of the rituals. 

The Lord is the Atma of all beings, and He is the one who is worshipped 
through the Yagyas - bahudhaa vishvatomukham. This means 

that when we give sugar to ants, and do the daily ritual called 
‘Balivaishvade'va’ which entails feeding crows and dogs, it is all accepted by 
the Lord. O Lord! It seems that there is no other religion in the world, like this! 
People may say that this is also a religion, but which religion has an 
arrangement for feeding even crows and dogs? Not only that, when we do WT 
tarpan (offer libations to the ancestors), even the water (rendered impure 
because we have eaten in the plate, and particles of food are washed away by 
the water) which is poured onto the ground, belongs to the Lord. 

Those who believe in the Ishwara believe that He has six Godly attributes. 
However, Shri Krishna says, ‘My brother, I am not just the Ishwara!’ 

What else are You, Maharaj? 

‘I am also the Bhagavaana (Supreme being).’ 

The Ishwara is kaaranopaadhika (He manifests for a specific 

purpose), where He is alone and His Maya is also alone. The effect has no 
superimposition. However, see the bhagvattva (Godliness) of Shri 

Krishna here - 

fhrTWRsr ^rmft im stftt fanm*: i 

MfcMHfcbU M ^oT XT I I I 

Pitaahamasya jagato maataa dhaataa pitaamahah, 

Ve 'dvam pavitramomkaara riksaama yajure va cha. 

( 17 ) 

All that is stated here is said with the acceptance of ^hniLt karmopaadhi (the 
karmas superimposed by the substratum, which is the Brahman). However, the 
Lord says, ‘I am not only the superimposed cause; I am also the superimposed 
effect.’ There may be a difference in the effect and cause, which are the Tirb-T 
upaadhi (superimpositions), but there is no difference in the upahita (that, 
which is superimposed), ^FRT: ‘ Pitaahamasya jagatah - I am the Father 

of the whole world.’ A person, who is the Father, cannot be the Mother, and 
neither can the Mother be the Father - you all know this. 

What does this mean, then? 

‘I am the consciousness in the Father and the consciousness in the Mother.’ This 
is the only logical explanation. 

UTcTT ‘Maataa dhaataa - 1 am the ^tlcTT dhaataa (one who gives sustenance). I 
am the fcNTcTT vidhaataa (Creator), and I am also the fading pitaamaha 
(Grandfather).’ The Father cannot be the Grandfather. He will be the Father of 
one, and the Grandfather of another. The Lord says, ‘I am the Father of the 
world, and I am also the Mother, the Sustainer, and the Grandfather. I am also 
the ve'dyam pavitramomkaaram - sanctifying Aum in the Vedas, 
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and the entire expanse of all the words it indicates. I am the abhidhe'ya 
(foundation) and also the 3TFRFT abhidhaana (structure).’ 

The Rig Veda is factmFT chitpradhaana (Gnan oriented), the Sama Veda is vtff? 
WT anandapradhaana (Bliss oriented), and the Yajur Veda is FFT 
karmapradhana (oriented towards rituals). The stfk anandapradhaana 
Sama comes in-between the TmWF satpradhaana Yajur and the ROTH 
chitpradhaana Rig Veda. Sama’s anand comes from music. FFT 
‘ Rik-saama-yajure'va cha - 1 am the Rig Veda, Sama Veda, and Yajur Veda.’ 
However, where is the Lord in the Vedas? 

He abides in the FJF manomaya kosha (the sheath of the mind). In the 
Yajur Veda, it is written that the Vedas were created from the Viraat (the huge 
form of the Lord, which is this creation). 

WZjm 3MFMI I 

Tasmaad yagyaat sarvahutah richah saamaani yagnire', 
Cchandaansi yagnire ' tasmaad yajustasmaad ajaayata. 

These Vedas are pravaahi nitya (eternal, but fluid). They are not 

FT^T kootastha nitya (eternally unchanging). In the opinion of the believers of 
the Mimansa philosophy, the jagat is also apaurushe'ya (not created by 

human effort). They say that the Ishwara has created this world. So, it is not 
surprising that they consider the Vedas to be apaurushe'ya as well. 

However, people who believe in the Ishwara believe that the Ishwara recalls the 
Vedas of the previous WT kalpa (day of Brahma), and bestows them as a gift, at 
the start of every new WT kalpa. There is no Tjfe-FFF srishti-pralay (Creation 
and Dissolution) for them (because the Jeeva slumber during Brahma’s night). 
This is why only the Vedas are nitya, but different groups differ slightly on this 
point. 

Come; see the amazing qualities of the Lord, as described by Him - 

ufh'iFTT mrr wm Fhch-h: i 

wtc rr WRTT TSIFi ftsTFT I I I 

Gatirbhartaa prabhuh saakshee nivaasah sharanam suhrit, 

Prabhavah pralavah sthaanam nidhaanam beejamavyavam. 

( 18 ) 

You can count them for yourself - twelve points are given; twice the number 
described earlier. 

The first point is FlcT: gatih. The meaning of this is, ‘I am the fruit you hope to 
acquire through your efforts.’ Why do you want a son? A son is the fA+.f 
karmafala (fruit of your karma). Why do you want to go to Heaven? 
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‘That is the fruit of the Yagya, and I am the Yagya. It is I, who come as your 
son. What will you get, by getting married? You will get a husband. I am your 
husband. URT Gad means fruit, and I am the Atma of the fruit. 

'FclT Bhartaa - I am the ^Trfr bhartaa who gives you all you need to sustain 
yourself. Don’t go to any gardener for favors, and don’t ask anyone else for the 
fruit. 

RPJ: Prabhuh - I am the RPJ prabhu (Lord), wit swaami (Master), and I have 
the capacity to grant whatever you want.’ 

The fourth point is TTT^fr saakshee (witness). That means, ‘You can do nothing 
that is hidden from Me. I watch every action of yours.’ 

What is the range of Your visions? How far can You see? Till what distance can 
Y ou hear? 

TTT^fr ‘'Saakshee - I do not need eyes to see, or ears to hear. I make no mental 
resolves, nor do I use My intellect to think - WRf TT I ^ ^ ^ 

ci-wiRu #ffT pashyatyachakshuh sa shrinotyakarnaah. Sa ve'tti ve'dya na cha 
tasyaasti ve 'tta. ’ 

tot Itot ^ Itoj tort i tot iroj tor tor?' Mr tort i 
rttoto tot toM i froj tor) rtoto to? toM i 

TTOTO Mj TOI TO Mj I uM? TOR MR TOTRT 3TOfTO 1 1 
3TTTTOTO TOM 3TOf(iTOTOTOTOtl 
Paga binu chale ' sunai binu kaanaa, 

Kara binu karma karai vidhi naanaa. 

Aananarahita sakala rasa bhogee, 

Binu baanee bakataa bada jogee. 

Tvak binu parasa nayana binu de'khaa, 

Gahahi graana bidhi baasa ashe'shaa. 

Asa saba bhaanti alaukika karanee. 

^n^fr Saakshee means the one who needs no sense organs, to experience. The 
Jeeva needs eyes to see, but the Ishwara does not. 

The fifth point is iRTOTRT: nivaasah. ‘I am the substratum of all that exists. I do not 
observe from a distance.’ 

TOTOTR Sharanam is the sixth point. It means, ‘I am your refuge. When you face 
great peril and adversities, I am close to you. Why don’t you gather yourself and 
take refuge in Me?’ 

Once, some of us went to have a R?R darshan (see with reverence) of a 
Mahatma. The people of Haridwar don’t know how bad the hot wind (called 
Too’) of Benares can be. We set off at about twelve noon, and walked five miles 
to reach his hut. The sun was hot overhead, and the sand of the bank of the 
Ganga, was hot underfoot. We had no shoes or caps; not even an umbrella. 
Somehow, we managed to reach his hut. 
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Mahatmaji was inside. He heard us talking, and opened the front door. ‘Come 
inside,’ he said. We hesitated to enter, and sat in the verandah outside the house. 
‘Come inside’, he repeated. ‘When faced with external discomfort, we should 
move within. ’ 

This is WW sharanam. In Sanskrit, vrut sharan also means - I 

7 ]fRT§tRT: sharanamutajam. Sharanam griharakshitroh ityamarah. What the 

Mahatma meant, was that if you feel unhappy with the world outside, then come 
into the shelter of the Ishwara who is within us. There is enough space for 
nivaasa (staying) there, and the Lord takes care of you. He is also our 
maalik (Master). He will feed us; and hence, He is the Ucfr bhartaa, the T TTR gati. 
This is where we are to reach. 

The seventh point is IprT suhrit (well-wisher). The Lord helps us in every way, 
without expecting anything in return. 

The eighth point is tTUR: prabhava (beginning). He is the origin of all. 

3TRTRT ‘Prabhavati asmaat ’ - He is the origin of the entire world. 

WPt Pralay (Dissolution) is the ninth point, and WTR sthaanam (place) is the 
tenth. We stay in Him. The eleventh point is that everything dissolves in Him, 
and the twelfth point is FRTH brzrft rru nidhaanam avyayam beejam - He is 
the inexhaustible seed of all. 

epf xT| 

3UJR I 1S.W I I 

Tapaamyahamaham varsham nigrihnaamyutsrijaami cha, 

Amritam chaiva mrityushcha sadasacchaahamarjuna. 

( 19 ) 

I will tell you about my own audacity. Long back, whenever I read the Gita, I 
would consider myself to be Arjuna, with Shri Krishna actually seated before 
me, preaching to me. 

Then, I would imagine that I am the horse, listening to the Lord’s sermon. The 
Lord is telling me, ‘Pull the chariot, My child. Don’t stop doing your work.’ 

At times, I was audacious enough to imagine that I was Shri Krishna, giving the 
sermon of the Gita. I felt no fear in imagining this, because the Ishwara is not to 
be feared. If the Ishwara is an ‘other’, He is to be loved; and if He is our Self, 
then He is the essence of experience. Fear is towards others. The Ishwara is 
there to give us fearlessness, not to instill fear in us. So, once in a while, I would 
imagine that I am Shri Krishna, and Arjuna is my mind, and I am giving a 
sermon to my own mind. 

When I spoke the nineteenth shloka of the ninth chapter, I would interpret it to 
mean, ‘Oh, my dear mind, ?IWT tapaamyaham - I give rain, I restrain you, 
and I liberate you. It is I who am the cause of bandhan-mukti (bondage 

and liberation). T3U2cT RR WWn Amritam chaiva mrityushcha - I am also the 
mrityu (death). Birth and death are forms of Mine; they are superimposed on 
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Me. I am untouched by 3rgcr amrit or mrityu. Amrit comes into Me a number 
of times, and so does mrityu. 

Sadasachaahamarjuna - I am Sat (existence) and I am asat (that, 
which is not Sat). I am the substratum of the beliefs of srfRT-^nfRT ‘ asti-naasti’ (is 
- is not). In the Wf 'flfer, 'S? mfer ‘ idam asti, idam naasti’ the ‘idam asti’ (I exist) 
is Sat, and ‘idam naasti’ (I do not exist) is asat. Both these beliefs rise up in 
Me.’ 

These are not my words; this is what Shri Krishna is saying. Shri Krishna is 
saying all this to Arjuna. Let Him speak. I have read the Gita, imaging myself to 
be a camel. I told myself, ‘Go on, my son. You carry ten musk melons and ten 
water melons on both sides, but none of them are other than your Self. Let them 
be placed on you.’ 

Two women were seated on a camel once. One was the mother-in-law, and the 
other was the daughter-in-law. The mother-in-law sat in front, and the daughter- 
in-law sat behind. The mother-in-law said, “My daughter, hold on to me when 
the camel sits down, otherwise you will fall off.’ 

When the camel folded his hind legs to sit, the daughter-in-law held on to her 
mother-in-law, and did not fall off. However, when the camel folded his 
forelegs, the mother-in-law fell off! The daughter-in-law asked, ‘Mother, what 
happened?’ The mother-in-law replied, ‘I did not know that camels sit in two 
stages.’ 

So, since 3n^rT amritam chaiva mrityushcha - the amrita as well as the 

mrityu are the Paramatma, why do you fear death? Death does not mean our 
death; it is only an illusion of the essence of the Parabrahm Paramatma. So, 
unless we consider ourselves to be nothing more than a physical body with 
arms, legs, etc., what have we to fear? A Vaishya dies, a Shudra dies, a 
Chandala dies, a Hindu dies, a Mussalman dies - well, let them die. We say, in 
Paltu’s words - 

wsit f^nr i i 

C\ 

Paltu hum marte' nahin saadho karo vichaara, 

Humhi kartaa ke ' kartaa. 

Mrityu is unable to touch us. You read the Gita as a daily routine. The Lord has 
stated here, ‘I am the Sat, as well as the asat.’ However, when it came to 
defining the Brahman, He has negated both. *T TRT ‘Na sat 

tannaasaduchyate ' The Brahman is neither the Sat nor the asat. 

Then Arjuna began to speak. nt ‘Sadasat tat pararn yat - You are 

the Sat, You are also the asat, and You are beyond them both. You are 
everything that is.’ 

Actually, this is the essence of the Paramatma. Now, as though Arjuna said, 
‘Come, Maharaj, let me worship You through Yagya. What is the meaning of 
Yagya? The only meaning I know, is that karma is Yagya.’ 
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The Lord said, ‘That is all right. This is what the Vedic (followers of Vedas) 
believe.’ 

>lichUI TTT trlwi iJdMIMI fcHlfrl I 

# MUAlHIUia r^oMlP^fd ^onfhrpT I | | 

Traividyaa maam somapaaha pootapaapaa yagyairishtvaa svargatim 
prarthayante ', 

Te' punyamaasaadya sure'ndralokamashnaanti divyaandivi de'vabhogaan. 

( 20 ) 

The Vedic people are not wrong in saying that this. They are fafaai trividyaa - 
they have three kinds of knowledge. It is enough if someone gets one vidya. 
They become Rigve'di (of the Rig Veda tradition) and chant the mantras at 
the time of the sacrifice, when the ritual of the Yagya is being done. There is no 
flaw in their knowledge. 

All right, Maharaj, tell me whether they do •dmn somapaana (drink the elixir, 
sanctified alcohol)? 

Oh, yes! Certainly they get somapana. They are dluHi somapaa. 

All right, Maharaj, are their sins erased by doing Yagyas? 

Definitely. They are saved from misbehavior and wrong doing. They are careful 
about maintaining the vows of celibacy (during the Yagya) even if they are 
married. Their conjugation for the ^ileuiln aahitaagni (placing the fire) is also 
very difficult. They worship through the Yagya, and pray that they go to S varga 
(the land of the Devtas) when they die. 

Maharaj, is this prayer granted, or not? 

Yes, it is. 

ff Te ' punyamaasaadya sure'ndralokam - they go to the pure 

land of the Devtas. 

Are they given food and drink there? 

Yes, of course. kLt ^°mhTFT Ashnaati divyam divi de'vabhogaan - 

when they go to S varga they get the same sublime pleasures which are enjoyed 
by the Devtas. They eat and drink in abundance. 

Maharaj, this seems excellent! Let us do Yagya and go to Svarga! 

‘Just remember one thing,’ warned Shri Krishna. ‘When a man goes to a hotel, 
he has to deposit a sum of money. The room and food he gets depends upon the 
amount he deposits. It is the same in Svarga. So much so, that those who go 
there get the pleasure of ethereal male or female companions. However, what 
happens when their deposit is diminished? 

TT *jcFcTT tcHidU fcIVIIH tpj^ HriidU FdVlPd I 
TTcT WyhUHUitdl MHHId =blH=blHI tT^RTI I I 


Te' tam bhuktvaa svargalokam vishaalam ksheene' puny e' martyalokam 

vishanti, 

E'vam travee dharmamanuprapannaa gataagatam kaamakaamaa labhante'. 

( 21 ) 
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If they refuse to leave when they have no credit left, they are thrown out by the 
staff — uc4<ril4> wiki martylokam labhante'. 

So, those who undertake the rituals which their three kinds of knowledge 
enables them to do - amud gataagatam labhante ' - get bom again, after 
exhausting their spiritual credit balance in Heaven. They are subject to the law 
of returning to the earth, doing good deeds and building up spiritual merit again. 
Then they go to Heaven when they die. This is repeated again and again. They 
are <=biH<=biu: kaamakaamaa, having strong desires for sensual pleasures, and this 
is a sign of their inner poverty. 

The paths of bhakti and tattvagnan are paths to TOT poornataa (fulfillment, 
being complete), while the other paths are the paths of beggars. The Lord can 
grant them what they beg for, or refuse, depending on whether He is pleased or 
not. He may like something about us, or He may not like some things about us. 

I was staying as the guest of a Seth (wealthy businessman) once. A senior 
official of the Uttar Pradesh Government came to meet me. He had come in a 
Taxi, and was stopped by the doorman, and made to sit near the gate while the 
man phoned the house. It so happened that I was not available at that time. The 
family sent a message, ‘Swamiji is doing bhajan just now.’ Oh, even we had 
been doing bhojan (eating a meal) they would have said the same thing! The 
gentleman waited for nearly two hours, and then he went away. When he 
returned in his official car, with his turbaned bearer accompanying him, the 
doorman gave him a smart salute and ushered him in respectfully! 

So, when even poor people in this world are not admitted into the homes of the 
wealthy, how will they gain entry into Heaven? A person must have some 
capital, isn’t it? 

What is that capital? 

Remain engrossed in the Paramananda (the Lord, who is supreme bliss). 

It is said that Ravindranath Thakur went to get the darshan of a Mahatma who 
lived in a forest. They discussed tattvagnan, and Ravindranath was astounded at 
the depth of the Mahatma’s knowledge. 

‘Maharaj, come to Calcutta,’ he pleaded. ‘There are so many students who will 
benefit from your vast knowledge.’ 

‘Look,’ replied the Mahatma, ‘the man who has a thirst goes to the well; the 
well does not go to a thirsty man. Those who have a craving to obtain Gnan will 
come to obtain it. Why should the water of Gnan be wasted on anyone who is 
not thirsty? He will drink half and throw away the rest.’ 

3H^unN^Wi ttt wrraHi 

'O 

fTOTfUTOTFTT c|£|U|£H I I I 

Ananyaashchintayanto maam ye' janaah paryupaasate', 

Te'shaam nityaabhiyuktaanaam vogakshe'mam vahaamvaham. 

( 22 ) 
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The Lord says, ‘Arjuna, why do you worry? vrf ^ttu Aham vahaamV , meaning, 
‘I am the laborer and you are the Master. Oh, I am your servant.’ 

Ramabhaktas (devotees of Shri Rama) tell other Ramabhaktas, ‘Look, don’t 
disturb the Lord Shri Rama-Sita by asking them for the things you want.’ 

Then what should we do? 

‘Tell Hanumanji. He will fulfill all your needs. There is no need to interrupt the 
bliss of Shri Sita-Rama Bhagwan. ’ 

There was a Mahatma we used to go to. If anyone told him about what they 
desired, he would say, ‘Tell the Manager about it.’ 

Please tell us who your Manager is, Maharaj.’ 

‘Oh, my Manager is the one you call the Ishwara!’ This is the talk of carefree 
renunciates! This is how he would talk. 

‘Yogakshe'ma vahaamyaham. ’ The Lord said, ‘I bear the burden 
of your yoga-kshe'ma (guarding what you have, and getting what you need). 

Vahaami means, ‘I carry the burden on My head, the way people carry a 
heavy basket on their heads. I carry everything and bring it to you. 

Hence, ttft ananyaashchintayanto maam - keep your thoughts 

focused continuously on Me in such a way that nobody else comes into your 
thoughts.’ 

The bhakti-based interpretation of 3T^TT: ananyaah is to not consider anybody 
but the Lord, to be our own; and the Gnan-based interpretation is that none other 
exists. Paryupaasate' means - ifcr: shk-m paritah upaasate' - there is 

none other than the Paramatma anywhere, in any form. It is He, who is 
everywhere, and nityaabhiyuktaanaam means ‘every being, at all 

times, and everything’. ^HT: 'Ye' jannaha - those who think like this, are My 
people. They do bhajan, and those who do such bhajan don’t need to do 
anything else.’ 

I used to go with some friends, to a Mahatma. We called him the Baba of 
Maghaipur. He told us that he got a Guru who lived in a cave, near a place 
called Bilari, which is some six miles from Katani. He told our Mahatma to stay 
in his cave. ‘Do your toilet here. Have your bath here. I will fill water for you, 
clean your toilet, and bring msti bhikashaa (begged food), and feed you every 
day. However, my son, you are not to go out of this cave for eleven years.’ 

The Mahatma agreed to do his Guru’s bidding. For eleven years, his Guru 
cleaned his toilet, bathed and fed him. Yogakshe'ma 

vahaamyaham - he would bring the things that were not available, and ensure 
the safety of all the Mahatma had. He did not allow the Mahatma to get fever or 
catch a cold even once. 

So, the Gurus are full of kindness and Grace. And, the Lord is the form of the 
millions of Gurus. The millions of Gurus in this world are forms of the 
Parameshwara. What am I to tell you about Him?! 
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There is a commentary on the Mahabharata, called ‘Lakshaabharan’ or 
‘Lakshaalankara’, written by Arjuna Mishra. When he was writing the 
commentary, and came to this part of the Gita, he said, ‘ Vahaami (I carry) 
is not connected to the Ishwara.’ He applied hartala (a yellow paste used to 
delete words), and wrote ^tft ‘ dadaami ’ (I give) instead. Then he went off to 
have his bath. 

There was no food in Aijuna Mishra’ s house that day. While he was out, a 
young boy came, carrying a basket filled with rice, lentils, flour, ghee (rarified 
butter), treacle, and milk. The boy’s body was covered with cuts and bruises, 
and hartala had been applied on them. 

Arjuna Mishra’s wife asked the boy, ‘My son, you are such a good looking, 
appealing, blue-hued boy. How did you get hurt so badly?’ 

“Mother,’ said the boy, ‘Punditji beat me.’ 

‘Then who applied the medicine? Who applied the tamarisk paste?’ 

‘Punditji applied the paste, Mother,’ said the boy. He left the basket and went 
away. 

When Arjuna Mishra returned, after completing his bath, his wife greeted him 
with angry words. 

‘How merciless you are! How badly you beat that tender boy who brought us all 
this food and milk! How could you be so cruel?’ 

T know nothing about this,’ said Arjuna Mishra. ‘Who are you talking about?’ 
Then, he remembered, T had cut out one word in the Gita. 1 had cut out 
‘vahaami’ and written ‘dadaami’ in its place. And, the Gita is the heart of Shri 
Krishna, it is His form - ntrU h ‘geetaa me ' hridayam paartha ’ - so He 

took my cutting out that word on Himself! The hartala 1 had applied was 
yellow.’ After that, he amended his mistake and made it 
‘ yogakshe 'ma vahaamyaham 

The Lord brings to light the incomparable greatness of Gnan, in this incident. 
^HT: h Ye' janaaha paryupaasate' means that everyone who is bom a 
human, is entitled to sit in the lap of the Bhagwan, regardless of whether he is 
an Indian or not, whether he is a cpjijsFrt varnaashrami (belonging to one of the 
four castes and stages of life) or not. We are all His children, and from His 
viewpoint, we insult Him when we make divisions and say that only some 
special children are taken onto His lap, and not others. 

1 will tell you a story. When the bridge to Lanka was being built, for Shri 
Rama’s army to cross over the sea, a squirrel would take a dip in the sea, roll in 
the sand, and brush off the sand on the site of the bridge. She went on doing this 
again and again. Hanumanji asked her, ‘What are you doing? You will be 
crushed to death if you are accidentally trampled upon.’ 

‘Look,’ said the squirrel. ‘All of you are serving the Lord as per your capacity. 1 
am doing the same.’ Hanumanji jokingly placed his foot on her take and pressed 
it gently. This caused some pain, and her tail was elongated. 
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The squirrel went to Shri Rama and complained, ‘This monkey is obstructing 
my service.’ Shri Ramachandra lifted her onto His lap, and stroked her. His 
fingers left five stripes on her fur, and till this day, squirrels have five stripes on 
them. 

‘All right, tell Me, what punishment should Hanumanji be given?’ He asked. 

‘He pressed my tail with his foot. So, You please press his tail with Your foot!’ 
said the squirrel. Hanumanji was delighted to hear this and started laughing. 
‘Excellent, my girl,’ he said. ‘I will press your tail every day, and you please get 
me punished in this manner every day! ’ 

So, when the Lord takes even a squirrel onto His lap lovingly, how can anyone 
thi nk that He will not give love to His own people? Who will He give love to, 
then? Whoever it is, they should be His - 4“ ^ht: ye' janaaha 

paryupaasate '. 

Some people do not do the OTRRT upaasanaa (worship) of the Lord; they 
worship other Devtas. What do You have to say about them? 

Sr^TTSf^fTTTT I 

chWd d^-TdfdruqckH i ISA3 1 1 

Ye 'pyanyade 'vataa bhaktaa yajante ' shraddhayaanvitaah, 

Te 'pi maarne 'va kaunte 'va yajantyavidhipoorvakam. 

( 23 ) 

They do have 3RJT shraddhaa (faith) in their hearts - 
shraddhyaanvitaah. They also do W poojaa (ritual worship), but they do it for 
other Devtas. The Lord says, ‘They actually do My puja, because - apart from 
the aatmasamvid-vilaasa (the sport of the Atma, the 

consciousness) - there is nothing called a Devta.’ 

If someone massages my arm, is he massaging any other Devta? Is he 
massaging any other Devta when he massages my legs? The service of Indra is 
in the arm, the service of Vishnu Bhagwan is in the legs. The service of Surya 
Devta is in the eyes. If someone gives us a delicious sweet, he serves the Varuna 
Devta in our tongue; and he serves the Ashvini Kumars, when he offers us a 
fragrant flower to smell. When the Lord is in the forms of all the Devtas, then 
where is the lapse on the part of the one who renders the service? 

The Lord says, ftyrn wm Vi'W-i <-mki ‘ Te 'pi maame'va kaunte'ya yajanti - they 
also worship Me.’ 

If you say that such service is against the Mq vidhi (proper procedure), then the 
word 3#[fq avidhi (without following the rules) does not mean nishe'dha 
(forbidden). Nor does it mean an absence of the vidhi. Anya- 

vidhipoorvakam’ - the Shastras state that it is proper to also worship other 
Devtas. So, the word ‘vidhi’ here, means that their worship is in keeping with 
other vidhis, not according to the WTTTTTRT bhagavadupaasanaa (the worship of 
the Bhagwan). 
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Well, let us accept this, but - see the unparallel greatness of Gnan, which the 
Lord speaks of now. 

3Tt % TTcTWFTT 'UT^rTT xT TT^oT xT I 
W W TTFrf^TFTf% # I I I 

Aharn hi sarvayagyaanaam bhoktaa cha prabhure'va cha, 

Na tu maamabhij aananti tattve'naatashchvavanti te\ 

( 24 ) 

The Lord says, ‘I am the *TfacTT bhoktaa (the one who experiences) of the Yoga, 
whether it is offered up to Indra or to Vishnu. I am also the faladaataa 
(bestower of the fruit) - 3q^cr ahame'va .’ The priests who do the Yagya say, 
7<TToT ‘ Indraaya svaahaa’ (this is offered to Indra), but the Lord gulps it 
down, He consumes it. 3# % ^ft^TT ‘Aham hi sarvayagyaanaam 

bhoktaa cha. ’ Whichever Devta you offer it to, it is eaten by the Lord, and - 
prabhure 'va cha - its fruit is also granted by Him. 

All right, Maharaj, You know that it is Your 3 trt*HT aaraadhanaa (worship), 
and You eat what they offer, and You bestow the fruit of the Yagya. Then, what 
do they do wrong? What mistake do they make? 

‘Their mistake is that they lack the knowledge of My essence. They are not 
aware that it is I, in the form of all the Devtas, and they lose their position 
because they lack this knowledge.’ 

Please note this point - it is vitally important to know. The importance of Gnan 
is declared through this statement. On the surface, it looks as though the purpose 
is to forbid the worship of the Devtas. It is not the upasana of the Devtas which 
the Lord criticizes, but the agnan behind it. Pay attention to ^ tj 'rrmf^MuPri 
?T ‘na tu maamabhij aananti tattve'naatashyavanti te \ ’ This means, 
‘They do not recognize that it is the Bhagwan who is in the form of Indra, 
Chandra, Varuna, and other Devtas.’ They do not know that the worship is for 
the Parameshwara. They are unaware that it is the consciousness of the Atma, 
which abides in our eyes and enjoys the beauty of the scene; who sits in the ear 
and enjoys the music; sits in the skin and enjoys the feel. They do not know all 
this, and it is this ignorance that makes them slip from their position. 

I will tell you a little story. There was a Princess. She had been married through 
the ritual of placing Vermillion on the tip of the bridegroom’s sword, since he 
was away at war. This was the practice when Princes went to war. Their sword 
was their substitute for the rituals of the wedding ceremony. The Princess had 
not seen her bridegroom. 

When the war was over and the Prince returned, the Princess heard that an 
extremely handsome Prince had come to the city. She heard that he has a superb 
physique and many outstanding qualities. Hearing such praise, she felt attracted 
to this unknown Prince, and met him privately. 

It was the same Prince she was wedded to, but she did not know this. When the 
Prince told her his name, and the war he had gone to fight before coming to the 
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city, she began to lament bitterly. ‘Alas!’ she wept, ‘I thought you were 
someone else! I did not meet you with the thought of meeting my own husband. 
I am no longer fit to face you! ’ 

She had met her own husband. Had she met him knowing him to be her 
husband, it would have been Dharma. However, it became adharma because of 
her thought of meeting a man other than her husband. She felt so ashamed that 
she killed herself. 

This is the importance of Gnan. We need to have the knowledge that it is the 
3hich^ Atmade'va (the divine Atma) who is receiving all the experiences 
through the sense organs, their presiding Deities, and the sense objects. In the 
language of Vedanta, it is the Atma who appears before us, in a myriad of 
forms. It is necessary to have this knowledge. The Lord has made it more 
magnanimous in the Bhagwat. There, the viewpoint of the Bhakta is - 

TTcT TTcT iMPd rcfT TT^WW'STTfTI 

*I^TT TOrzRtfct: 3T‘UT I I 

■zrsnfsnrw to: mfl i 

fcjyiPH TTcFr: fFRT rl^iUi T^nffSTOT: I I (So.tfo.V?®) 

Sarva e 'va yajanti tvaam sarvde 'vamahe 'shvaram, 

Ye 'pyanyade 'vtaa bhakta yadyapyanyadhiyah prabho. 
Yathaadriprabhavaa nadyah parjanyaapooritaah prabho, 

Vishanti sarvatah sindhum tadvattvaam gatayontatah. 

(Bhagwat 10. 40. 9-10) 

‘O Lord, You are the Parameshwara - in whom all the Devtas abide. Whosoever 
anyone worships, it is You he actually worships. He may be taking the names of 
other Devtas, and think that they are separate from You. O Master, like a spring 
that starts high in some mountain, swells with rain water, spreads out and 
ultimately reached the sea, in the same way, every person ultimately comes to 
You, whichever path he takes.’ 

What the Bhakta sees, is that even if a seeker is wandering about, it is the Lord 
he wants to reach. A Bhakta does not think badly of anyone; he hates no one. 
However, the Lord says, ‘Why don’t you understand?’ The Lord scolds us, and 
tells us to recognize Him. ‘Why do you do all this without knowing who I am?’ 
The Lord is explaining the enormous importance of Gnan. 

*nf^T 'jdplrll I 

^rTT^T TOrf^HTshr ttfti ISA 1 *. i i 

Yaanti de 'vavrataa de 'vaanpitrinyaanti pitrivrataah, 

Bhootaani yaanti bhootejvaa yaanti madyaajinopi maam. 

(25) 

The Lord says, ‘Arjuna, if you do a ?RT vrata (ritualistic austerity) of a Devta, 
you will go to that Devta (after death); but you will come to Me, if you do My 
bhakti - ^TRT h^imhisN nFT yaanti madyaajinopi maam. So, do yajand 
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‘Do yajan’, means to offer up something, have some iwr niyama (self imposed 
disciplines). Do daana ; begin to give something to others. Take in the 

brightness of austerity from the fire. Take in the Ishwaratva (Godliness) and 
give up the Jeevatva (idea that you are a Jeeva), and make your life hk l v>] 
paripoorna (fulfilled). You will obtain the Lord, if you do His bhajan. 

The question comes up, that if we want to do the Ishwara’s aradhana, how 
should we do it? If you say that it is wrong to take a paltry gift when we go to 
meet a rich man, that is not the right attitude. It is not a sign of genuine 
affection. A gentleman took five rupees, to offer at a temple. When he reached, 
he saw somebody was making an offering of ten thousand rupees. ‘Oh, what is 
the worth of my five rupees, compared to that man’s offering of ten thousand?’ 
he thought. He left the five rupees in his pocket, and returned home. He should 
not have done that. Every person should use whatever he has, and be turned 
towards the Lord. It may be the power of wealth, work, emotion, or position. 
Some people go to the katha (discourse) and sit with their face turned away 
from the speaker. They should not sit like this. 

I will tell you what you should do, if you feel drowsy during the katha. 
Actually, I don’t think that any of the people present feel drowsy during the 
katha. If I am unable to awaken you from physical sleepiness, how will I 
awaken you from the deep sleep of nescience? However, incase anyone does 
feel sleepy, he should look at the speaker. He should not lower his chin, nor 
close his eyes. Don’t worry - I am unable to meet the eyes of people in such a 
large gathering. Nor will I look at you. If you feel diffident, incase I observe 
your drowsiness, please dispel such thoughts. If you keep your eyes on the 
speaker, you won’t feel sleepy. 

Now, if you wonder what gift you should offer the Lord, He tells us, Himself - 

rN- Tp*r TTJH rfft - # ^ 

•o 

Patram pushpam falam toy am yo me ' bhaktyaa prayachchati, 

Tadaham bhaktyupahrimashnaami pravataatmanah. 

( 26 ) 

The Lord is very funloving. He says, ‘My brother, let it be just one leaf.’ He 
does not specify whether it should be a Tulsi leaf, or a Bel leaf. Just take any 
leaf you feel like - WT patram. 

Take a flower pushpam. 

Take a fruit - RvIL falam. 

tThru Toyam - Oh, take a little water in the palm of your hand, and offer it to 
Him! Can’t you get even a little water? 

Is the Lord so thirsty that He will drink the little water in the cup of my hand? 
The important factor is not the Lord’s drinking. What is important is that you 
offer it to Him. Whatever you give, give with love and devotion. - 
bhaktyaa. 
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Some people put it in another way. They say, ‘First you should write a letter - 
W patram. Then, you should send a lotus or a rose - TW pushpam. Then 
send Flim an apple or an orange - WT falam. ’ It would be improper to disclose 
their interpretation of cThru "toy am’ to Sadhus! We should invite the Lord to 
have some food and drink, saying, ‘Please have a meal at my place today.’ nt, 
W rTbt ^rr h 'R^fT Patram, pushpam, falam, toyam yo me ' bhaktyaa 

prayachchati. 

There was a Mahatma we went often to meet. He would say, ‘Make the Lord lie 
down, with His head on your lap. Paint a pattern of vines and flowers on His 
face. This is WT patram. W 1 ? Pushpam means to offer your eyes, which are 
like dewy rose petals - look at Him. wru Falam means to hold Him close to 
your heart. And, rfhw toyam means drinking the elixir of His lips, and offer 
yours to Him.’ This is the interpretation of the people of Vrindavan; not the 
people of Haridwar! My brother, shouldn’t you enjoy a hearty laugh and have 
some fun? Everything is for the Lord, isn’t it? 

ri^t Tadaham bhaktyuhritam - everything in this should be suitable for 

the Lord to eat. Mddicui ‘ Prayataatmaa ’ means that even if He does not eat what 
you offer, make such offerings every day, day after day. Offer it with devotion, 
offer it with love. The Lord says, 3T3nhr ‘ Aham ashnaami 
‘Abhoktritvam parityajya ’ - 1 will give up My nature of not eating, and eat what 
you offer. I will give away the 3THlct^ abhoktritva (characteristic of not eating), 
and throw it towards the Mahatmas in the Himalayas. I will stay in Vrindavan as 
a RfattT bhoktaa. ’ 

Rdv^dHSnfh Hddid-n: ‘ Tadaham bhaktyapahritamashnaami 

prayataatmanah. ’ Lord, You have enumerated very few items. How can we 
please You? 

The Bhagwat has an incident, ‘Mahatmaji, you are a great renunciate. How can 
we please you? dcyiddAlid IddMidu Tatpratikaroti vinodapaatram - anyone who 
wants to repay the Grace you bestow, will be a figure to laugh at. ’ 

Shridhar Swami has written, ‘All I can offer, by way of a return for Your 
compassion, is to offer You a kamandalu (vessel used by monks) of water form 
the holy Ganga.’ 

Kamandalus made of coconut shells are no longer available. Pumpkin vessels 
are also rare, so let it be a clay pot of water we bring. ‘Please have it, Maharaj,’ 
we say, and this is our service, our se'vaa. The Lord said, ‘Leave it at that, 
Mahatmaji, don’t make divisions in seva.’ 

-Mr+dfa U^d/lfN Tppfa RrT I 

UdLIHlf-H dr*^M I I 

d^mTHmdirMi i is 1 1 
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Yatkaroshi yadashnaasi yajjuhoshi dadaasi yat, 

Yattapasyasi kaunte 'ya tatkurushva madarpanam. 
Shubhaashubha-falaire'vam mokshyase' karmabandhanaih, 
Sanyaasayogayuktaatmaa vimukto maamupaishyasi. 

( 27 , 28 ) 

Yatkaroshi - whatever you do. The Vaishnav Mahatmas feel that we 
should offer our good actions to the Lord, because the fruit of good actions is 
TTn suk ha (happiness). How can we offer dukha - the sorrow which is the 
fruit of misdeeds - to our Beloved? 

The Lord, however, is so compassionate that He says, ‘This man offered Me his 
goodness. Now, if his faults are retained, what would be the fruit of his offering 
to Me be worth?’ And so, the Lord draws out our faults. 

Some people say that we should place our faults at the Lord’s feet, asking for 
forgiveness; and offer the good deeds to Him. That is something different. You 
see, all that is done by a Jeeva - whether it is intentional, unintentional or 
unknowingly - it is the Lord who is seated within us all. He inspires, and He 
helps us to carry it out, and He bestows its fruit. Just look towards Him, and 
recognize Him. This shloka can also be altered thus: 

-Mr+dfH TOrprrfh TOTfh toi 

UUM-Wllh *RcR ilr+tllh | I 

*\ ~\ 

Yatkaromi yadashnaami yajjuhomi dadaami yat, 

Yattapasyaami bhagavan yatkaromi tvadarpanam. 

‘Lord, You made me do the work, You sustained it, and You are the one who 
gives its fruit. Lord - please take charge of what belongs to You; I know 
nothing about it.’ 

The Sankhyavadis (who accept the theory of Sankhya) threw the responsibility 
of their actions either on Prakriti, or on the Gunas (tendencies given by Prakriti). 
They say, ‘What can I do? I merely followed the order given by these five.’ 

Who are these five? 

arfsrwf ttm tott TOm xt Tjfsrrom 
fcrfroiro Tjftcfr to to tototi i 
TOrTOTTOmrfnTO tot wto to: i 
TOTO cTT fTOTfri cTT TO## TTTO %TO: I I (Rt.R'X-R'*) 

Adhishtaanam tathaa kartaa karanam cha prithagvidham, 
Vividhaashcha prithak che'shtaa daivam chaivaatra panchamam, 
Shareeravaangmanobhiryat karma praarabhate ' narah, 

Nyaayam vaa vipareetam vaa panchaite' tasya he'tavah. 

(! 8 . 14 - 15 ) 

If I did good, it was at their command, and if I did bad, it was also at their 
command. I am not the karta. These five are the kartas; the three Gunas are the 
kartas. 
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‘All right, whatever is done, is done. Now, give it all to Me - rR^^r hvLih 
tatkurushva madarpanam. ’ 

What is the use of offering anything to such dry people? The beloved Atma - 
who abides within - is the only one who is worth offering everything to. One 
thing more - the offering should be unfettered. 

Why? 

It is a different matter with the Dharmatmas (who believe in ritualism, sin and 
merit). They always place a ceiling on everything. This is a matter pertaining to 
Bhaktas, not Dharmatmas. The Lord said, ttrrto 

‘ Shubhaashubhafalaire'va mokshyase' karmabandhanaih. ’ 

The Lord also asks, ‘What are the karmabandhana (bondage of actions) 

like?’ The fruits they give are yru shubha (auspicious) and ashubha 
(inauspicious). The fruits of actions have been divided into these two types - 
shubha and ashubha. 

Now, tell me - how will you be free of the bondage of the srepr wr ashubha fa la 
(inauspicious fruits), when you offered up only the ypr wr shubha fala to the 
Lord? The WT-^irT fala-shruti (the modality) is what the meaning of the offering 
is. ^HiAi Karmaarpana - offering the karma - does not mean that you make a 
formal, ritualistic gift, like that of a cow, by taking water, rice, flowers and 
money in your hand, and holding the cow’s tail! 

Karmadaana - giving the result of your actions - is an inner process. No 
action is possible without the consciousness of the Atma, and the prompting of 
He who abides within. A machine rattles if it is defective, and functions 
smoothly if it is in a good condition. However, it works because of the 
electricity, whether its condition is good or bad. If you modify the current, or 
switch it off, it runs on the power stored in its battery - nmi 

yantraaroodhaani maayayaa. The Goddess would not have made a tiger her 
mount, if she did not have equal goodwill for tigers. Shankarji would not have 
worn snakes on his body, if he did not feel equally benevolent towards snakes. 
Swami Kartikeya would not have made a peacock - who eats snakes - his 
mount, if he did not have equal goodwill for peacocks. And, Bhairavji would 
have selected a dog as his mount only because he has equal goodwill for dogs. 

^ w w *n*rSTT rtfa nn i ISAS 1 1 

Samoham sarvabhoote'shun a me' dve'shosti na priyah, 

Ye ' bhajanti tu maam bhaktvaa mavi te ' te 'shu chaapvaham. 

( 29 ) ’ 

The Lord says, ‘I see all beings as equal. I have no hatred and no attachment for 
any.’ Please note that earlier, the Lord stated, ‘Everything is in Me, but I am not 
in any of them.’ There are many such comments in the Gita. 

XT UUIrUI STrT>TTcR: I 

Bhootabhrinna cha bhootastho mamaatmaa bhootabhaavanah. 
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The substratum pervades the super-imposed objects, but the super-imposed 
objects do not pervade the substratum. The only exception is the Bhakta, for 
whom the Lord says, ‘My Bhakta abides in Me, and I in him.’ The Lord holds 
the Bhakta in His heart, as the substratum, the consciousness, and the one who 
knows what is in the hart of the Bhakta. The Bhakta holds the Lord in his heart, 
as the Father, Mother, Friend and Son - or else as his own Atma. It is only a 
Bhakta who has the capacity to hold that Lord in his heart, who has the whole 
world in His heart! That is why the Lord changed His style of talking here. 
Normally, He says, *T c^r i Ff ^ Fhr ‘Na tvaharn te'shu te' mayi - I am not in 
them, they are in Me.’ But what does He hay here? He says, Ffar A tfff 
‘Mayi te ' te 'shu chaapyaham - they are in Me, and I am in them. ’ 

FT ^FTrFT % *FTTT FTTT I 
■Ud SFrpT M Irl Til FTt '^Tf Pin 37TT »T FT I I 
Hum bhagatan he ' bhagata hamaare ', 

Sun Arjuna pratigyaa mooree yaha tarata na tare'. 

3Tfcr 'JTFT HIHH-M*TFTT I 

TTTSRcT TT H'rioil: -HUJioUclf-HHi % TTT I | | 

Api che 'tsuduraachaaro bhajate ' maamananyabhaak, 

Saadhure 'va sa mantavyah samvagvvavasito hi sah. 

( 30 ) 

The question which comes up now is, what will the Lord do, if a Bhakta is also 
a duraachaari (sinful person)? Will He abandon the person whose 

behavior is improper, or will He hold on to that Bhakta? Some people love the 
Lord, but their lifestyle is improper. Nor do they have real Gnan. So - if a man 
loves the Lord, but has incomplete Gnan and the wrong kind of lifestyle, will 
the Lord look towards him? 

The Lord will not notice the Gnan or the behavior of His devotee. The Lord sees 
only the (hr (pure love). He does not know how to see anything except the love 
in people’s hearts. Earlier, His eyes observed everything, but then He put in a 
lens which rendered Him incapable of seeing the lapses in the Gnan or in the 
behavior of His Bhaktas. He sees only the love. 

T%rT •t tnr f%TTT ^T i ^ttt TTTfh tft wr fk4 ^T 1 1 

gzttst Fnfn ®ncil I ■u'fccj Tiff ^jTTTTlf 1 1 
Tiff =b<dllrt feftrmn I TFpff Ttf *T TFT f^T fff I I 
Rahati na Prabhu chita chooka kiye' kee, 

Karat a surati say a baara hiye' kee. 

Je 'hi agha badhe 'u byaadha jimi baalee, 

Firi sukantha soyi keenha kuchaalee. 

Soyi karatooti vibheeshana ke 'ree, 

Sapane'hun so na raarna hiya he'ree. 
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The Lord does not see the flaws in His devotees. He is blind, when it comes to 
seeing the things that are wrong in His Bhaktas. He thinks, ‘It is not nice to keep 
My eyes open, and look continuously at the faults of My Bhaktas. I should open 
My eyes sometimes, and keep them closed sometimes.’ He opens His eyes 
when He wants to see the virtues in His Bhaktas, and closes them when it is 
time to see the vices. 

3#r Api che'tsuduraachaarah - just as the letter ^ Aw’ (good) is 

attached in TT hsichi ‘ sa mahaatmaa sudurlabha ’, in the same way, ^ ‘su ’ 

is attached to the word durlabha, so it becomes wAn sudurlabha. This 
indicates that he is a confirmed sinner. HiHH-M'qvp ‘ Bhajate ' 

maamananyabhaak’ - the Bhakta has taken a vow that he will serve only the 
Lord. ‘I will clean His bathroom, sweep the floor of His house, and the path to 
His house. If He sells me, I will get sold - but I will never leave Him.’ The Lord 
said, ‘Mahatmas, never call this man a duraachaari (wrong doer) now; 

neither with your tongue, nor in your mind. Consider him to be a full Sadhu 
(Godly man).’ This is what the word nor ‘e'va ’ indicates. 

Then what should we do, Maharaj? 

A man’s life is not the form of his actions; it is the form of his decisions. The 
Panchadashi says - 

Yashchittastanmayo martyah guhyame'tat sanaatanam. 

A man is what his mind is filled with. If a devotee of the Mother comes, get up 
respectfully. 

Why? 

The Mother has come. Show her respect. 

Oh, this is not the Mother, my brother. It is her devotee. 

No. ~d\ Tier it: ‘Yo yacchraddhah sa e'va sah ’ - the person who has faith 

in the Mother is also a form of the Mother. The person, who has faith in the 
Bhagwan, is also a form of the Lord. 

^Jaqcifhcil % t\: ‘ Samyagvyavasito hi sah ’ - those who are oriented towards 
active work give importance to external activities, but don’t take into 
consideration the things they do secretly. Don’t give external activities so much 
importance. Give importance to the decision taken by a person. Oh, he has made 
an excellent choice! 

What is that, Maharaj? 

He has decided, ‘I will now do the bhajan of the Bhagwan.’ 

A man may stumble and fall, when he starts walking on the road. Some of us 
were going to Badrinath. By the time we reached Devprayag, we were in no 
condition to go any further. We halted there for five or six days, got ourselves 
treated, and proceeded when our condition improved. It is not right to give up 
the journey because of a fall, or weakness in the legs. Once we have chosen a 
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lofty destination, we should straggle ahead even if our steps falter. If we fall, we 
should get up again, and go ahead again. It is not an offence to fall. What is 
wrong is to give up our effort to reach a worthwhile destination. Your faith and 
confidence should remain unbroken. Let your resolution be unshakeable. ‘I 
must reach my goal - % IT: sarny agvyavasita hi sah. ’ 

For six years you dreamt about something, and then you woke up to the truth. 
Which would you consider to be more important - the six years of dreaming, or 
the moment of awakening? The moment of awakening is far more important. 
One moment’s awakening can negate the nightmares of not only six years, but 
even six lifetimes. 


fm ^rafrt smirHi i 

ckWil yfrMIHlfe R *P?rTT I I I 

Kshipram bhavati dharmaatmaa shashvacchaantim nigachati, 
Kaunte'va pratij aaneehi na me' bhaktah pranashyati. 

( 31 ) 

Never think that a duraachaari can’t be a Dharmatma. 3 TTfrt4t% 

Pratijaaneehi is in the second person. mm --i ihM^ Tvam pratij aaneehi is neither 

the first person, nor the third person. The Lord said, ‘Arjuna, make a vow.’ 

What should I do, Maharaj? 

‘I want you to make a vow. The nature of the vow should be that the person 
who has Bhakti for the Lord is never destroyed.’ 

Arjuna asked, ‘When You are here, why don’t You make the vow Yourself?’ 
Shri Krishna explained, ‘You see, My brother, I will have to break two vows in 
the course of the Mahabharata war. So, people will not have much faith in the 
vows I make. They will say that the Lord will break His vow if any Bhakta 
comes and surrenders to him, seeking His help.’ 

The fact is that the Bhakta’ s antahkaran is the Lord’s antahkaran. The Vedantis 
know that the Lord is not the form of the effect; He is the form of the cause. The 
Lord has no antahkaran of His own. The antahkaran is the effect. The Lord sits 
in the antahkaran of His Bhakta, and does everything according to his wishes. If 
a great devotee meets the Lord, he can easily persuade Him to go off with him. 
Radharani would, at times, wait for the Lord for hours on end. So, Shri Krishna 
said, ‘Arjuna, if I make a vow, there will always be the possibility of My 
breaking it. However, when a Bhakta like you makes a vow, it will never be 
broken. I can never let My Bhakta’ s vow be broken. So, you please make this 
pledge — R to WWt\r\ na me' bhaktah pranashyati. ’ 

h u iri Pranaasha means destruction. Who is destroyed? You are familiar with 
this. When a person’s buddhi is destroyed, he is destroyed — tftWcT l RT 

srNfrr iRRS^Rftr bnddhinaashaat pranashyati. ‘No shroshyasi vinaakshyasi ’ - the 
Lord has stated elsewhere, that those who do not obey Him will be destroyed. 
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So far this discussion has been about the paapa (sins) of this lifetime. 3TFT 
Api che'tsuduraachaarah refers to the sins of the present life. If a 
man, who is a sinner in his present life, has taken a decision to go towards the 
Lord, he will soon become a Mahatma - fet uVkr ^hIchi kshipram bhavati 
dharmaatmaa. There was a Mahatma who would snap his fingers when he said 
TSR ‘kshipram’, to indicate that the man becomes a Mahatma immediately. It 
doesn’t take even a minute! 

But what if he is a sinner of many previous lifetimes? 

He will become a Mahatma even if his past lives have been filled with sin. 

TTT % UT2T awf-SFq- 1RT UNAlVw: I 

f^mf ci-KjiwsiT visd-wshr nrr ufmr i R.37 i i 

Maam hi paartha vyapaashritya ye 'pi syuh paapayonayah, 

Strivo vaishvaastathaa shoodraaste'pi yaanti paraam gatim. 

(32) , 

3#r irfTRTRT h i -h -m RR I Api che'tsuduraachaaro bhajate' 

maamananyabhaak refers to the person who sins in the present life, and uf % 
UR RUlfsRr maam hi paartha vyapaashritya refers to the person who has sinned 
in many previous lifetimes. 

hih^Vn: Paapayonayah (low-bom) - Madhusudan Saraswati has said, in his 
commentary, that this refers to species like the 7TWT: griddhaadi (vultures and 
others). Goswami Tulsidasji says the same - 

ubr stm wr sdm Atdw 
J licl iff UR RTUcT Rfut I 

Geedha adharna khala aamisha bhogee, 

Gad so paava je 'hi jaachata jogee. 

Shankaracharyaji has considered WTffl: paapayonayah to be an adjective of 
TRUT streeyo (women), UUUTRUT vaishvaastathaa (trader class and) RUT: 
shoodraah (laborers). Madhusudanji is a follower of Shankaracharyaji. Then, 
why did he alter the interpretation of this word? Let us ponder upon this. 
Shankaracharyaji is of the opinion that where the Brahmasutra, which is written 
by Vyasji (who also wrote the Vedas), goes contrary to the Shmti (Vedic 
verses), it should be twisted forcibly to make the meaning adhere to the Vedas. 
He has stated clearly that the words of the Brahmasutra should be forced to 
conform to the Vedas. The Shruti is the highest proof. This is the rule made by 
Shankarachaya, and he has observed this mle several times in the commentaries 
he has written. 

Madhusudan Saraswati felt that even though this is what Shankaracharya has 
said, there is one Shruti which contradicts him. Which is that Shruti? 

rT^ R fF muiM-cHUII 3T«tmf J. muiRi sdl^uiTlfH ctT StfwfPr c[T 

cMTiFh ctu 
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3T2T fF WT5RTITT 3T'KTm F Wft TTTWFT JW^Pl =TT -HyMilifH cfT ^IIU^IH^lfH 
cTTII 

(1ST o i\.^o.\3) 

Tad ya iha ramaneeyacharanaa abhyaasho ha yatte' ramaneeyaam 
yonimaapadye'ran braahmanyonim vaa kshatriyayonim vaa vaishyayonim vaa. 
Atha ya iha kapooyacharanaa abhyaasho ha yatte ' kapooyaam yoni 
maapadye'ran shvayonim vaa sookarayonim vaa chaandaalayonim vaa. 
(Chandogya Upanishad 5. 10. 7) 

According to this, the Vaishya (trader caste) is included in the castes which 
enjoy pleasures; and Shankaracharya’s commentary contradicts this. What 
should be done, then? It is better to favor the Shruti, so that the principle of the 
Vedas is retained. So, he explained paapayonayah as pwt: 

graddhaadayah. However, did this make any difference to Shankaracharya’s 
commentary? No, it did not. Then, what happened? I will tell you. 

You see, whether it is griddhaadi (vulture and others), or whether it is W, 
^T, TP stree, vaishya, shoodra - there is one point in this shloka - cTSN ^nf^T nri 
uirR te'piyaanti pararn gatim. So, the factor about an inferior status does come 
in. 

Yes, inferiority is indicated, and this is why we find Shankaracharya’s principle 
more logical. However, who are they inferior in comparison to? 

% LHfrifUUll: TOT *Tcf rTT 7T^TWFT?JT I 

HUM OTW *T3TCcT TfFT I I I 

Kim punarbraahmanaah punyaa bhaktaa raajarshayastathaa, 
Anityamasukham lokamimam praapva bhajasva maam. 

(33) 

The Brahmin is W punya (spiritually meritorious). The Rajarshi (a King who is 
also a Sage) is a Bhakta. The soldier and the General of the Army, should be the 
bhaktas of the King. The Brahmin, however, does not need to be anybody’s 
bhakta - he should have a pure antahkaran. A Brahmin should never favor 
injustice; his decision should be based on the Shastras. He should not budge 
form the truth. Similarly, a Kshatriya (warrior) should obey the order of his 
General. Thus, the wise King should have Bhakti, and a Brahmin should have a 
pure antahkaran. Compared to them, women, traders and laborers will have to 
be given second place. If you make nrnTnr: paapayonayah independent, it will 
not be contrary to the Shruti in any way. 

The purport is that this world is 3#rto anitya (transient), hi^nm naashavaana 
(destructible), and full of sorrow. All that is seen in this world - 3 #ttott 
vffesR anityam asukham lokam - what is it like? It is anitya, and it has no sukha 
(happiness); it has dukha (sorrow and suffering). There are fires, at times, and 
sometimes, lightening strikes. Sometimes there are storms and sometimes there 
are floods. 
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This is not a Sanyasi’s department. If he gets engrossed in relief work, people 
will say, ‘What austerities will he do, and when will he do 3Hicufacn 
aatmachintan (meditate upon the Atma)?’ The purpose of Sanyas is 
brahmaikyachintan - meditating upon the feeling that nothing exists, but the 
Brahman. I speak plainly about this. Social service is a different department, 
and it is quite a different thing from doing the bhajan of the Lord and 
developing the realization that everything in the seen world is transient and 
filled with sorrow. So, meditate on the Paramatma - UFT ‘bhajasva maarn ’. 

Wf vTF# I 
TR-T cMdv , rll^ 1 1 
3RFT qyl-H qTd 3TFT37 , THT 'SRFT I 

^I%-3T[% 3TRirT FRT, WVt 1 1 

Koti vipra badha laagahi jaahoo, 

Aaye n sarana tajahun nahi taahu. 

Shravana sujasa sum aayaun, 

Prabhu bhanjana bhava-bheera. 

Traahi traahi aarati harana, 

Sarana sukhada raghubeera. 

trrrt Rcr u^imI ut i 

Manmanaa bhava madbhakto madyaajee maam namaskuru, 

Maarne 'vaishyasi yuktvaivamaatmaanam matparaavanah. 

(34) 

This shloka comes in the eighteenth chapter of the Gita: 

U-UHI *[cr R^JRFTf RT I 

^ 1 1 (y*) 

Manamanaa bhava madbhakto madyaajee maam namaskuru, 
Maamevaishyasi satyam te' pratijaane' priyosi me'. 

" (18. 65) 

The verse we are discussing, however, is in the middle of the Gita. If you 
calculate, it is clear that this is the Gita’s center shloka. In it, the Lord says, h-h-ii 
RR Manmanaa bhava - obtain Gnan about Me.’ And, hsjmI ‘Madyaajee - 
sacrifice your ego. RT RRRfR Maam namaskuru - bow down to Me.’ du 
Namaskuru is VRWTFT sharanagati (surrendering to the Lord, taking refuge in 
Him). -H oi i di Madyaajee refers to the rituals like Yagyas and Yaagas (sacrifices). 

Madbhaktah is devotional worship, and hcu<nui: manmanaa is tattvagnan. 
Which means, the subject of our knowledge should be the Lord, and He should 
be the object of our worship. Pleasing the Lord should be the purpose of 
Dharma, and He should be the one to whom we surrender. What happens when 
all four are connected in this way? 

‘He will become WM: matparaavanah - wholly devoted to Me. 
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Wf 3HirHH*^=t^i uft TTcf E'vam aatmaanam yuktvaa maam e 'va e 'shyasi - by 
making yourself Yogayukta in this way, you will obtain Me.’ 

One way of achieving this is the sihhhI gnaana-maarga (the path of Gnan). 

I am incapable of following this, Maharaj, because it is said that the path of 
Gnan is like walking on the edge of a sword. 

All right, take the 'nR^hhI bhakti-maarga (path of Bhakti). 

But, Maharaj, Bhakti is 'HniIthcm bhaavaatmikaa (an emotional factor). Devotion 
may or may not enter the heart. Bhakti goes to the home of a Chandala, if she 
wants, and - is she is not in the mood - can spurn a great Brahmin. She comes 
at her own sweet will. In the Shandilya Bhakti Darshan, it is written that Bhakti 
cannot be acquired through human effort. The Narad Bhakti Darshan says that 
Bhakti is self-effulgent. She may flash before a person, but not allow another to 
even hear the faint tinkle of her anklets. Bhakti Maharani is such that she comes 
into the hearts of people only by her own Grace. 

Bhakti comes to the Gnanis as their nature. Just as it is natural for the Gnani to 
feel no hatred, it is equally natural for him to have Bhakti. Shandilya states that 
Bhakti is not obtained by human effort, but if the Lord showers Grace on 
someone, or if the person’s antahkaran is so pure that it appeals to the Lord, 
then Bhakti enters it. At this point, 3tTrfTFFT aatmaanam and ui maam are equal. It 
is necessary to point this out to the Vedantis. 3hichm uf Aatmaanam 

yuktvaa maam e'vam e' shyasi - gives rise to questioning the logic of the 
statement that by attaching yourself to your Self, you obtain the Lord. You will 
obtain the Lord, if you attach yourself to your Self! What does this mean? It 
means that your Self and the Lord are not two; they are one and the same. You 
will obtain the one you attach yourself to; you will merge into that, to which 
you attach your Self. Here, the Lord is the Wt pratyak- 

chaitanyaabhinna brahma - the Brahman that is inseparable from the 
consciousness within. 

In the sixty fifth shloka of the eighteenth chapter of the Gita, the Lord said, wA 
‘Satyam pratijaane' - 1 swear, in all sincerity.’ 

Then, as though Arjuna said, ‘I have seen how truthful You are! I have heard 
that You ate mud, and told lies to Maiya, saying you hadn’t eaten it. Leave 
alone others - You tell lies to Your own Mother! And then, You told the Gopis 
that You have never lied!’ 

W HTlftHqd cTT SFJrT I (OTfT^'UTo 

Na mayoditapoorvam vaa anritam tadirne ' viduh. 

(Shrimad Bhagwat 10. 22. 11) 

Once, a father gathered all his children and told them that he would give a prize 
to the child who told the biggest lie. ‘I want to see how intelligent you are,’ he 
explained. Now, when the children began to tell lies, he exclaimed, ‘Oh! You 
say such lies at such a young age! I have never told a lie in my life!’ 
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‘Father, you take the prize,’ said the children, ‘because we do not know a bigger 
lie than that. ’ 

So, the Lord says, d' mLnim ‘Te' pratijaane' - what I am telling you is the truth.’ 
‘My brother,’ said Arjuna,’ You are a Brajavaasi - You live in Braja. And, You 
are a rustic cowherd. You tell lies to Your own people.’ 

“No, no!’ said the Lord, ftnrfsfcr P ‘ Priyosi me ' - you are very dear to Me. How 
can I lie to you? I may tell lies to people who are not important, but how can I 
tell you an untruth?’ This is the meaning given by Vishvanath Chakra varty in 
his commentary. 

Thus, this ninth chapter called the ‘ Raja vidyaarajaguhyayoga ’ is 

completed. 
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Chapter X 


Let us now enter the tenth chapter. It is called ‘Vibhuti Yoga’. The names of the 
chapters have not been given in the Mahabharata; only the numbers are given. 
The Acharyas (Masters) have not given any definitions of the names either. 
However, the Acharyas say, iwr^r Art: ‘Sthitasya gatih chintaneeya’ - we 
should find the link in the things which are stated in the Shastras. There is no 
need for extensive arguments; otherwise, the intellect will be confused with 
dialectics. 

'JfT Tier TpUcTprf SJUT if TTTtf cfcT: | 
ttAsf dwuiuiM crsmfrr i i (s*) 

Shree bhagavanuvaacha 

Bhooya e'va mahaabaaho shrunu me' par amam vachah, 

Yatte'ham preeyamaanaaya vakshyaami hitakaamyayaa. (1) 

The Lord says, ‘Arjuna, listen.’ Mahaabaaho means a warrior. By using 

this word, the Lord indicates, ‘Your long, strong arms will be futile, if you do 
not fight. Strong arms are fulfilled when they are used for bearing heavy 
burdens. Your arms bear the weight of Dharma, and you want to unburden 
yourself by throwing off this weight? The burden of dharmarakshaa 

(protecting Dharma) and W-hA-sM dharmasamvardhan (increasing Dharma) 
rests on your arms. Oh, you can bring any small or large object from far off. I 
am talking about something close by - A mA shrunu me' paramam 
vachah - I am telling you the most important thing. Note the importance of 
what I say. It is a superior point. And, it is AAFTmFT preeyamaanaaya - you feel 
happy when you hear what I tell you, so I should definitely tell you. 

Hitakaamayaa (with a desire to benefit). The Lord says, ‘Everything I 
tell you is with your welfare in mind. My heart is filled with benevolence.’ 
Thus, the heart of the speaker is filled with love, and deep content; and the 
words are most superior - so come, listen! 

There are two subjects in the eleventh chapter. Please note them carefully and 
with discrimination. One is Yoga, and the other is Vibhuti (magnificence). 
When cold water has pieces of ice in it, it is called ‘Yoga (the joining of the part 
with the essence), and when the water turns into a slab of ice, it is called 
vibhooti. Ice is the grandeur of water. As long as fire remains unseen in the 
wood, it is Yoga, but when it manifests as fire - to ward off the cold, or for 
cooking - it is the Vibhuti. In the same way, the Paramatma abides in the Yoga 
and also in the Vibhuti. I draw your attention to this fact, because some people 
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give more importance to Yoga, saying, ‘We should always be yoked to the 
Lord’. And, there are some people who give more importance to Vibhuti - ‘Just 
see the Lord’s grandeur!’ The Lord’s Yu 7 ? vaibhav (grandeur) are the sun, moon, 
the Himalayas, etc. All these are described in this chapter. 

What is the benefit of describing these two aspects of the Lord? What purpose 
will it serve? 

If you ask what the purpose is, you should also ask about the need. Because, not 
even fools do anything, unless it has some purpose, some advantage to be 
gained by doing the work - ^ rRTSTU MddA ‘prayajanamanuddishya 

na mandopi pravartate '. ’ 

Here, the huNu prayojana (purpose) is that a person can see the Lord when he 
sits in meditation, and also when he interacts in the world. He sees the Lord in 
the sun, moon, trees, earth, mountains and rivers. Yoga and Vibhuti are both 
described, so that a person is able to see the Paramatma in Samadhi as well as in 
interaction. You will see, in the seventh shloka how they have been divided. 

TpTT fYtfY Yu TFT Yt dPrl rTr3rT: I 
YtsfcldiYd YbYr fHTFt ^TTsT WT: I I (\3) 

E'taam vibhootim yogam cha mama yo ve'tti tattvatah, 

Sovikampe 'na yoge 'na yujyate ' naatra sanshayah. (7) 

Avikampa Yoga (a steady, continuous memory of the Lord) is a new addition 
here. There is Vibhuti, there is Yoga, and there is Avikampa Yoga. The 
Ashtanga Yoga of Patanjali does not contain this Avikampa Yoga. Nor do the 
Dharunda Samhita, Dridhayoga, Pradipika, Yoga Samhita, Mantrayoga 
Samhita, or Rajayoga Samhita. This Avikampa Yoga is in the Gita, meaning - 
that, which is in Samadhi, is also in vyavahaara (interaction). The Yoga is 
not id^bud vikampitaa - it is not unsteady, it does not flicker - whether you are 
interacting in the world, or whether you are in deep meditation. YLldchYu ^TFR 
dydri dT? ‘ Savikampe'na yoge'na yujyate' naatra sanshayah. ’ 

The person who sees the Lord in all the magnificence, in all the things, and in 
absolute peace, is never separated from the Lord. This is what is made clear 
from the following shlokas. 

•t Y ww: tr*rY ^ iwfrt: i 
^cMHi Xt itYst: I I (3) 

Yf UUMddlR Xt YfY 

3FYTS: TT wm -HefalO: | | (3) 
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Na me ' vidnh suraganaah prabhavam na maharshayah, 
Ahamaadirhi de'vaanaam maharsheenaam cha sarvashah. 

Yo maamaj amanaadim cha ve'tti lokamahe'shvaram, 
Asammoodhah sa martye'shu sarvapaapaih pramuchyate'. (2, 3) 

The Lord says, ‘None of these Devtas - who are seated as the 3qfwirU 

aadhidaivik adhishthaana (the divine powers of the substratum) - know the 
source of My origin.’ 

The Devtas include Indra, who abides in the arms, and Vishnu, who abides in 
the legs. The common proverb which says that a son can’t know about his 
father’s birth, is applicable here. The son is bom much later, he is a child, how 
can he know about his father’s birth? 

All right, will the Rishis (Sages) know? 

No. From the spiritual viewpoint, every sense organ has a Rishi. The Rishis are 
the drashtaa - rishayo mantradrashtaah - different mantras 

are seen by different Rishis. Similarly, the ears are the Rishis who see the 
sound, the eyes are the Rishis who see the form, the Ghraana Rishis (nose) see 
the smell, and the Rasana Rishi (tongue) sees the taste. However, these Rishis 
do not know the origin of the Bhagwan. They lack the knowledge about the 
birth of the Paramatma who gives them their ability to know. 

3neHiRle ^°rFTF TTW: Ahamaadirhi de'vaanaam maharhinaam cha 

sarvashah’ - none of the Devtas know how the Lord (who gives them their 
powers) originated. Neither the Devtas of the vyashti karme'ndriyas 

(the organs of action in the different bodies), ^TFtf^PT gnaane 'ndriyas (the sense 
organs), and the antahkaran (fourfold mind) know the origin of the Lord. 
Neither do the other, unfe samashti Devtas (universal deities), like the Vastu 
Devta, Agni Devta, Vayu Devtas, and others. 

All right, I understand that the Rishis don’t know. However, the Maharshis 
(Great Saints) would surely have this knowledge? 

No. Even the Maharshis don’t know. 

Then who knows? 

‘Look, Arjuna, know two things. The senses are bom and so are the Rishis. I, 
however, am 3M aja (unborn). The senses, Rishis and Devtas, have a beginning 
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in time, but I have no beginning - (^RT%rTT <a.O 

anaadiraadirgovindah sarvakaarana kaaranam. (Brahma Samhita 5.1)’ 

So, know that the Paramatma is not bom. There is no need for you to seek Him, 
who is beyond time, in the beginning of time. Don’t try to locate the start of the 
past. If you get into this rigmarole, you can take it that you will not find the 
Ishwara. If you wish to reach the beginning of time, well then, time is an 
ambiguous factor. It has no beginning. Space is also an ambiguous factor which 
has no beginning. It is the same with the Directions, so don’t set out to look for 
the point where East, West, North and South begin! 


The Lord abides at the point from where our urges rise. It is His ^tpt nitya 
yoga (eternal unity with all beings) that He abides there. Once you recognize 
that vfe-Tfiw loka-maheshvara (the Master of all the worlds), you will become 
asammoodha (free of stupidity). You will no longer be subject to sins and 
suffering •'-mhn: sarvapaapaiha pramuchchyate'. FFPTFT: Sarvapaapaih 

means, all that is done due to nescience. When only Wl paapa is written, it 
should be considered to be TRyT WT samoola paapa - sin, and its root cause. 
Being free of TFFT WT samoola paapa means being free of the fruits of sin, the 
cause of sin, the feeling of being a sinner, and being free form the basic 
ignorance which is its root cause. These are all the different kinds of sin. 




Yonyathaa santamaatmaanamanyathaa pratipadyate 
Kim te ’ na na kritam paaparn chaure 'naatmaapahaarinaa. 


A person who considers himself to be other than what he actually is, is also a 
wit paapi. It is a sin to harbor a false impression. Agnaana (ignorance) - 
the father of qju bhram (false impression) - is a sin, too. So, WTFT: 
sarvapaapaih pramuchyate ' means that you are freed from all these factors 
when you come to know the Paramatma. 

iphrow: TF7 ^T: Wl: I 

w f tig 'rrafs^rraf *p 4 ^rrrmcr (x) 

3#FTT w dEdwTl ^FT WM: i 
'Ucrf^T jtraT 'JFTFTT *Trt TJcf I I (<0 

Buddhirgnaanamasammohah kshamaa satyarn damah shamah, 

Sukham dukham bhavobhaavo bhayam chaabhayame 'va cha. 

Ahimsaa samataa tushtistapo daanam yashoyashah, 

Bhavanti bhaavaa bhootaanaam matta e'va prithagvidhaah. (4, 5) 
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Buddhirgnaanamasammohah - the Lord now says, ‘Arjuna, pay 
attention to this: All the different emotional factors which rise up in the mind, 
are separate in separate people, and they all have separate Devtas, separate 
Rishis, and separate forms. The emotions include ife buddhi (the intellect), 
Gnan, asammoha (lack of delusion), Stm kshamaa (forgiveness), satya 

(truthfulness), 4*T dama (physical self control), ?FT shama (restraining the mind), 
Wyi sukha-dukha (joy and sorrow), bhaava-abhaava (birth and 

death), ^RT-aq^RT bhaya-abhaya (fear and fearlessness), 3#t[t ahimsaa (non- 
violence), TFfcTT samataa (equanimity), qTR tushti (satisfaction), cPT tapa 
(austerities), daana (giving in charity), W-vrvt yash-ayash (praise and 
criticism). The root of all these is one. Rfr yd ‘ Matta e'va bhavanti. w 

Matta means the self-effulgent consciousness, which is the Paramatma, and is 
the same as the Brahman who abides as consciousness in every being. He is the 
source of all these feelings. It is because of Him, that the beings are aware of 
these emotional reactions. 

frym : trt nt ^ufr hhciwxtt i 
mnm rrt itm nter jm: i i (M 

Maharshayah sapta poorve ' chatvaaro manavastathaa, 
Madbhaavaa maanasaa jaataa ye'shaam loka imaah prajaah. (6) 

Seven Maharshis and - poorve' chatvaarah sanakaadayah - 

the four brothers called the Sanakadis (who were the first Rishis), and - RRT: 
manavah chaturdasha (fourteen, including the mind) - were mental 
images of the Lord. It is they who appeared in the forms of Maharshis and 
Sanakadis. 

W RR Maharshayah sapta refers to the seven openings of the rhkr 
gnaane'ndriyas (the sense organs which include two eyes, two ears, two nostrils 
and one mouth) placed on the upper part of the body. Poorve' 

chatvaara refers to the four divisions of the antahkaran (the mind, the intellect, 
the tendencies and the subtle ego), and the consciousness connected to them. 
Manavah refers to the five sense organs, the five organs of action, and the 
fourfold mind, which adds up to fourteen. They are all created by the 
Paramatma, and the entire population of the world is created by them. 

TpTT f^RPrl Tfl R HH ^ft dTOd: I 
RrsfcRRH RpPr '=TT5T WT: I I (V9) 

E'taam vibhootim yogam cha mama yo ve'tti tattvatah, 

Sovikampe 'na yoge 'na yujyate ' naatra samshayah. (7) 

The Lord says, ‘Arjuna, understand the essence of what My Yoga and Vibhuti 
are. The natural sweetness of water is the Yoga, but when other flavors are 
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added to it, it becomes the vaibhav of water. When water is pure, it is 
Yoga, but when one liter of milk is added to one liter of water, and it becomes 
two liters, that is the vaibhav of water. You will see that it is the same. That 
which is hidden is the same, and that which is seen is the same; it is all one. 
When you see this, you will have Avikampa Yoga. You will see the Paramatma 
wherever you look. 


3t£ TTcfrsr U"Uclf w: W# i 

w 'UTcnruf^TT: 1 1 (6) 

Aham sarvasya prabhavo mattah sarvam pravarartate 
Iti matvaa bhajante' maam budhaa bhaavasamanvitaah. (8) 

I am the origin of everything that exists.’ 

Prabhav means ‘I am the Father’, Bhava refers to the gross matter, and 
the Lord is the causative factor as well as the matter. He is the 3|fq?r in i-h tin km 
dd-Mi abhinna nimittopaadaana kaarana - the origin, which is also the matter, 
and the force which gives form to matter. TfflcrfcT btwtkvt ‘ Prabhav ati 
asmaaditi prabhavah’ - that, which is the source of birth, is called ‘prabhav’. 
And, ^r: fe ^T: Wt: I 3# wt: bhavah shivah 

pralayankaarah. Prakrityaa bhavah prabhavah. Aham sarvasya prabhavah. ‘I 
am seated behind Shankarji, who causes the dissolution of Creation. I sit below 
him and watch. tktft rwcr: Aham sarvasya prabhavah. ’ 

•T ^T?r vffm Na hanyate ' iti aham - that which is never destroyed is 
Aham (I). -T ^icT 3 w^Na heeyate' iti aham. And, aham is what all the letters 
of the alphabet - starting from ‘a’ (the first letter) to ‘ha’ (the last letter) - 
establish. 


•T ^TSTfcT 3T^fT fedlTd ^frt 3T?mi 

Na jahaati iti aham na, hinasti iti aham. 

Another point is, what makes the world go on? 

TfrT: tNt M^dri ‘Mattah sarvam pravartate' - I am the ar^WTRT antaryaami 
pre'raka - the inspiration of inner consciousness. I am the matter, as well as the 
Master. Wise and learned people ponder deeply upon this, get overcome with 
emotion, and do My bhajan.’ 

There is one very good thing about bhajan, which you should keep in mind - 

H^HUIUII sTTSRRT: UTFTTfTI 
Tff xt TuFtT xt I I (<0 

Machchittaa madgatpraanaa bodhayantah parasparam, 
Kathayantashcha maam nityarn tushyanti cha ramanti cha. (9) 
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‘Love Me with your mind, and think about Me with your intellect.’ The word 
Rr chitta (mental tendency) includes both. 

How? 

This is explained in the twelfth, eighth, and ninth shlokas. 

URcT TR - 3TTSF^T IhcLn i 

Mayye 'va mana aadhatsva mayi buddhim nive 'shaya. 

‘Place your mind in Me, and immerse your intellect in Me.’ The Lord has asked 
us for two things, hasn’t He? This appeared to be somewhat difficult for Arjuna, 
so the Lord said, 

3T2T f%TrT ^PTTSTFT *T WTifu ferTU I 

A dm chittam samaadhaatum na shaknoshi mayi sthitam. 

Here, chitta means both the mind and the intellect. Which means, love with the 
mind and think with the intellect. Worldly people love their wife, son, and 
wealth; and use their intellect to find ways to get satisfaction, material wealth, 
and temporal power. Gnanis think about the Lord, and love their disciples. The 
Lord says, ‘That won’t do. Love only Me, and think of Me alone - 
machchitaah 

WVT 3TMT: Madgat praanaah means WRRTFRT: madgataikajeevanaah. The 
Lord says, ‘Give up any thought that you can survive without doing My bhajan. 
It is like thinking that you can survive without air! Place your life’s spirit in Me; 
don’t keep it in your body. Don’t think that you will keep it alive with food and 
water. Offer up your life’s spirit to Me.’ 

^Rprt: UTFTFT Bodhayantah parasparam. When worldly people meet, they talk 
about the weather, about how hot it is, what is happening in their society, and 
about the political situation. They go neither to America, nor to Russia, but they 
confuse their brains by discussing the dispute between those two countries. The 
Lord says, ‘Don’t waste time in useless chatter. Tell each other about the 
Paramatma. ’ 

RSFRTRT ui Rirr Kathayantashcha maam nityam - describe the frolics of the 
Lord to each other, constantly, and daily. And, vr tutft tushyanti cha 
ramanti cha - remain in a condition of joy. Be - not only rfR magna 
(engrossed), but TU rama (revel) in it. ’ Where there is satisfaction, we say that 
we are satisfied; and where there is THfR ramanti (reveling), there is no wish for 
anything else. Not only that, when we revel in something, we get totally 
engrossed, and don’t even think about anything else. 
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Just see how the Lord loves to use the chakaara (the word ‘cha’ which 
means ‘also’). He was a cowherd, so - uft RTRT gaay charaanaa (taking the 

cows to graze) resulted in the frequent use of ‘cha’! One Mahatma made 

cha ramanti into u<hPti charamanti. Charamanti means 3wp 

*S ”S 

charamam avasthaam anubhavanti - having the experience of the RTU 
3ToTR2Tr charam avasthaa - the supreme state of bliss. This is His occupation. 

^Tfrr H RR HIHMUlPd #1 I (Ro) 

Te 'shaam satatayuktaanaam bhajataam preetipoorvakam, 

Dadaami buddhiyogam tamye'na maamupayaanti te\ (10) 

Rut ’H r i r iq c MMi'H Te' shaam satatayuktaanaam - those who are constantly yukta 
(attached to the Lord), and do His bhajan lovingly. The Lord praises them, but 
says that this is not the highest state. ‘When I see someone doing my bhajan and 
remain attached to Me, I give him something - ^ihr qfeRFi mr dadaami 
buddhiyogam tarn. ’ 

What do You give, Maharaj? 

‘I give buddhiyoga, so that his intellect is linked to Me constantly.’ 

Buddhiyoga frees a person from wi paapa and w puny a. It frees him from the 
fruits of his actions, and his mind remains inclined towards the Lord. 

'HiSIdU i 

Buddhiyukto jahaateeha ubhe ' sukritadushkrite 

And 

cpfct qUqcHI % xtjh RRFRT HHlfaui: I 

RrRT 'UR I I 

Karmajam buddhiyyuktaa hi falarn tyaktvaa maneeshinah, 
Buddhiyogamupaashritya machchittah satatam bhava. 

When the Lord said that He gives buddhiyoga, it was as though Arjuna asked 
what happens when a person gets budhiyoga. 

The essence of buddhiyoga is the direction you are moving in. Are you moving 
towards V RT dhana (material wealth), or W kiirasi (chair, meaning position)? 
This W kiirasi is a ku-rasikaa (a harlot), Maharaj! Nobody can say 

when it will be turned around. 

The caretaker of a Dak B unglow (a Government guest house in a remote area) 
told me, ‘Maharaj, twelve Ministers have been appointed and dismissed, since I 
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became the caretaker, but I retained my job. Their position is so uncertain, and 
yet they show so much arrogance!’ So, don’t love the kurasikas! 

I know a man who holds the post of Secretary to the Governor. He said once, 
‘Maharaj, I have held this post since the days of British rule. I have seen 
Governors who were absolute rascals, and some who were truly noble. So many 
Governors have been changed during my tenure. I know all about them! ’ 

So, the Lord says that the mind of some people is inclined towards wealth, some 
towards achievements, some towards power, some towards position and status. 
However, if you obtain the real buddhiyoga, your mind will not go towards any 
other than the Paramatma. Don’t try to be very clever. Don’t try to be a 
buddhivaadi (one who uses his intelligence to establish what he wants). 
Buddhivaada is a disease (of talking too cleverly). Don’t become a 
buddhijeevee, who sells his intelligence to make an income. We Monks are not 
buddhijeevis. The Lord has given us buddhiyoga. We go around with this gift 
He has given, and share it with others. 

What is the characteristic of a budhdiyogi? 

ffr hih'v-iim ‘Ye 'na maamupayaanti - buddhiyoga is that by which those who do 
My bhajan come close to Me.’ 

Now, see this - the Lord gives only buddhiyoga to those do His bhajan. He does 
not give ^frT-fhffa vritti-nirodha (control of tendencies) or •Mi^K-'fTrT svaakaara- 
vritti (tendency towards the self), or even the unseen fruit of Dharma, which is 
called the 3rq^ apoorva. The Lord does not give the fruits of ritualistic Dharma, 
or of good deeds. 

The Nyaya Darshan defines the essence of Dharma as the unseen fruit of good 
activities. The Poorvamimansa philosophy considers Dharma to be the 
prescribed activities. An ‘apoorva’ is created by such activities, which has its 
effect at any time, or place, or even in another birth. Vedanta does not accept 
this view. Vedanta states that the ^ VRT^Rrry drishta antahkarana shuddhi 
is the result of good deeds. Good deeds include all types of efforts for spiritual 
progress. ^ Drishta antahkaran shuddhi means the immediate 

purification of the subtle body, in this lifetime, and the direct experience of the 
Paramatma. Those who imagine other births, other lands, and other times, prefer 
to stay away from Vedanta; they feel scared. 

So, the Lord said, ‘I give buddhiyoga to those who do My bhajan.’ What are 
these people like? 
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<hki xf 'Tushy anti cha ramanti cha - they are immersed in the bliss of 
their own Atma; they revel in their own essence, and are totally content.’ 

How should they do bhajan? 

^RcTFT ‘Preetipoorvakam bajataam - do My bhajan with love, not for 
getting something. The only reason they do bhajan is because they love Me. 
They have no other purpose in mind.’ 

There is another factor in this. The Lord says, ‘I will also give with tfcr pre'ma 
(pure love) to those who do My bhajan with prema - 'a\m'vaT 
preetipoorvakam dadaami. ’ 

What do You give, Maharaj? 

‘I give them the right kind of thinking; I give them buddhiyoga.’ 

The fact is that the Lord is unobtainable because of the wrong kind of thinking; 
and He is obtained when we think in the right way. For that, we need buddhi, 
and the Yoga of our buddhi should be with the Lord. hih'v-iiki ‘Ye'na 

buddhiyoge'na maamupayaanti - 1 am obtained through this buddhiyoga.’ 

The question comes up, that it is true that we can obtain the Lord through 
buddhiyoga, but there should be some method, or some process in it. The Lord 
is merely making a pledge, when He says that He is obtained by buddhiyoga. 
The Lord should explain the method, about what logic and power buddhiyoga 
contains, which enables us to obtain Him when we get it. 



?ih41mh 'Hi-wdi 1 1 (s><0 

Te 'shame 'vaanukampaarthamahamagnaanajam tamah, 
Naashayaamyaatmabhaavastho gnaanadeepe'na bhaasvataa. (11) 

rhiH^H<^i8fcr Te'shame'vaanukampaartham - the Lord says, ‘My heart begins 
to throb with the thought that this person did so much bhajan, but I have not 
given him anything. Anukampaa means the throbbing of the heart; the 

pulsating; the emotional movement. Now see the process by which this 
anukampa brings buddhiyoga to you. The Lord said 3n?rRTcrcsTT: 
‘ Aatmabhaavastha - 1 establish Myself in the snrtrrrR aatmabhaava (the feeling, 
‘I am the Atma’) of the person who does My bhajan.’ 

And then? 
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c qrwn sih^Ihh 3t?tfr‘ mr: hrmiFh Bhaasvataa gnaanadeepe 'na agnaanajam 
tamah naashayaami - like a lamp of Gnan, I dispel the darkness of their 
ignorance, all the super-impositions, and false impressions. cFT: 

Agnaanajanya tamah - the darkness of ignorance is the acceptance of fAfft 
moolavidyaa - the basic nescience.’ 

WF Gnaanadeepe'na bhaasvataa. Shanakracharyaji has defined this 
as ?ih<44h T^i°HiF°iFH4vMic!FtrM 

FcIblilc^l^rxjTltMl^r+^drHclIdNcl^^ rHr^y^+IW^H'drHd^^J^H^rTWT 

5TFf^^r^: I 

‘Gnaanadeepe 'na vive 'kapratyayaroope 'na bhaktiprasaadasne 'haabhishikte 'na 
madbhaavanaavinive ' shavaate 'rite 'na brahmacharyaadisaadhanasanskaaravat 
pragnaavartinaa viraktaantah karanaadhaare 'na 

vishayavyaavrittachittaraagadve'shakalushitanivaataapavarakasthe' 
nityapravrittaikaagradhyaanajanita-samyagdarshanabhaasvataa 
gnaanadeepe ne 'tyarthah. ’ 

What is the lamp of Gnan like? 

iddd-. WWt Vive'ka pratyaya (discrimination and faith) is its essence. The vivek 
(discrimination) of dukha (sorrow) and 3 tfk anand (joy). Dukha is 'flW 
asukha (absence of happiness), and anand is sukha (joy). Another, dukha is 
achit (absence of consciousness) - it is 3TFH asat (absence of existence); and 
anand is Chit (consciousness) and Sat (existence). So, what happened? Achit 
and dukha both became fnw mithyaa (relative truths). This discrimination is the 
essence of the lamp of Gnan. 

However, a lamp needs oil to burn - what is the oil in the Gnanadeepa? 

The oil is FFFfr trtk bhakti prasaada (the blessing of Bhakti). 

The lamp needs air. It will be extinguished if there is no air. 

The air of bhaavanaa (emotion) keeps the lamp alight. 

Some ■hwk sanskaara (trimming) is needed for the lamp to bum well. 

The WT pragyaa (wisdom) which has the sanskara of asm 4 brahmacharya 
(celibacy) and other saadhan (efforts for spiritual progress) is the wick. 

A 4htT deeyaa (base of the lamp) is needed to hold the oil and the wick. 

The 14<ctu virakta (detached) antahkaran of the 14<=tu virakta (people with 
renunciation) is the diya. That means, the TFF chitta which is not fragmented by 
<msh raga-dve 'sha (attachment and aversion) is the base. 

The Gnan is established, like a lamp fixed firmly within a glass lantern. 

And, whose is the jyoti (flame)? 
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It is the luster of the person whose mind is fixed steadily in deep meditation. 
This is Shankaracharyaji’s commentary. The Acharya does not stint words when 
elaboration is called for. His desire for brevity rises when elaboration is 
unnecessary. 


ut spir ut srur ufet urd 'urfti 

W ntoMHlfUcUM ftftl I (^) 

IT# ^f^rf^FT?TT I 

3Tfefr ^cRTT HTTTT: Wf %T sfcftfu ifl I (??) 

Param brahma param dhaama pavitram param bhavaan, 
Purusham shaashvatam divyamaadide ' vanajam vibhurn. 
Aahustvaamrishayah sarve' de'varshirnaaradastathaa, 
Asito de'valo vyaasah svayam chaiva braveeshi me'. (12, 13) 


fell Jigyaasaa (a desire for knowledge) now arose in Arjuna’s mind. 
‘Maharaj,’ he said, ‘You are UT om param brahma (the supreme Brahman). You 
are the nr *TFT param dhaama (supreme place). You say that You are everything 
For example, You say: Do My bhajan, I am giving bhakti to you - uiwnf^T ?1, 
'IrmiFh maamupayaanti te aham naashayaami’, etc. etc. This means that 
You are the Brahman, and the vrfwH adhishthaana (substratum). You are the 
nm ufe param pavitra (the purest of the pure), free from Maya, and You are 
the W£fcT WT shaashvat purusha (the eternal dweller in the human body). You 
are the aadide 'va (the original God), divya (divine), 3RT aja (unborn), 
fsnj vibhu (all pervading) - it is not as though You said all this; ^ 

aahustvaamrishayah sai~ve' - this is what all the Rishis have said.’ 

What is a Rishi? 


Rishayah mantradrashtaarah - the Rishis are those who see the 
mantras. ‘Whether it is the Rishis who declare that You are the Brahman, or 
whether You say it, makes no difference. Devarshi Narad also says the same 
thing.’ Naradji is a Devta as well as a Rishi. He is also the Rishi of the Devtas. 
‘Apart form him, Asit, Deval, Vyasa and You - Yourself - say so, and it is 
absolutely true.’ 


wdj cr^ftT WWt I 

W ^ ^TTTSRzrf^r fd^dl R ^RctT: 1 1 (?*) 

Sarvame 'tadritam manye ' yanmaam vadasi he 'shava, 

Na hi te' bhagavanvyaktim vidurde'vaa na daanavaah. (14) 

‘Ke'shav’, (a name of the Lord). ‘I know that the Devtas and Danavas 
(Demons) do not know even Your manifested form; then how can they know 
Your unseen form? Who knows You, Maharaj?’ 


453 



WiWclIrHHIrHH itr% tWMU I 
STrntTcFT '»TH?T ^cf ^FTFT#I I (^) 

Svayame 'vaatmanaatmaanam ve 'tha tvam purus hottama, 
Bhootabhaavana bhoote'sha de'vade'va jagatpate'. (15) 

By addressing the Lord as ‘Purushottam’, Arjuna’s indication is - WTRN 
3#R7R^T ^fFP#r 3# - WT 3TfW#r #T ^#rFT: purushaanapi 

adhikaarabhe'de'na uttamayati aham-bhaavam aapaadayati ill purushottamah 
- the Purusha is the Jeeva and Purushottam is the one who has the capacity to 
make the Jeeva realize that he is the Atma. Similarly, 'UcT'UTcFT ^ ^ 
bhootabhaavana bhoote 'sha de 'vade 'va jagatpate ' - are all forms of addressing 
Shri Krishna. 


dcHH^wiNUI f^oCTT UTrtrf^Wt: I 

cZTFZT I I (^) 

Vaktumarhasyashe'she'na divya hyaatmavibhootayah, 
Yaabhirvibhootibhirlokaanimaanstvam vyaapya tishthati. (16) 

Arjuna says, ‘Maharaj, please Grace me by describing all Your divine 
Vibhutis.’ 

You see, there is ‘bhooti’, which means sattaa, or existence. When ‘vi’ is added 
to ‘bhooti’, it becomes ‘vibhooti’. When one becomes many; when multiplicity 
is seen in the indivisible, it is Vibhuti. As soon as ‘vi’ is added, the meaning 
becomes something special. The Shruti says, ^ ^ ^ faster tw 6.\6P0 

‘ E'karn vai sad vibabhoova sarvam (Rig Veda 8. 5. 8. 2) ’ - there was only one 
Sat, but - sarvam vibabhoova - the ‘vi’ here, works in the same way 

as in Vibhuti. 

Ai ^ i h h i -vd ‘Yaabhirvibhootibhirlokaanimaanstvam 

vyaapya tishthasi - You are seated in everything, by pervading everything.’ The 
Naiyayiks believe that the Lord pervades everything, like fire pervades an iron 
ball which is placed in fire. The combining with forms is not the essence of the 
pervading characteristic of space; the combining with every particle in the 
universe is its pervading characteristic. Vedanta does not accept such vibhutva 
(pervading quality). Vedanta says that it is because the Lord is the basic matter 
of which the world is made, that He is vibhu. Everything created has the 
presence of the matter it is made of. Clay pervades a pot, thread pervades cloth, 
and gold pervade an ornament. This is called vyaapti - Li^i-h 

‘vyaapya tishthasi. ’ 
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msr fcrumt TiPi-Mi w mRI^hh<ih i 

XT *TT% %W3%'»FTcFW I I (?vs) 

Katharn vidyaamaham yoginstvaam sadaa parichintayan, 

Ke'shu ke'shu cha bhaave'shu chintayosi bhagavanmayaa. (17) 

‘My Master, how do I understand that it is You, when I want to be reminded of 
You in the things I see? You are a great Yogi (having supernatural powers)! 
You come in many forms. You came, as a ghost, to a Mahatma. He said, ‘I 
recognize You!’ You carried off a cooked roti (unleavened bread), and Your 
Bhakta said, ‘Oh, it is You, my Lord! Wait - let me spread some ghee (rarified 
butter) on the roti for You - why are You in such a hurry? Go after I spread the 
ghee, my Lord.’ Thus, please tell me, what are the forms in which I can think 
about You? 

IWilsfcr Ke'shu ke'shu cha bhaave'shu chintayosi - my thoughts 
about You should have an authentic foundation, w Tfi? M^isbr ‘ Mayaa saha 
chintayosi’ - please allow me to see You in all the places Laxmiji is able to see 
You in, my Lord.’ 


Lh^uiichh) #n f^njfrT m ^hkh i 
wt: sperm mfm h-vtjmri i GO 

Vis tare 'naatmano yogam vibhootim cha janaadrana, 

Bhooyah kathaya triptirhi shrinvato naasti me'mritam. (18) 

Shankaracharyaji has given a commentary upon the word ‘Janardana’, used by 
Arjuna to address Shri Krishna. ^hhih 3T^Fii 

‘ De 'vapratipaksha-bhootaanaam jaanaanaam asuraanaam 

narakaadigamayitritvaaj janaardanah. ’ This means, Janardana is the one who 
send the wicked to Naraka (Hell). 

Just as an audience asks for an encore, Arjuna says, pt: ‘ Bhooyah kathaya 

- tell me again.’ 


spt: tjfmft sperrh mfm h- STjmrj 

Bhooyah kathaya triptirhi shrinvato naasti me'mritam. 


Why? 

Drinking this elixir (of Your words) through the cups of my ears, leaves me 
yearning for more. Give me a little more of this elixir. 
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Shri Krishna said, ‘I am saying nothing new. I have spoken on this earlier. 

■Hs?idis?l ^FT 4 WT FF: Bhooyasva mahaabaahoshrunu me' par amarn vachah. I 
have said this in the seventh chapter - FfTtSFH'Fj v c -httft FWRTFFT: 

rasohamapsu kaunte'ya prabhaasmi shashisooryayoh. I have already told you 
once, but you can listen to it once more.’ 

Oh, yes! Please tell me again. 

You see, if the person you are talking to says, ‘You have already said this. I 
have heard it once - why are you repeating it?’ then the speaker is disinclined to 
explain further. So, Arjuna asked the Lord to tell hi again. 

fr cjrejfaujlfa fccZTT I 

WJT^FT: HlfoM-rl) ^ I I 

Hanta te' kathayishyaami divycta hyaatmavibhootayah, 
Praadhaanyatah kurus hre'shtha naastyanto vistarasya me'. (19) 

‘It is a matter of felicity, Arjuna,’ said the Lord, ‘that you want Me to repeat 
what I said.’ The word ‘hanta’ here, is used to indicate Ft harsha (happiness). Ft 
3TFrbt FrT ^fcT H^ri "bar she' vishaade' aashcharye' hanta iti prayujyate'. ’ 
Hence, hanta can also indicate lament. 

So, the Lord tells Arjuna, ‘I will tell you of My main, divine Vibhutis. I will 
name only the main ones. It is difficult to name every citizen of every village, 
isn’t it? I will use the method of naming only the TRFF sarpanch (the chief 
official of a village) -'RNPFT: pradhaanyatah kurushre'shtha. ’ 

Now, when the Lord starts mentioning His Vibhutis, He will also say, 

TFRWT: ‘ Sthaavaraanaam himaalayah - I am the Himalaya among the 
immovable.’ But don’t get the wrong impression that He is not the other 
immovable objects as well. If anybody thinks that the Lord is only in His 
Vibhutis, and not in everything that exists, he will be mistaken. The Lord 
clarifies this point. 


nsr ttct 1 1 0°) 

Ahamaatmaa gudaake'sha sa rva bh o o taas h ayasth ita h , 
Ahamaadishcha madhyam cha bhootaanaamanta e'va cha. (20) 

‘Arjuna, I am the aashaya of all the bhootas. Ashaya means - ffwft 
3TFTF: yatra sarve' sushupto aashe'rate' aashayah - that, into which all 
beings sleep (and awaken) is the Ashaya. I am present at the time of their 
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sleeping and their awakening. Hence, I am the Atma who pervades the deep 
sleep state, the dreaming state, and the waking state of all, and is also separate 
from them.’ Thus, when the Lord has said, WUcTTm-fwr 
‘Sarvabhootastaashayasthitah there is no scope for thinking Him to be only 
the Himalaya, or only the main Vibhutis He names. 

The second point is that although the Lord is the Ashaya, what is the Ashaya? Is 
it something separate from Him? The Lord dismisses this, saying viiLvv 
'HcihiH'-ti ‘ Aham aadishcha madhyam cha bhootaanaamanta e'va cha. I 
am also the 3n% uadi (beginning), madhya (middle) and vrt anta (end) of 
all the beings of which I am the Ashaya. 

The bhootas did not exist earlier, and will not exist later - so they are non- 
existent even in-between. When bhootas are non-existent, then their Ashaya is 
also non-existent. It is only I that is in everything. That means, I am 3#?fhT 
adviteeya (indivisible).’ This is the first Vibhuti. 

The Lord has described seventy one more Vibhutis, starting from the twenty 
first to the fortieth shlokas, and each Vibhuti contains many points. Vibhuti is, 
after all, that which spreads! We would need seventy one ages to elaborate on 
what the Lord indicates, about each of His seventy one Vibhutis. This tenth 
chapter is no ordinary chapter. It is about the grandeur of the Lord, and the 
Lord’s grandeur is endless. We can only cast a flying glance over it, and 
describe it briefly. 


3nf^TFTmt rdujMnhmi i 

h^?iiuiih 4 wti i (^) 

Aadityaanaamaham vishnurjyotishaam raviranshumaan, 
Mareechirmarutaamasmi nakshtraanaamaham shashee. (21) 

Among the Adityas (sons of Aditi), the Lord is Vishnu. Vaman is the youngest 
of Aditi’s twelve sons (who are all Devtas). The Lord’s name is Vaman, and He 
is Vishnu. This is a contradiction. 

‘I am the soorya (Sun) among all things the illuminate. I am Marichi among 
the Marudganas (forty nine winds), and Shashi (the moon) - the King - among 
the ^T5T nakshatra (stars).’ The Chandrama (moon) is the Master of the stars, 
even though it is not a star, and that is why his name is given here. The 
Chandrama is not a ‘kshtriya’ (of the warrior caste), which is another meaning 
of ‘ nakshatraanaam ’ (nakshatra means a star or planet, and the pun is 

used to split it up into na=not + kshatra = of the warrior caste). 
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^RT ^IM: I 

HHV-cIlf^ ^HHwRh ^TRT I I (^) 

Fe 'daanaam saamave 'dosmi de 'vaanaamasmi vaasavah, 
Indriyaanaam manashchaasmi bhootaanaamasmi che'tanaa. (22) 

The Lord says that He is the Sama Veda among the Vedas, because He sings. 
(The Bhagwat Gita means the song of the Bhagwan.) Were He to call Himself 
the Yajur Veda, He would have to do ritualistic worship; and if He were to call 
Himself the Rig Veda, He would have to chant mantras. So, Shri Krishna says, 
‘I am a singer - the Sama Veda. I am Indra (the King) among the Devtas,’ 
There are Apsaras (celestial nymphs) in Heaven, and there are Gopis in 
Vrindavan - ^mihR-h RRR: ‘Devaanaamasmi vaasavah. ’ 

‘Indriyaanaam manashchaasmi - among the indriyas (senses) I 
am the mana (mind).’ By the Grace of God, the Jains do not consider the mind 
to be one of the senses - 3#rf^T tr: aninadriyam manah. Why not? Every 
indridya gives specific information about a specific subject. The indriyas have 
their own areas of knowledge. The mind is the only common factor, without any 
specific area of information. However, the senses can do nothing without the 
mind. That is why Shri Krishna says, T am the mind among the senses, and 1 am 
the^rRT che'tanaa (consciousness) among the bhootas. 

Chetna indicates the awareness of what we call physical pleasures. WcT 
Sanghaata is the conglomeration of the body, from head to toe. It is made up of 
hundreds of little parts and pieces. The chetna is the electricity which runs 
through all the parts (activating them), so long as they remain properly 
connected. When any of the parts are broken, the electrical connection is also 
broken. So, the connection of the chetna in this body is the buddhi-vritti 

(intellectual tendency). However, buddi-vritti prevails only so long as the parts 
of the body function efficiently -WcT: R^RT fR: sanghaatah che'tanaa dhritih. ’ 

Rstmt yicM-HilfH Eh 911 
cRfTT L||c|ch 9 UlffM RR: feltslRuiiHSHJ | (33) 

RTTSHTT R WT RT fcffe RTO I 

fK-HwRR WTT: I I (**) 

RRTRT RRWTsftR RJTcRRRT %RTHR: I I (^^) 

Rndraanaam shankar ashchaasmi vitte 'sho yaks haraks has aam, 
Vasoonaam pavakashchaasmi me 'ruh shikharinaamaham. 

Purodhasaam cha mukhyam maam viddhi paarth brihaspatim, 

Se 'naaninaamaham skandah saramaamasmi saagarah. 

Maharsheenaam bhriguraham giraamasmye 'kamaksharam, 
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Yagyaanaam japayagyosmi sthaavaraanaam himaalayah. (23, 24, 25) 


The Lord says, “Among the Rudras, I am Shankar.’ 

Rudras make people weep, but Shankarji holds kalyaana (good fortune) 

in his hand. Some people keep kalyana in their hearts, saying they will do good 
to someone. Shankar, however, keeps kalyana in his hand to avoid the slightest 
delay, in bringing it out. Oh, Shankar hands out boons lavishly, without 
bothering to see the eligibility of the receiver. It is like someone who throws 
money without pausing to see who is picking up the coins he throws. That 
person is called Shankar. 

‘I am Kubera among the Rakshasas (Demons). I am Pavaka (the wind) among 
the Vasus (eight demi-gods), and Meru among the TWIT shikhara (mountain 
peaks). Meru is the city of Brahmaji. ‘I am Swami Kartikeya among the 
Generals, the Ocean among lakes, and Bhrigu among the Maharshis.’ 

Bhrigu is very powerful. He is the one who roasts and grinds - 'RWTRT 
bharjanaat bhriguh. He spares nobody; with or without form, with or without 
attributes. The ‘bharg’ in the Gayatri mantra is based on Bhrigu. Bhrigu is the 
oldest of the Maharshis. He places his foot on the chest of Vishnu Bhagwan. 
Please don’t get upset about what I say, but Bhriguji had kicked Lord Vishnu on 
His chest (where Laxmi stays), saying, ‘Oh, Laxmi! How will anyone in the 
world give you up, if you sit on the Lord’s chest?’ This caused Laxmiji to die of 
shame. Vishnu Bhagwan lamented, ‘How can I stay without Laxmi? I have to 
provide food and water to all My people.’ 

Long back, some of us had gone to meet a Shankaracharya. The women in 
Gujarat do not bow down empty handed to a Monk. Those were days when a 
pie (a fraction of a rupee) was still in use. The women proffered a pie each, as 
they bowed down, and soon there was a little pile of coins before the 
Shankaracharya. He picked up the coins and counted them - there were some 
twenty four in all. The Dandi Swami who was with me, asked, ‘You count 
coins, being the Shankaracharya?’ 

‘The dictate that a Sanyasi should not touch money, does not apply to a Sanyasi 
who is the Head of a Peetha (Monastery),’ explained Shankaracharyaji. ‘I have 
to keep the Peetha running.’ This incident is of the days when 
Rajeshwarashramji Maharaj was the Head of Dwarka Peetha. He said, ‘If you 
tell the Head of an organization not to touch money, how will he manage?’ 

Similarly, the Lord said that He would not be able to manage without Laxmi. 
‘Bhriguji, I press your feet; show Me this Grace, that a milky ocean always 
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surrounds Me, and Laxmi is with Me always. Only then will I be able to provide 
sustenance to the world.’ Hearing this, Bhriguji made Laxmi his daughter. 
When Laxmi was bom as Bhriguji’s daughter, he got her married to Vishnu, and 
told the Lord to keep her. 

TUIRTR^RR ‘Giraamasmye'kamaksharam - I am the Akshara in speech.’ The 
WJ3 pranava - the Aum - is an akshara. (Akshara means a word, and it also 
means that, which does not perish). It is never destroyed, because it is ‘a (not) + 
kshara (perishable)’. No matter which word you utter, the ‘a’ remains. That is 
why it is called ‘akshara’. According to the analysis in the Mahabharata, the 
akshara is that, which pervades all vowels and consonants. 

All right, Maharaj, what are You among the Yagyas? 

Japa is the easiest Yagya. Yagya is done with some action. The feet can do 
nfcFTT parikramaa (circumbulate the Lord’s image) as a Yagya. The hands can 
offer oblations in the ritual of Homa. Won’t the action of the tongue be 
considered an action? Of course it will! So, Yagya can be done by using only 
the tongue, by chanting the Lord’s name (or a mantra) repeatedly - R?THT 
RwnTSRR ‘yagyaanaam japayagyosmi. ’ 

i o| j i u | i Lhk'm: ‘Sthaavaraanaam himaalaya ’ - the Lord is the Himalaya among 
immovable objects. Parvati is the daughter of Himalaya, and is the consort of 
Shankarji. This intellect rises up from the inanimate, doesn’t it? 

3T*3rer: i 

TFSrahrTT f^T5TT8T: f-H^ni 4>Lni Rfr: I I (^) 

Ashvattah sarvavrikshaanaam de'varsheenaam cha naaradah, 
Gandharvaanaam chitrarathah siddhaanaam kapilo munih. (26) 

The Lord is the Ashvattha (Banyan) tree. What is the Ashvamedha Yagya (the 
horse sacrifice)? The whole world is an Ashva (horse). This is written in the 
Brahadaranyaka Upanishad. This is the Sarvamedha, Vishvamedha, - offering 
up everything to the Lord. It is also described in the thirty third chapter of the 
Shukla Yajurveda. Among trees, the Lord’s Vibhuti is the Ashvattha. 

'jdqjuii r rrr De'varsheenaam cha naaradah - the Lord says that He is Narad, 
among the Rishis of the Devtas. RRR ‘Naarada ’ means the one who spreads the 
Gnan about Nara-Narayana (the Jeeva and the Paramatma). RRR Rf RRR, 
d<dKMUi-trNvT ww l tTT RRirflfri RRR: Narasya idam naaram, n a ra - n a a raaya n a - 
proktam gnaanam. Tad dadaateeti naaradah. 
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‘I am Chitraratha among the Gandharvas (celestial men) and Kapil among the 
Siddhas. 


3^T:£|c|'HH s crFTT 14 Hs Hinyi'Kwtl 
i) 'iicid duiuii H-iifynH 1 1 (^) 

UvdHV-dlf^H -HMI'JimlfH I I (? 6 ) 

3H*d!HllfH HHIIdi cRTTlfr dK-HWfW I 

fqtpnwTT xnfw mr: wrarwu i (^) 

Uchchaihshravaasamashchaanaam viddhi maamamritodbhavam, 
Airaavatam gaje'ndraanaam naraanaam cha naraadhipam. 
Aayudhaanaam vajram dhe 'noonaamasmi kaamadhuk, 
Prajanashchaasmi kandarpah sarpaanaamasmi vaasukih. 
Anantashchaasmi naagaanaam varuno yaadasaamaham, 
Pitrinaamaryamaa chaasmi yamah sanyamataamaham. (27, 28, 29) 

‘I am Uchchaishrava among horses.’ 

Why? 

Because Uchchaishrava has risen from the same source as Arnrit (elixir). 
‘Among gaje'ndra (elephant kings) I am Airavat.’ 

The elephant Airavat also emerged from the sea, along with Amrit, and other 
precious gems, when the ocean was churned. It is a ratna (gem). 

‘I am dTrb-T'T naraadhipa (the King) among nara (men). Among the aayudha 
(weapons), I am Vajra. Among cows, I am Kamadhenu (the wish fulfilling 
cow). I am Kandarpa (passion) among the powers of procreation, Vasuki among 
snakes and Anand among serpents.’ 

There are different kinds of snakes and serpents, described in the Puranas. Some 
have one head, some have several heads. 

‘I am Varuna among those who live in water, and Aryama among the Ancestors. 
I am Yama (the Lord of Death) among those who control. The one who controls 
all beings is Yama, who is none other than Me.’ 

drilldi ^TH: d>HddlH?mj 
*pi|U|i xT dddd^U rffsmFT I I (3o) 

WT: McldwlfH TFT: ?TC5r^dlH*H I 
£IN|U|i -Nid-HmlfH ^l^dcTl I I (??) 

Prahlaadashchaasmi daityaanaam kaalah kalayataamaham, 
Mrigaanaam cha mrige'ndroham vainate'yashcha pakshinaam. 
Pavanah pavataamasmi raamah shastrabritaamaham, 
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Jhashaanaam makarashchaasmi srotasaamasmi jaanhavee. (30, 31) 


‘I am Prahlada among the Daityas (Demons), and the RTM kaala (time) - RTR1RRTR 
kaalayataam - who drives all beings like a shepherd drives a flock of sheep. 
Among animals, I am^FfF mrige'ndra - the Lion. Garuda (the eagle) among the 
F% pakshee (birds), and Vayu (wind) among purifying factors.’ 

TFT: FRR^ciihsh ‘ Raarnah shastrabritaamaham The Lord says that among those 
who carry RRR shastra (weapons), He is Rama. A ‘shastra’ is a weapon which 
cuts, and an ‘astra’ is a weapon which is thrown. A spear, sword and trident are 
all shastras, while arrows are astras. 

‘Among rivers I am the Janhavee (Ganga).’ 

WT | 

3TSR I rH fc| ill fd^INi RTF: (3^) 

Sargaanaamaadiratnashcha madhyam chaivaahamarjuna, 
Adhyaatmavidyaa vidyaanaam vaadah pravadataamaham. (32) 

‘I am the RTTF uadi (the beginning) of the whole world, and I am also its RR anta 
(end), as well as the wr madhya (middle). That means, it is I - 1 - 1; only I. The 
difference between the adi-madhya-anta is false, because I am present in all 
three. There is no madhya in the adi, and no adi in the Madhya. Neither adi nor 
madhya exist in the anta. Nor does anta exist in the adi or madhya. These are all 
broken up into fragments of time, but the ‘I’ is in them all. So, the existence of 
the aham (I) cannot be negated, while the adi-madhya-anta are all imagined. 

The Lord said, ‘There are many kinds of vidya (knowledge), and of them all, I 
am the Adhyatmavidya (the metaphysical knowledge).’ What is the 
Adhyatmavidya? It is the ability to discriminate between the Atma and the 
SRlrUT anaatmaa (that, which is not the Atma). This is the greatest knowledge. 

RTF: RRFRTRFR ‘Vaadah pravadataamaham - 1 am the Vada, among the different 
types of talk described in the Shastras.’ What does RTF vaada mean? It is the 
meaningful discussion undertaken with the aim of reaching an authentic 
conclusion about the Tattva. The goal is to develop the ability to discriminate. 
The Lord does not like the dialectics which are used for defeating an adversary, 
or making someone look small. 


FRf: TTTRTfRRRR R- 1 
3TFRRTFTR: RTTcTT RTRTF fRRrhw: I I (33) 
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Aksharaanaamakaarosmi dvandvah saamaasikasya cha, 
Ahame'vaakshayah kaalo dhaataaham vishvatomukhah. (33) 


The Lord says, ‘I am the WR akaara (the letter ‘a’) among the aksharas 
(letters), and Dvandva (synonym) among TFTFT samaasa (antonyms), because 
both meanings are of equal importance. I am the 3 t§ft akshay kaala (endless 
time). I am the feicilq^si WTrTT vishvatomukha dhaataa (the one who feeds all 
mouths).’ 


Maharaj, this Bhagwan is such that He leaves out nothing! Nor does He hesitate 
to declare, ‘I am this, I am this’! 


TJrJ: 'Nfcl^diqi 

^rrfrr: eilciiow nifiuij ^PditeiT gfrt: sftt i i (.W 


Mrityuh sarvaharashchaahamndbhavashcha bhavishyataam, 
Keertih shreervaakcha naareenaam smritirme'dhaa dhritih kshamaa. (34) 


‘I am Mrityu (death) which destroys everyone.’ A person who sees the whole 
world as TU'^rr mithyaa (a relative truth) is not subject to sin or suffering. 

sSrcHfM w ftsrsi?ri 

Hatvaapi sa imaanllokaan nah and na nibadhyate 

What comment can you make? There is nothing the Lord hasn’t said! People get 
displeased when someone speaks openly. However, note what the Lord says - 

ttctsjt efdNiHisfn h rt ^Frtsf'HdMd i 
^it ddNuAhr tt *rbft nfa cth# i 
'TFT ff^T H ^T# I % tlldilfd ?fnT ^FT I 
^TFHT cH fdLlfid eTT rr## rTFT t^cT: I 

Sarvathaa vartamaanopi na sa bhooyobhijaayate', 

Sarvathaa vartamaanopi sa yogi mayi vartate 
Naayam hand na hanyate', kam dhaatayanti hand kam, 

Nyaayyam vaa vipareetam vaa panchaite ' tasya he ' tavah . 

This is how the Lord talks! He says, ‘I steal everybody.’ 

One Gopi taunted Him, asking, ‘Why do You steal butter?’ 

The Lord said, ‘So far, I’ve stolen only butter. You will see, one day, I will steal 
all you have. Then, you can ask Me My name! I will steal you away, too, some 
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day, and I will steal your heart, because I am sarvaapahaari (the one 

who steals everything).’ 

‘I am Mrityu, and I give birth to all things,’ said the Lord. Imagine that someone 
asked: Maharaj, You often assume the form of a Gopi - what is all this? 

‘For Me,’ replied the Lord, ‘there is no difference between men and women. I 
am in all women. ’ 

In which form are You, in the women, Maharaj? 

‘I abide in them as their keerti (good reputation), their W ya.sha (fame) - so 
that people talk about their virtues for ages.’ 

Yash spreads in all directions, and keerti continues into the future. No praise is 
too lavish, for a virtuous woman who is a devoted wife! She would have 
shree (grace), saundarya (beauty), vaak (speak with sweetness), WRT 
smriti (remember her duties), Wl YlfetT dhaaranaa shakti (determination), 
me 'dhaa (the intelligence to catch every hint), W\ dhriti (forbearance), and SWI 
kshamaa (forgiveness). 

‘Thus, I take on seven forms in every woman.’ That means that the Lord’s 
presence is visible in every woman who has keerti, shree, sweet speech, smriti, 
medha, dhriti, and kshama. So, don’t have any gender bias; the Lord does not 
differentiate between men and women. 

W2JT *TTRT UFT# I 

m-HHi i i (^) 

Vrihatsaama tathaa saamnaam gaayatree chchandasaam, 
Maasaanaam maargasheershohamritunaam kusumaakarah. (35) 

‘Among the WT saama (prayers), I am the ^c-hih vrihatsaama. Among the 
chchanda (meters), I am Gayatri. In the um maasa (months), I am 
Margasheersha.’ 

The Lord Shri Rama was married in the month of Margasheersha. Earlier, the 
New Year also started in this month, so this is an important month. 

C\ *\ 

ciidfuTisfw ^Tciddm^n i (^^) 

Dyutam chchalayataamasmi tejaste'jasvinaamaham, 

Jayosmi vyavasaayosmi sattvam sattvavataamaham. (36) 
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‘Arjuna, everything else apart, I am dyutam chalayastaamasmi - 

you all have experienced this. You lost in the game of dice; it was I who 
deliberately entered, and made you lose.’ 

Oh, God! You do such bad things? 

‘Yes! Had I not done that, how would the adharmi (wrong doers) been 
destroyed? How would the dhaarmika (those who follow Dharma) be 
protected? How would people have known that I am on the side of Dharma? 
That is why I came in the form of ^JcT dyuta (gambling)! I am the te'ja 
(brightness) in those who have a good personality. I am the ^RTFT v yavasaaya 
(right decision); I am jaya (victory); I am Satya (truth), among the 
satyavaana (truthful).’ 


furfpTT cll-H^clisfw mu^dHi SR^T: I 
UHIHIUU^ czmt: cbcfiHIHVIHI ^T: I I (3^) 

rfR TjcIllfM UfilHi ^TFT dlHelHIHSHJ I (3<D 

Vrisheenaam vaasude 'vosmi paandavaanaam dhananj ay a, 
Muneenaamapyaham vyaasah kaveenaamushanaa kavih. 

Dando damayataamasmi neetirasmi jigeeshataam, 

Maunam chaivaasmi guhyaanam gnaanam gnaanavataamaham. (37, 38) 

‘I am Vasudeva in the Vrishni clan.’ 

Shandilya has defined the word ‘Vasudev’, saying we should not make a 
Vibhuti of the Lord our Ishtadeva (chosen form of worship). However, 
Vasudeva is not only a Vibhuti, He is also the one who possesses this Vibhuti, 
and so He can be our Ishtadeva. This principle is given in the Shandilya 
Darshan. 


Miuirdld RfasjfrPJ; cfT^tSTftfrT ^sllebUHIsMId I ^ ) 

Praanatvaat na vibhootishuh vaasude 've'preeti che'nnaakaaramaatratvaat. 

(2. 1. 24. 26) 

Maharaj, You became Vasudeva among the Yaduvanshis, but are You not 
present among the Pandavas? 

‘Arjuna, don’t be upset! Among the Pandavas, I am you - w^tfit 
paandavaanaam dhananj ayah. ’ 

And, among the Munis (ascetics)? 

‘My brother, who do you think is the person called Vyasa, who has written the 
story of our clan, and sung our praises? It is Me, of course!’ 
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Vyasji wrote the Mahabharata, which contains the story of Pandu, Dhritarashtra, 
and Vidura. He wrote the glorious history of his children and descendents. It 
was not just the story of the clan, the side benefits of the Mahabharata is that it 
is an exposition of the Vedas. 

%IKHaULK>>iH ^ftlrT: I 

Bhaaratavyapade' she'na hyaamnaayaarthashcha darshitah. 

Vyasji could see the purport of the Vedas in his clan, which is why he wrote the 
history. 

All right, who are You among poets? 

‘I am Ushanaa, meaning Shukracharya. Among those who Wl daman (govern), 
I am RR danda (punishment). Among those who desire victory, I am Atrt neeti 
(ethics) - jllcKK-H hihlqriiH neetirasmi jageeshataam. ’ 

Victory does not come from Sanskriti (culture); it comes from neeti. The eyes of 
Sanskriti are turned backwards - how our father, grandfather and great 
grandfather lived. Neeti, however, is RR nay an (eyes) that look at the future - 
'fllci'N'-i neetirnayanam. That is the root of the word ‘neeti’. It gives auspicious 
fruits in the future, which is why it is called neeti. Look ahead as you walk. 
Think about the future as you go. That is neeti. If you wish to be victorious, 
your life should contain neeti. 

And, Lord, what is the method of keeping something secret? 

‘Mauna (silence)!’ Mauna is of three kinds - Sattvik, Rajas, and Tamas. If there 
is no shraddha (faith), it will not be Sattvik. It will be Rajas, if there is any 
desire for the fruit of the action. And, if the Baba is Mauni, but is a 
duraachaari (having improper behavior), it will be Tamas. Even silence can be 
Tamas! This division is given in the Gita. Later on, it is clarified that the maun 
of a shraddhalu (person with faith) is Sattvik, RRR nishkama 

(unmotivated) maun is Sattvik, and the maun of a pious person is Sattvik. 

The Lord said, ‘I am Gnan in the ?TFRR gnaanavaana (people who have Gnan)’. 
Subjects are modifications of knowledge. Gnan -Knowledge is never nfter 
paroksha (unknown); it is TR nfteT nitya aparoksha (always experienced). Gnan 
is within us; it is not in any external object. The Naiyayiks and the Buddhists 
both accept that Gnan is a characteristic of the Atma - ITRThtRRR 3 trtt: 
gnaanaadhikaranam aatmaah. Their Gnan is never nfteT paroksha, because 
Gnan can never be remote or unknown. If you say, ‘I have obtained nfiyr 
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paroksha Gnan, Maharaj, but I have not obtained the 3rqrr«T sTH aparoksha gnan 
- then, is Gnan an object, like a pot, which is placed on the other side of a wall? 
Gnan is always a direct experience. The remoteness of objects is superimposed 
on Gnan, when people say that Gnan is nfter paroksha ; otherwise Gnan can 
never be unknown. 


iK-cIlhl T^mTTFTT cN' I 

H flHT TOTOT WERTTI I (3S) 
mpfLfpr mr f^tpri feyjfhm wn i 

T^T djvirl: tfN# f^HclIdWd Wl I (tfo) 

Yachchapi sarvabhootaanaam beejam tadahamarjuna, 

Na tadasti vinaa yatsyaanmayaa bhootam charaacharam. 

Naantosti mam divyaanaam vibhootinaam parantapa, 

E'sha tadde'shatah prokto vibhote'rvistaro mayaa. (39, 40) 

‘I am the #3T beeja (seed) of wncTFfT sarvabhootaanaam (all beings). The 
WZ charaachara srishti (the moving and unmoving creation) is nothing but Me. 
It exists because I am. It does not exist when I withdraw. Nothing remains 
without Me. Where will M sattaa (existence) be? Who will reveal everything, 
without Me? From where will Gnan come? Without Me, where will ftptrfT 
preeyataa (the lovability) come from? The duality seen by you is false.’ 

Later on, the Lord says, ‘Both the ^ chara (moving) and achara 
(unmoving) are the Brahman. ’ 

^nfpr% xt TTrT I 
'hhihw spur ^trhcr xn 

Sookshmatvaat tadavigye 'yam doorastam chaantike ' cha tat, 
Bahirantashcha bhootaanaam acharam charame'va cha. 

The Dvaitavaadi (those who believe in the principle of Duality) will now seek a 
clarification about the kshe'tra-kshe'tragya-vive'k (the 

discrimination between the field - which is all matter; and the knower of the 
field - which is the Atma). ^ Acharam charame'va cha - the Lord is 

all the immobile objects as well as everything that moves. So, the moving and 
stationary world has no sattaa apart from the Sattaa of the Paramatma. This 
means that there is no end to the Lord’s divine Vibhutis. He has merely named a 
few of them; their descriptions are endless. The fact is that the Lord is present in 
every outstanding quality, ability, grace and beauty, energy, spirit, and atomic 
power. This is why He says: 

frl H rd id cfT I 

mr #3rrs?rcp*rcPT 1 1 (*s>) 
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Yadyadvibhootimatsattvam shreemadoorjitame 'va vaa, 
Tattade'vaavagachchatvam mama tejosambhavam. (41) 

‘Vibhutis are created from My brilliance, and a small portion of Myself. How 
many can I enumerate for you?’ 

3T8JcTT diftldH ddMd I 

f^mf ^FRT I I (X^) 

Athavaa bahunaite'na kirn gnaate'na tavaarjuna, 
Vishtabhyaahamidam kritsname'kaanshe'na sthito jagat. (42) 

‘Obtain the detailed knowledge about them, through the fern vignana (science) 
of ‘knowing all by the knowledge of one (the essence)’. ft 51 id ft 51 in’ 

l ^[T ft?iidd 1% ? Yasmin vigyaate ' sarva vigyaatam bhavati. Bahunaa 
e'te'na vigyaate' na kirn? ’ What is the need to obtain greater details> 

I have used only a tiny fraction of My essence to uphold everything.’ 

Thus, this tenth chapter, called the ‘Vibhuti Yoga’ is completed. 
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CHAPTER XI 


Arjuna said, ‘Shri Krishna, You described Your Vibhutis for me. I know that it 
was not with the intention of forcing me to fight, or make me obey You. It was 
Your Grace on me. I also understand that this is WT W param guhayam (a 
subject of the utmost secrecy); and that it pertains to spiritual matters. This is 
what is called Adhyatma. Your words have dispelled my W moha (delusion). 

srsbr <ion-c( 

aitcm'Ich c|tjwh fciudl mr 1 1 W 

Arjuna Uvaacha 

Madanugrahaaya paramam guhyamadhyaatmasangnitam, 
Yattvayoktam vachaste'na mohoyam vigato mama (1) 

One commentator has given an unusual interpretation of this shloka. According 
to him, it is as though Arjuna said, ‘Shri Krishna, I have been robbed.’ 

‘What has been stolen, My brother?’ 

[cHicil mr ‘ Mohoyam vigato mama - my moha has gone. You have taken it 
away, my brother, ofwld Vachaste'na - You steal with words, and 
o wr ^RT WT yattvayoktam vachah - he' ste'na yat tvayaa vachah 

uktam - Your words have taken away my false impressions.’ A newly married 
girl tends to hide her pregnancy. Her friends come to know of it when they see 
signs like nausea, and challenge her. ‘Oh, you have stolen something; you are 
hiding something!’ they say. What is stolen? It is the false impression. I will not 
tell you the name of the man who gave this interpretation. I will only say that it 
is not mine. 

■Hcliumi % ^rTFrt Wt fdW^l) Wl 
rcRT: cbHHMdIST Ul^lr^iuhl I I (^) 

Bhavaapyayau hi bhootaanaam shrutau vistarasho mayaa, 

Tvattah kamalapatraaksha maahaatmyapi chaavyayam. (2) 

‘Shri Krishna, I heard the detailed description of how all beings are created and 
destroyed. Everything You said is true.’ 

How do you know? 

‘The same descriptions are given in the Shrutis and Vedas. I have heard all these 
things described. Oh, kamalapatraaksha (lotus-eyed Lord), I have also 

listened to Your description of Your inexhaustible greatness. But, Oh 
Parameshwara, I long to see Your Maheshwara (the Ishwara of all), Your 
Parameshwara form, just the way You have described as the essence of Your 
Atma.’ 

IJclAriaarTrer rclIrHI H ^*371 

h wfbm 1 1 ( 3 ) 

E'vame'tadyathaattha tvamaatmaanam parame'shvara, 
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Drashtumichchaami te' ro op amaishvar am purushottama. (3) 

‘You told me that the Atma and the Brahman are one. You also explained that 
the world is a Vibhuti of the Atma, which is a form of the Brahman. I will be 
satisfied only when I can experience the negation of all differences. I cannot 
feel satisfied until I see that the gross world before me is the Atma, and the 
Brahman. 1 will be at peace only when I have the direct experience of all 
differences being erased. If I say ‘tatbhe'de'na’ (nothing is separate from 
that - which is the Brahman), it will remain ufter paroksha (unseen); and if I say 
‘madbhe'de'na’ ( nothing is separate from me), it will be srcfteT aparoksha 
(felt). However, I have a desire to see the tadbhe 'de 'na; I want the direct 
experience. Please show me that this entire Creation is nothing but You. Show 
me fa 5 *? ^ v ^ h h h J i -fl - h vishvam darpana-drishyamaananagareetulyam (the 

world is like the reflection of a city in a mirror), because I am not interested in 
experiencing the Brahman in deep meditation. I don’t want an imaginary 
experience. I want the direct experience, using all my faculties, with eyes, ears, 
hands and feet all active; and I see You as the Parameshwara. Only then will I 
know You to be the Parameshwara; otherwise, it will all seem to be a matter of 
imagination. So, Purushottam (the best among Purushas), please show me Your 
Aishvarya (divine powers and grandeur).’ 

^ d-^cKi wu rfbdfald rnft i 
rTtff ^ I I (X) 

Manyase ' yadi tachchakyam mayaa srashtumiti prabho, 

Yoge'shvara tato me' tvam darshayaatmaanamavyayam. (4) 

‘Lord, if this form of Yours if suited to be revealed to me, and if You feel that it 
is appropriate that I see it, then, Maharaj, please show it to me. I am placing my 
question, but please answer only if You feel that I can comprehend the answer.’ 
Arjuna’s words reveal his humility, proper in the one who asks questions. It is 
improper to demand an answer, irrespective of our eligibility, saying, ‘I will 
break your leg if you don’t reply!’ No; answers are not to be obtained by 
threats. A person who has a question should say, ^Tsrrft ‘Bhavato yadi 

rochate' - please answer only if it pleases you to do so.’ 

The Bhagwat has many such courteous questions. 

So, Arjuna says, ‘If You think I am fit to see Your form, Yogeshwara, then let 
me see Your 3TirRT avyaya aatmaa (the unending Atma which appears as 
everything).’ The word ‘Yogeshwara’ should be taken as ^rhT: Wf 3qf^r 

^fcT ^TFT: ‘ yogeeshvara - yogah e'shaam asti id yogah - You are the Master of 
the Yogis, so please give me a ^FT darshan (vision) of Your avyaya Atma.’ 

The Lord said, ‘Arjuna, if you wish to see the entire world in the form of the 
Bhagwan - see it! However, this world is a very small thing. It has no great 
value in Atmagnan. Vikuntha (the land of Lord Vishnu) is bigger than the fer 
vishva (world), and that is just a part of Brahmaloka (the land of the Brahman). 
If you take a picture of Brahmaloka from one side, you will see Kailas (the 
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abode of Lord Shiva), and if you take a picture from the other side, you will see 
Vaikuntha. From the third side, you will see Saket (the land of Shri Rama) and 
from the fourth side you will see Goloka (the land of Shri Krishna). Don’t 
mistake Brahmaloka to mean the land of Brahma which is present in every solar 
system. 3TT^^ H|r ' r ' l|ct ‘' 1 ; ‘ Aabrahmabhuvanaaloaah 

punaraavartinorjuna ’ - the entire Creation, made of countless millions of solar 
systems has Hiranyagarbha (the golden sac of Creation), which takes on the 
forms of Brahma, Rudra and Vishnu, in every universe. If someone wants to 
take a photo of that, let them; because it is immense! The Hiranyagarbha is 
bigger than the Virat, and the Ishwara is bigger than Hiranyagarbha, because 
everything dissolves in the Ishwara; no other remains. There is no question of 
anything rising up - or dissolving - in the Ishwara. That om 

pratyak chaitanyabhinna brahm (the Brahman which is not separate from the 
individual consciousness) is the TfsT faicT shuddha chid - pure consciousness. 

All right, My brother see the Virat. 

W if ^Mlfui ?TrT?TtS2T UflWI: i 
HIHLiyifa fcoMllH HHIcMJli^dUH xTI | (q) 

P ashy a me' paartha roopaani shatashotha sahasrashah, 
Naanaavidhaani divyaani naanaavarnaakriteeni cha. (5) 

‘Behold My Cosmic form!’ said the Lord. ‘See hundreds and thousands of 
forms of all colors, shapes and sizes.’ 

C\ 

<N4^«4ciirui mv-miv-cnIIui n i {%) 

Pashyaadityaanvasoonrudraanashvinau marutastathaa, 
Bahoonyadrishtapoorvaani pashyaashcharyaani bhaarata. (6) 
Pashyaadityaan - look, Arjuna! It is like a magic show. Things 
change in the twinkling of an eye! ’ 

The Lord talks like a magician talking during a magic show. He says, ‘Pashya! 
Pashya! (Look! Look!) See the marvelous sights! See the Sun, see the Vasus, 
Rudra, Ashvini Kumars, and Marudganas! See all the wonders you have ever 
seen. See the amazing things which will make you exclaim with 3 hi^4 
aashcharya (astonishment).’ Astonishment is indicated when a person says, 
‘Ah! Ah!’ 

Dhagad dhagad dhagajjavalal-lalaatapadapaavaka. 

What is this ‘dhagad-dhagad’? It is a word which depicts a roaring fire. ‘See 
the whole world of moving and immobile objects in this one form of Mine.’ 

mr 1 1 (^) 

Ihaikastham j agatkritsnam pashyaadya sacharaacharam, 

Mama de 'he ' gudaake 'sha yachchaanyad drashtumichchasi. (7) 
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‘Yachchaanddrashtumichchasi - is there anything more you 
want to see? Do you want to see the future of the Mahabharata war? If so, see it! 
See whatever else you want.’ 

H tT TTT wrh ^r^FT I 

f^T ^Tfh k xt§T: WT ^ kbpNRTTI I ( 6 ) 

Na tu maam shaky ase ' drashtumane 'naive svachakshushaa, 

Divyam dadaami te' chakshuh pashya me' yogamaishvaram. (8) 
‘However, My dear brother Arjuna, you can’t see all this with your human eyes. 
So, I will give you the vision which enables you to see these sights. Take a 
telescope, take a microscope, and take spectacles. If you can’t recognize a 
diamond, I am giving you the microscope to enable you to see it - 
k^F k ^T8$: I it, ikkF ^ k^F k cp^FT I ‘Divyam 


dadaami te' chakshuh, ye'na tu shaky ase', drashtum divye'na tad divyam 
dadaami te ' tubhyam chakshuh. ’ When I was about seventeen or eighteen years 
old, I had a craving to see the Lord. I asked Swami Yoganandji Maharaj what 
these k°F ^ divya chakshu (divine eyes) were. ‘If I can get them, I will also see 
the Virat!’ Swamiji said, ‘My child, W FF FF k^T e'kaagra mana e'va 
divyam chakshuh - the mind which has a single pointed focus is what is meant 
by k^r ‘ divya chakshoo. ’ 


■hLi'M doi-u 

licIHckcll rTrlf ^f?: | 

ffiffttf nmbt ftf i (<?) 

om^RTif f^n^knrrwT 1 1 (^o) 


^o|HH*ri I (W) 

fkkr 

Fik FT: TT^ft FT UfUrMH: I I m) 

H^=bW ^Ur^oW yfcTNct-HHH<*tTTI 
3TWkckcT^T FTF? M|U3e|W<*l I I (S>3) 
rTrT: F fcTFTFTfcpkr fTJFFT SRFF: I 
ffr kiTHt <£hio^Lh'ufri i (^x) 


Sanjay uvaacha 

E'vamuktvaa tato raajanmahaayoge'shvaro harih, 
Darshayaamaasa paarthaaya paramam roopamaishvaram. 
Ane 'kavakatranayanamane 'kaadbhutadarshanam, 

Ane 'kadivyaabharanam divyaane 'kodyataayudham. 
Divyamaalaambharanam divyagandhaanule 'panarn, 
Sarvashcharyamayam de 'vamanantam vishvatomukham. 
Divi sooryasahasrasya bhave ' dyugapadutthitaa, 

Yadi bhaah sadrishee saa syaadbhaasastasya mahaatmanah. 
Tatraikastham jagatkritsnam pravibhaktamane 'kadhaa, 


All 



Apashyadde 'vade 'vasya shareere' paandavastadaa. 

Tatah sa vismayaavishto hrishtaromaa dhananjayah, 

Pranamya shirasaa de'vam kritaanjalirabhaashata. (9 - 14) 

Now Sanjay says, 

iJciHoiv^i clcff E'vamuktvaa tato raajan mahaayoge'shvaro harih 

- so saying, Shri Hari showed Arjuna His aishvarya roopa (Cosmic 

form).’ 

The words ‘Yogeshwara’ and ‘Mahayogeshwara’ indicate the magical powers 
of the Lord. The word Tshwara’ indicate His position as the Master of the 
world, and the word ‘Hari’ attracts us towards Him. When the Yagya called the 
Hariharaatmaka Yagya ’ is held, it is said that the form of Hara 
(Shankaiji) is different from the form of Hari - 
hariharobhayaakaaravachchinaa. The Chaitanya (consciousness) is the Atma, 
in Hari as well as in Hara. When this is the object of worship, it is called the 
FRoTTRcF ^TsT Hariharaatmaka Yagya. Even though the forms are different, the 
consciousness is the one Hari. 

When the Lord revealed His Cosmic form, Arjuna saw - ane'ka vaktra 

(many mouths), % ane'ka ne'tra (many eyes), 

ane'kaadbhutadarshanam (many amazing sights). He saw many divine 
ornaments and weapons ready to strike. He saw people wearing divine garlands, 
anointed with heavenly fragrances - all these amazing sights. KR 

‘Siv/ soorya-sahasrasya bhave'dyugapadutithaataa’ - the 
brilliance of the Lord’s Virat form was far brighter than the accumulated 
brightness of countless suns. 

Arjuna, the son of Pandu, was amazed to see the whole world - in all its variety 

- in the body of Shri Krishna. He felt fawr vismaya (astonishment); his tfpt 

smaya (pride) deserted him. Earlier, Arjuna had some pride, of having Gnan, 
and vairagya (detachment). He felt he had prudence and understanding. All 
feeling of pride left Arjuna, when he saw the Cosmic form of Shri Krishna. He 
had horripilations - wtwr. hrishataromaa dhananjaya. He lowered his 

head, and bowed, with WTRFT: kritaanjali - folded hands, and said, ‘Yes, 
Maharaj, I will do what You say.’ 

‘I see all things in Your body, Maharaj,’ said Arjuna. 

You see, what I want is to reach the twelfth and thirteenth chapters, so that we 
can examine the discussions of Bhakti and Gnan, which are given therein. I will 
complete Arjuna’ s eulogy with great brevity. 

arsbr <ion-c( 

MV'Mlfa -jcli-Hcl ^cr Uc||fr|2IT 'HrlfolviN-'tWR I 
ssifUuwLi uciMmL-oi i i (^) 

Arjuna uvaacha 

Pashyaami de 'vaanstava de 'va de 'he ' sarvaastathaa bhootavishe 'sha- 

sandhaan, 
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Brahmaanameesham kamalaasanasthamrisheenshcha sarvaanuragaanshcha 

divyaan. 


(15 

) 

Arjuna spoke about the bhootas he saw in the Lord’s body. Bhootas are 
something which are seen sometimes, not seen sometimes, and seen in hoards at 
times. flf^tWTI si^ u iHWi ‘ Bhootavishe'shasandhaan 

‘ Brahmaanameesham kamalaasanastham ’ - Brahma, Shankar, and Vishnu are 
also seen in Shri Krishna’s body, f^TFT ‘ Rishinshcha 


sarvaanuraagaanshcha divyaan ’ - all Rishis, snakes, divine beings, and many 
arms, torsos, and eyes are seen. Many kinds of forms are seen, which have no 
3RT, Tp£T, snk anta, madhya or aadi. 

‘Oh, Vishvaroopa, this is the darshan I am getting.’ 


3HcMI^<!c|cbHd MV'Mlfn reft TRrlTSH-rl^LIH I 
^ WZ w MHfrlcIlR MV'MlfH | I (S>^) 

r^fifdH TTf^T xlPshuj xT TT^fT I 

reft I I (?V9) 

rciH^K nrh olfjdoii ru<-iw nt f^rrmri 

^WT: ^TT^gTTUUuiMdl -HHIHH-kd WIT n?ft (S<0 

MV'MlfH reft ^Vl^dlVIdchi WdH-HI dM-rlH I I (^) 

^TTcTT-TjRj'yir^U’di % czmd ^ f^T^r i 
^cTT^rd rT#4 Hi did 4 TJoqfart U^IrMHI I (7<>) 


Ane'kabaahoodaravaktrane'tram pashyaami tvaam sarvatonantaroopam, 
Naantam na madhyam na punas tavaadim pashyaami vishve 'shara 

vishvaroopam. 

Kireetinam gadinam chakrinam cha te joraashim sarvato deeptamantam, 
Pashyaami tvaam durnireekshyam- 
samantaaddeeptaanalaarkadyutimaprame'yam. 

Tvamaksharam paramam ve 'ditavyam tvamasya vishvasya param nidhaanam, 
Tvamavyayah shaashvatadharmagoptaa sanaatanastvam purusho mato me'. 
Anaadimadhyaantamanantaveeryamanantabaahum shashisooryane'tram, 
Pashyaamitvaam deeptahutaashvaktram svate'jasaa vishvamidam tapantam. 
Dyaavaa-prithivyoridamantaram hi vyaaptam tvayaike'na dishashcha sarvaah, 
Drishtvaadbhutam roopamugram tave'dam lokatrayam pravyathitam 

mahaatman. 


( 16 - 20 ) 

‘Oh, PmVI kireeti (wearing a crown), nfr gadee (holding a mace), chakree 
(having a discus), rhinal te'joraashi (filled with light), TRcTf qlRiun sarvato 
deeptimaana (illuminating everything) - I see You, but I am unable to look at 
You. It seems as though the brightness of fire and the sun, has manifested in 
Your divine, limitless form. I know that You are the WT 3 t^r param akshara 
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(the supreme indestructible). You are the root cause of the world. You are 
endless. You are the wu?r wut^tt shaashvat dharma-goptaa (the eternal hiding 
place of Dharma). You are the uhiuh Wt sanaatana purusha (the eternal dweller 
in all beings). You have no beginning, no middle, and no end. Your seed is 
endless. Your valor is unlimited. You have many arms - You are 
ananta baahu, which means that You have the power to do whatever You want 
to do, wherever You want.’ 

Baahu (arm) does not mean a hand with five fingers. It means 
karmashakti - the power to act; l^wRci kriyaashakti - the power to do things. 

f^Fj Lfhl ^TFTT ‘ Kara binu karam karai vidhi naanaa. ’ The Lord’s hands 

are everywhere. The shashi-soorya (moon and sun) are His eyes. 3#r 

Agni (fire) is His mouth; and He ripens the whole world with His brightness. He 
pervades all the space in the sky, Heaven, Earth, and in-between. All the people 
in the three worlds (Heaven, Earth, and Hell) are troubled to see this form of 
Yours.’ 

The people are not really troubled; they appear to be troubled in the vision seen 
by Arjuna. 

3TRt % rcfT fM ElVlPd %f^flrTT: UI^hT| JJUlPd I 
WfdlrMcMI -WclPd rcfT ^frrf^T: I (^) 

■WlfcoMI cRTcfr ^ XT TTTW I 

cft^F# reft FciIThHI^cI T# | | (H) 

Amee hi tvaam surasandhaa vishanti ke'chidbheetaah praanjalayo grinanati, 
Svasteetyuktvaa maharshisiddhasandhaah stuvanti tvaam stutibhih 

pushkalaabhih. 

Rudraadityaa vasavo ye ' cha saadhyaa vishve ' shvinau 
marutashchoshmapaashcha, 

Gandharvayakshaasurasiddhasandhaah veekshante ' tvaam vismitaashchaiva 

sarve \ 

( 21 , 22 ) 

‘Oh, all these Devtas are rushing into You. They fold their hands and eulogize 
You. The Mahatmas, Maharshis, and Siddhas chant auspicious verses to please 
You. They sing long eulogizing passages. 

Rudra, the Adityas, the Vasus, Sadhyas, Vishve' de'va, Ashvini Kumars, 
Marudganas, and the different kinds of ancestors - like Kushmaanda and others 
- Yakshas, Gandharvas, Rakshasas and Asuras - are all looking at You with 
wonder.’ Actually, they are not looking at the Lord, but Arjuna sees them 
looking, in the vision he is given. 

^cTT cfr^T: !4oMRldHk1«J I (^3) 

Roopam mahatte' bahuvaktrane'tram mahaabaaho bahubaahoorupaadam, 
Bahoodaram bahudanshtraakaraalam drishtvaa lokaah 
pravyathitaastathaaham. 
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( 23 ) 

And, 3# ‘ Aham cha pravyathitaah - I am deeply troubled. This 

colossal form of Yours touches the sky. It has enormous luminous eyes! I lose 
all courage, seeing You. I feel weak. Your mouths are huge, and Your teeth are 
like the flames of Dissolution. I am unable to make out where the East, West, 
North and South are. So, please become a little more benevolent, Maharaj!’ 

Note one thing. A little later, the Lord says, ‘Arjuna, ^ y a nine ' 

tvadanye 'na na drishtapoorvam - nobody else has seen this form of Mine, like 
you saw it.’ 

Many people had a darshan of the Lord’s Virat form - Uttanka had it, 
Dhritarashtra had it. Mother Kausalya had it, and so did Mother Yashoda. 
Yashoda’s darshan was a quick glimpse. The Lord thought, ‘Maiya is a simple 
village milkmaid. She may get frightened.’ So, the darshan she got was over, 
like a dream seen during a short nap. Because of this, Yashoda Maiya did not 
get frightened, but she was confused. ‘What are all these strange scenes in my 
Lala’s mouth?’ She was surprised. 

-huIm Tfmcfcrsft ## amfhr ttLiRhdi i 

Sammeelya mrigashaavaakshee ne'tre' ciaseet suvismitaa. 

Arjuna is trembling in fear, because the vision of the Virat seen by him is more 
terrible than the ones seen by other people. The Lord said, “See for yourself - 
see who wins the war. ’ 

Arjuna saw the sons of Dhritarashtra, Bhishma, Drona, Kama, and other 
warriors entering the Lord’s terrible jaws. Nobody else saw such a terrible 
vision of the Virat; this was displayed exclusively for Arjuna. 

41rhh<*c|ui, oumihh 

^ctt % ^ri wrftjdMnrMi ff# wi ^ fcrwri i (^x) 

xT # <£bidd i 

%%r h ^D di-H 1 1 (^q) 

3Rt XT reft W: 17# ^dldf-WM^d I 

#Nrt qri m y ^ ti 2TT13T #KiH<2d: I 

dddlfui # rrdlHIUll fd^lhrl 'HdHdilfH i 

dTdfSHHI IT^F# ■dJuid^TiHI^A: I I (^3) 

TOT ^7#Nt ^clfSMdUl: UU^UdlfmTWT s^f^T I 
TOT TOFU H^Hldidlu PdVlPd dddlUdfald^HlR I I (?6) 

TOT TOTO TOFFT Mrl^UI FdVlPd Hl^lld -H^dUl: I 
rT#oT HIVIId IdVlPd Hldil-Wdlhl dddlNl -H^dUl: I I (?R) 
hTh^UU U-HHM: UURIcvli'UI-HUUM^H^dHl^'U: I 
TOffUTTTO vdUpHHti 'Hl-H-Wdiui: UdMPd fcTWT I I ( 30 ) 

3717371% # %t 'NdlHU^hl TOTfSTO # #TOT 37#% I 
fd^ldru^iru 'TORFTTST U % UmIMiIh TO U^fdU I I (3?) 
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N abhahsprisham deeptamane 'kavarnam vyaattaananam 
deeptavishaalane 'tram, 

Drishtvaa hi tvaam pravyathitaantaraatmaa dhritam na vindaami shamam cha 

vishno. 

Danshtraakaraalaani cha te' mukhaani drishvaiva kaalaanalasannibhaani, 
Disho na jaane ' na labhe ' cha sharma praseeda de 've 'sha jagannivaasa. 
Amee cha tvaam dhritaraashtrasya putraah sarve ' sahaivaavanipaatasanghaih, 
Bheeshmo dronah sootaputrastathaasau sahaasmadeeyairapi yodhamukhyaih. 

Vaktraani te' tvaramaanaa vishanti danshtraakaraalaani bhayaanakaani, 
Ke'chidvilagnaa dashanaantare'shu sandrishyante' choornitairuttammangaih. 
Yathaa nadeenaam bahavombuve'gaah samudrame'vaabhimukhaa dravanti, 
Tathaa tavaamee naralokaveeraa vishanti naashaaya samriddhave'gaah. 
Tathaiva naashaaya vishanti lokaastvaapi vaktraani samriddhave 'gaah. 

Le 'lihyase ' grasamaanah samantaallokaansamagraanvadanairjvaladbhih, 
Te'jobhiraapoorya jagatsamagram bhaasastavograah pratapanti vishno. 
Aakhyaahi me ' ko bhavaanugraroopo namostu te ' de 'vavara praseeda, 
Vigyaatumichchaami bhavantamaadyam na hi prajaanaami tava pravrittim. 

( 24 - 31 ) 

Arjuna says, ‘Just as the waters of a river pour themselves into the sea, these 
Kings - ^TTFT abhivijv aland vaktraani - are rushing into Your 

flaming mouth. They fall into Your mouth like moths falling into a flame. ^TT 
yfl'b Hriy j ii Yathaa pradeeptam jvalanam patangaa - they are falling into 
Your mouth, and You are licking Your lips! Flames emerge from Your mouth. 
Your brightness pervades all directions. Please tell me, who are You?’ 

^FTcfisfw cfr^^rUcj^i hI4>h Ufm i 

reft H MfdWjFd TT# ^ScrfejrTT: ^ffSTT: I I ) 

Kaalosmi lokakshayakritpravriddho lokaan samaahartumiha pravrittah, 
Rite'pi tvaam na bhavishyanti sarve' ve'vasthitaah pratvaneeke'shu yodhaah. 

( 32 ) 

Now, as though Shri Krishna said, ‘Well, Arjuna - you even forgot who I am? 
First, you asked Me to show you My Virat form, and now you ask who I am! 
‘Oh, Master of the Devtas, be pleased with me! I know what You wish to do,’ is 
what you say! ’ 

You see, the Lord manifests in the form best suited to what He wants to do. He 
also assumes the name which is appropriate to the occasion. However, none of 
the forms or names makes the slightest difference, as far as He is concerned. 
‘Arjuna,’ said Shri Krishna, ‘Shall I tell you who I am? Oh, you have often 
called me W ‘ Kaalaa ’ (the dark one).’ 

Actually, Arjuna’s complexion was also dark. So was Draupadi’s. The Lord 
tells us not to make the mistake of thinking that beauty depends upon the color 
of the skin. Don’t think that you are beautiful merely because you have a fair 
complexion. 
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‘Oh, Arjuna! You have frequently addressed Me affectionately, as w 
‘Kaalaa’. The people of Vraja would also call Me by that name, (^TvfT Kaalaa 
means black, and kaala means Time) I am truly dark! ’ 

So dark, Maharaj? Why did You come like a black mountain? 

‘ Lokakshaya kritapravriddho - I have become huge in order to 
destroy the wicked, and enfold everybody in Myself. Arjuna, you think that all 
these people will live, if you don’t fight? You fool! None of them will live, even 
if you withdraw from the battle. All the warriors who stand on both sides, ready 
for war - do you think they will survive, even if you don’t fight? 1 will pick 
them one by one, and chew them up. Don’t you see My teeth? So many are 
stuck between My teeth! ’ 

HfHlTUHT-HUi W H*RcT Htt^t ?T3FT TFHT 

WJM fcT^rTT IhIh-HHIsI' *TcT -HoM-HlbjH I I (33) 

Tasmattvamuttishtha yasho labhasva jitvaa shatroon bhoonkshva raajyam 

samriddham, 

Mayaivaite' nihataa poorvame'va nimittamaatram bhava savyasaachin. (33) 
vT^T ‘Tasmaatvamuttishtha yasho labhasva - so, get up! You 
can simply rinse your hand in the flowing Ganga - people will say Arjuna 
defeated his enemies and won the Kingdom. Here, you will be killing a corpse 
and enhancing your reputation as a warrior - nYjd f%?TT: MbrUtH 

mayye'vaiti nihataah poorvame'va nimittamaatram bhava 
savyasaachin. Otherwise, you would hardly have succeeded in killing them! 
You don’t know how to shoot arrows with your right hand; you use your left 
hand! What capacity have you, for killing everyone?’ 

sTfan ^PTsrsi I 

W ^rlifrci TTT eZjfaw ^Hlfu M -HMHIH I I (3X) 

Dronam cha bheeshmam cha jayadratham cha karna tathaanyaanapi 

yodhaveeraan, 

Mayaa hataamstvam jahi maam vyathishtaa yudhyasva je taasi rane ' 

sapatnaan. (34) 

‘You ask, ‘How can 1 shoot arrows at Drona? How can 1 kill Bhishma?’ The 
fact is that Drona, Bhishma, Jayadratha, Kama, and other warriors are already 
trt ^rTR mayaa hataan - killed by Me. They are destroyed by Time - c^r W 
tv am jahi - go ahead and kill them. Oh, they are already killed by Bodha 
Maharaj (the King Knowledge); they are dead bodies, and 'flsTH agnaana 
(ignorance) is the cause of their death. Even if they live, they will be living 
corpses. The Emperor Knowledge does not fear them. The good reputation of 
Knowledge is spread through them, because they are seen as being real even 
though we know that they are mithyaa. Oh, this is the corpse of a rat! Even 
when the rat was alive, it was incapable of killing the cat. How can it kill the cat 
now that it is dead? The entire m prapancha (interactive world) has already 
died, because of the knowledge of the ^rPtifer wt pratyak 
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chaitanyabhinna brahm (the Brahman which is not separate from the 
consciousness within). So - 4mm tprth Yudhyasva je'taasi rane' 

saptraan - fight, and gain victory! I’ve shown you that victory will be yours.’ 

wzr %?TcTR fefrzt i 

TT^ cp# UU^K wr 1 1 (3^) 


E'tachchutvaa vacham ke'shavasya kritaanjalire'vapamaanah kireetee, 
Namaskritvaa bhoova e'vaaha krishnam sagadgadam bheetabheetah pranamya. 

(35) 

Arjuna began to tremble violently. The tip of the crown on his head also began 
to shake. He folded his hands, and - namaskritvaa - bowed down 

again. Hs voice was husky with emotion, as he began to speak. 


TSJR rTeT Rl 

TS#FT tfhTTf# f##T sfcrf^T IT# HH-wlm xT I I ( 3^) 

Sthaane ' hrisheeke 'sha tava prakeertyaa jagatprahrishyatyanurajyate ' cha, 
Rakshaansi bheetaani disho dravanti sarve' namasy anti cha siddhasandhaah. 

(36) 

‘Oh, Rishikesha, it is only right that the world is filled with joy when Your 
bhajan is done, and people get attached to You. Those who experience joy by 
chanting Your name, and have love for You, do the right thing. It is also natural 
that the Rakshsas fear You, and flee from You. It is proper that Siddhas bow 
down to You.’ 


^TUfhcTRT T^TSTT TRTTtTFT? ^rTI I (^'3) 

Kasmachcha te' na name'ranmahaatman gareeyase' brahmanopyaadikartre', 
Ananta de've'sha jagannivaasa tvamaksharam sadasattatparam yat. (37) 

‘ Mahaatman ’ - Arjuna addresses Shri Krishna as ‘Mahatma’. One of the 
characteristics of a Mahatma is that he has a paunch! w. 3TRTT 3rdt 


ueirui, 3nrUT 3 twft: ‘ Mahaan aatrnaa udararn yasya asau mahaatmaa ‘Aatrnaa 
aashayah. ’ ‘Aatrnaa udaram’. Maharaj - Your stomach bulges out. The whole 
world is placed in Your stomach. When the stomach of a pregnant woman 
becomes so big, it is natural that the stomach of the one who holds the whole 
world in His stomach, should bulge. Even so, Your stomach has the faqcj) 
tribalee (thee folds). How large would Your stomach be, to have a tribali even 
though it has the world inside it! 

hh-h ‘Name 'ran - Oh, why shouldn’t they all bow down voluntarily? You are 
the greatest of all. You are the original Creator of Brahma. You are 3 frt ananta 
(endless), ##?T de've'sha (the King of the Devtas), jagannivaasa (in 

whom the world exists), w sat (existence), and asat (non-existence).’ 

Asat has no existence separate from Sat, so it is not the antonym of Sat. This is a 
peculiar fact. Th ghata (ghata means ‘pot’. The indication is the existence of 
the pot) is the trfrpftnf pratiyogi (opposite) of RirmR ghataabhaava (the absence 
of the ghata), but Sat is not the WcRint pratiyogi of asat. This difference exists 
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because asat can be the opposite of Sat only if it was a tangible object. Asat is 
scattered in Sat, like a mirage seen in Sat. It is fRW mithyaa (a relative truth). 
So, Sat is the same Brahman as the asat which appears to be real. 

rcIHlf^cl: m fcTRR' UT f^STRTT I 

cHif-H r rrt r smr tcRT tR 1 1 

Tvamaadide 'vah purushah puraanastvamasya vishvasya param nidhaanam, 
Ve'ttaasi ve'dvam cha param cha dhaarna tvayaa tatam vishvamanantaroopa. 

(38) 

‘Oh, 3niiq^o| aadide'va (the Primordial Devta), TTFT puraana purusha (the 
supreme Purusha of the Puranas), WT FRH param nidhaanam (substratum of the 
world), the #rTT-%T WRFT ve'tta-ve'dya paramdhamam (the one who knows the 
supreme place; which is the Brahman), RRT cR Rvjcfrtwt ‘ Tvayaa tatam 
vishvamanantaroopam - the world is filled with You, alone. The Vayu, Yama, 
Agni, Varuna, Shashanka, Prajapati, Prapitamaha - it is You, who are in all 
these forms, -rht FWTSFT Narno namaste'shu - I bow down to You a thousand 
times; I bow down repeatedly; I prostrate again and again.’ 

cINiinlslH^ui: yiyil^-cb: U^mfd-kd I 

rr) mrefsTd w^PfKsr: rr?r 'RRtsfh Rht 1 1 (v?) 
Vaayuryamognirvarunah shashaankah prajaapatistvam prapitaamahashcha, 
Namo namaste'shu sahasrakritvah punashcha bhooyopi namo namaste'. (39) 
Arjuna was frightened so badly that he could see only the Lord, wherever he 
looked. He asked, ‘Maharaj, from which side should I bow down to You?’ 

RR: M-itrlKST RRTSTR R TRR TTR RR I 

RR 'HRIhIIn RRf>fR Ref: I I (tfo) 

Namah purastaadatha prishtataste' namostu te' sarvata e'va sarva, 
Anantaveeryaamitavikramastvam sarvarn samaapnoshi tatosi sarvah. (40) 
The Shastras forbid us to bow down to someone whose back is towards us. It is 
an offence to touch the feet of the revered person, as you walk behind him. You 
should not bow down to a person while he is waling, cleaning his teeth, eating, 
going to the toilet, is engrossed in some activity, or is in meditation. You should 
wait for him to lift his eyes and see you, and then bow down. These days, 
people study the Upanishads and become Vyakaran Acharyas and Darshan 
Acharyas (Masters of Grammar and Philosophy); but they do not study the 
Manusmriti (laws of Manu for righteous behavior). They lack the knowledge of 
3TRTRTTR achaarashaastra (what the Shastra says about proper behavior). What 
is the correct way to bow down? It is not proper to touch the left foot with the 
right hand, or the right foot with the left hand. The palms should face upwards, 
when you touch the feet of a revered person. RRRRt Namaskara (bowing down) 
is done to obtain blessings. There are many people in Kashi, who are learned in 
many other fields, but you won’t find people who are competent in guiding you 
regarding Dharma Vyavasthaa (the proper arrangements for righteous living). 
There is a steady decline in aachaarashastra. Shri Udiyababaji 
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Maharaj used to say that no other Yuga (age) has witnessed such a dearth of 
asceticism, as the present age. Nobody is prepared to undertake the slightest 
discomfort for the sake of Dharma. 

Arjuna says, •m: WFTFv^ q^ci-erl ‘Namah purustaadatha prishthataste' - Maharaj, 
I bow down to You from the front, from behind, and on all sides. 

Sarvata e 'va sarva - when You are everything that exists, what else can I do? tNt 
•mhmIEi rlrfrsftr TP?: Sarvam samaapnoshi tatosi sarvah. Your prowess and valor 
are infinite. ’ 


TRlfh TT^TT wd £ -H^fd i 

3I^HHI ufeUH rr££ W UUKIdlUMH cTtEtI (X^) 
U^ld^midu-H^irlisilT I 

TT^T3yd|U|xdH rTRFTST rRTPTE nllHfiUUUdU I I (X^) 


Sakhe'ti matvaa prasabham yaduktam he' krishna he' yaadava he' sakhe'ti, 
Ajaanataa mahimaanam tave 'dam mayaa pramaadaatpranaye 'na vaapi. 

Yachchaavahaasaarthamasatkritosi vihaarashaiyyasanabhojane'shu, 
E'kothavaapvachvuta tatsamaksham tatkshaamaye' tvaamahamaprame'yam. 

( 41 , 42 ) 

‘Maharaj, it was extremely impertinent of me to consider You to be my friend 
(as an equal). I had the audacity to address You as, ‘Oh Krishna! Oh Yadav! Oh 
pal!’ I did not understand how great You are.’ 

Was this due to forgetfulness? 

‘Yes, sometimes, I forgot, and sometimes it was out of deep affection - mn 
mayaa pramaadaatpranaye'na vaapi. I even laughed at You 
sometimes. I was impertinent, when we went for an outing, or chatted while in 
bed, or while eating our meals together. I was impertinent when we were alone 
and in the presence of others. Oh, Master! You are aprame'ya (beyond the 
scope of being proved). All these things do not affect You at all. My words 
would have struck You, had You been Wf prame'ya (proved) and Wl drishya 
(seen). Even so, I seek Your forgiveness. You are the Father of the world of 
moving and stationary objects. You are the one who is worshipped by all. You 
are the nfhtH ^ gareeyaan guru (the most important and weighty Guru). When 
nobody can be Your equal, how can anyone be superior to You? Your influence 
is apratim (matchless). I bow down and place my body before You, in an 
attempt to please You.’ 

Em h i E h hi+w i 

rlfMIdlUlUJ yfuTSrra- !4-HI<t4 I 

hi dci w Wcr Eft: Fiun^Ei £=t 1 1 (xx) 


Pitaasi lokasya charaacharasya tvamasya poojyashcha gururgareeyaan, 
Na tvatsamostyadhikah kutonyo lokatraye'pyapratimaprabhaava. 
Tasmaa pranamya pranidhaaya kaayam prasaadaye' 
tvaamahameeshameedyam, 
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Pite'va putrasya sakhe'va sakhyuh priyah priyaarhasi de'va sodhum. (43, 44) 
‘Like a father forgives his son, and a friend forgives his friend, and - ftnt: wtfj 
priyah priyaaya - a lover forgives the beloved, I beseech You to forgive me.’ 

ffantsfw ^jcrrrn^T r wriw fRt ^ i 

if RWt ^cl^Lj vdulsleim | | (xq) 

Adrishtapoorvam hrishitosmi drishtvaa bhaye 'na cha pravyathitam mano me ', 
Tade'va me' darshaya de'va rooparn praseeda de've'sha jagannivaasa. (45) 
Arjuna said, ‘I am very happy to have seen a sight I had never seen before, but I 
was also deeply troubled by fear. So, Oh Deva, Oh Devesha, Oh Jagannivasa, 
please show me Your earlier form again.’ 

(rr 'Ucr fspsnr# 1 1 (xs<) 

Kireetinam gadinam chakrahastamichchaami tvaam drashtumaham tathaiva, 
Te'naiva roope'na chaturbhuje'na sahasrabaaho bhava vishvamoorte'. (46) 

‘I wish to see Your four armed form, with the kireeta (crown), nA gadee 
(mace), and chakree (discus) - I like only Your four-armed form. I do not 
like Your vishvaroopa (cosmic) form, with the sahasrabaahu 

(thousand arms).’ 

It seems that Shri Krishna normally stayed in His human form, most of the time. 
He would sometimes show His four-armed form to people He was pleased with. 
The Bhagwat has a number of descriptions of Shri Krishna having four arms. 
Once, when Bhimasena had a quarrel with Draupadi, Shri Krishna caught 
Draupadi with His two hands and Bhimasena with two hands. When Rukmini 
became unconscious, Shri Krishna lifted her up onto His lap using two hands, 
smoothed her hair with His third hand, and wiped her tears with His fourth 
hand. A King called Paundrak imitated Shri Krishna by attaching two artificial 
arms, and appearing as a four-armed person. He was a friend of the Kashi 
Naresh (King of Kashi), who fought on his behalf, and was killed in battle. 
Pundrak got the Pundits of Kashi to undertake a ritual for the destruction of Shri 
Krishna. As a result a demoness called Kritya emerged, and went to Dwarka, 
but was cut down by the Lord’s Chakra. There is a description of her body 
being thrown into Kashi. 

dvTM fsPcIHH-HHia' RR rRR^R R I I (X^S) 

R WWMTO RRR R iWTTfrR I 

liciWM: WR 3Tt s RRRZR 1 1 (Xd) 

TTT ^ RW Rt R f^oFT RR I 

osp^FmT: ulrlUHl: RRRR RR3 ^ TRR I I (X<?) 

Mayaa prasanne'na tavaarjune'dam rooparn param darshitamaatmayogaat, 
Te'jomayam vishvamanantamaadyam yanme' tvadanye'na na drishtapoorvam. 
Na ve'dayagyaadhyayanairna daanairna cha kriyaabhirna tapobhirugraih, 
E'vamroopah shaky a aham nriloke' drashtum tvadanye'na kurupraveera. 
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Maa te ' vyathaa maa cha vimoodhabhaavo drishtvaa roopam 
ghorameedrimame 'dam, 

Vvape 'tabheeh preetamanaah punastvam tade 'va me ' roopamidam prapashva. 

(47] 48, 
49) 

The Lord said, ‘Arjuna, I showed this form to you because I am very pleased 
with you, and - snc^rahTTcT aatmayogaat - this Virat form is the essence of My 
infinite Atma, which is the essence of the Brahman.’ 

Please remember that there is no de 'haabhimaana (feeling of being the 

body) in Shri Krishna. Nor does He have any appendage like a gross body, or 
subtle body - the antahkaran - caused by past karmas. So, there is no factor 
which can create any barrier or obstacle to prevent Him from appearing in 
whichever form He chooses. He can manifest in the form of the world whenever 
He wants, or He can disappear at will. His samvit (knowledge) is free of 
the veils of a gross body and the antahkaran, and free from the possibility of the 
removal of any veil. His essence is pure consciousness, without any 
encumbrance of the antahkaran or a gross body, and it has the qualities of being 
unrestricted, unknown, and indestructible. Hence, He can conceal or reveal 
Himself in any form; even as the world. All this is the luster of the Lord’s 
consciousness; the frolic of the Atmadeva. fawr ‘ Viraata ’ contains TcT ‘ raaf - 
which means the brightness which is self-effulgent; and when ‘v/’ is added to it, 
it becomes Virat, revealed in multiple forms. It is like the flames which seem to 
take on the different forms of an Apsara or Devta. The Virat appears before the 
Yagniks (priests doing a Yagya) in beautiful forms, created by the ablutions 
they pour into the ritual fire. 

The Lord said, ‘Arjuna, nobody - apart from you - has had a vision of this 
glorious, infinite, original world which has been shown to you through 
Atma yoga.’ 

cim^ciwailcHcii ^Ujihi-h wt: i 

3TT s cldl'H^IHI'H xt 4lHUH tpT: I I (qo) 

Ityarjunam vaasude'vastathoktvaa svakam roopam darshayaamaasa bhooyah. 

Aashvaasayaamaasa cha bheete'me'nam bhootvaa punah 
saumvavapurmahaatmaa. 

(50) 

Then, wf wi wv. svakam roopam darshayaamaasa hooyah - the Lord 

assumed His four armed form, and reassured Arjuna who was badly shaken. 
After that, He became saumyavapurmahaatmaa - pleasant to 

behold. Even the four-armed form had some iigra (frightening) quality, 
because it contained yvpj aishvarya (super-natural power). The Virat form is 
extremely frightening, with many people stuck in the Lord’s great teeth. The 
four-armed form is less terrifying. The Lord told Arjuna, ‘No, no, My brother, 
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what you saw is over. Now, My form is just like yours,’ and He assumed a 
human form. 


<£y.c'K rfut rr Her rtrt ^hkh i 

TTfR: W3RU: TTfjfrf T RTT: I I (^) 

Drishtve ' dam maanusham roopam tava saumyam janaardana, 
Idaaneemasmi sanvrittah sache'taah prakritim gataah. (51) 

Arjuna regained normalcy, and said, ‘Maharaj, Your saurnya roopa is 

truly of the Chandra Vansha - it is bom in the lineage of Soma (the moon). That 
is right and proper. You are my brother. I have regained equanimity. I am fit 
and fine.’ 

^oft Rnfi^PR: 1 1 (q^) 

Sudurdarshamidam roopam drishtvaanasi yanmam, 

De'vaa apyasya roopasya nityam darshanakaankshinah. (52) 

The Lord said, ‘Never consider this vision of Mine - which you have just seen - 
to be something ordinary or commonplace. Great Devtas yearn to obtain such a 
vision.’ Then the Lord said something more - 

'll? 4 44 rlMUl 'T 'T I 

RFRT TTcifcraf strj ITT I I (M) 

Naaham ve ' dairana tapasaa na daane 'na na che jyayaa, 

Shakya e'vamvidyo drashtum drishtvaanasi maam yathaa. (53) 

‘Arjuna, this vision of Mine cannot be obtained through studying the Vedas, 
asceticism, giving in charity, or ijyaa, because the Vedas describe the 
different Devtas who bestow different boons. Asceticism is done for self- 
purification. Charity is done to gain T 1 ^ punya, and ijyaa - which means 
Yagya - is ^ttkt ‘Indraaya svaahaa’ (offered to Indra). So, none of them 
can grant a darshan of My Virat form.’ 

Rctrm rd'l'^qi 7TRR ^^^cifclUfs^TT I 
*TTct sn£ ^ TTt^T RRrj xT tRTTRI | (q^) 

Bhaktyaa tvananyayaa shakya ahame ' vamvidhorjuna , 

Gyaatum drashtum cha tattve'na prove' shtum cha parantapa. (54) 

The Lord says, ‘It is only when a person gets this kind of srrt RfRvT ananta 
bhakti (endless devotion and faith) - that everything is the Paramatma - that he 
gets such a darshan of Mine.’ Trig rsir, Rt#t R^R Gnaatum, tattve'nap 
rave' sham - to understand, see, and enter (into the Lord), is to become that - 
this happens only when a person’s life is filled with such absolute, single- 
minded Bhakti. 

R^RRtT: -H^UciLh: I 

Mr: R: RT^frT Miu^cf | | (qq) 

Matkarmakrinmatparamo madbhaktah sangavarjitah, 

Nirvairah sarvabhoote'shu yah sa maame'ti paandava. (55) 
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The Lord addresses Arjuna as ‘Pandava’ (the son of Pandu). This means, ‘You 
are My (cousin) brother.’ Arjuna’s mother, Kunti, was Shri Krishna’s Aunt, and 
she was married to Pandu. ‘You five brothers are the sons of My Aunt Kunti, 
and I am the son of your mother’s brother. You are very dear to Me. Pandu 
means the one who has a pure antahkaran. Your essence is very pure.’ Using the 
word ‘Pandu’, to address Arjuna, the Lord makes five points very clear to him 
in this shloka. I request all of you to note these points. 

The first point is, ‘ Yatkarmakrit Who do you work for? An old 

gentleman lived close to our village. His son was studying L.L.B, at Allahabad. 
The old man would carry provisions - rice, dal, flour and ghee - tied up in a 
bundle, for his son, every fortnight, or once a month. On one occasion, his son 
was entertaining some friends when he reached. They were sitting on chairs, 
having tea and bread for a snack. Seeing the old man, they asked their host who 
this man was. The son felt ashamed of the way his father was dressed. ‘What 
will my friends think, if I tell them that this is my father, dressed in a dhoti and 
cheap shoes, carrying a staff in his hand and a bundle of food on his head?” He 
told his friends, ‘This is my servant. He has brought provisions from the 
village.’ 

The old man heard what his son has said. He went inside, and kept the staff and 
the bundle of provisions, and came out. ‘My brothers,’ he said, T am indeed a 
servant, but not his servant. 1 am his mother’s servant.’ 

The important point is - who do you work for? FFUT ‘ Kasmai 

de'vaaya havishaa vidhe'ma?’ Do you feel any reticence? Do you feel 
ashamed? If you want to work, work for the Lord. Be a servant of Bhagwan. Be 
like Meera, who sang, ^TFR iraT # FR^Tlft ‘Chaakara raakho jee giridhaaree 
(Giridhari, make me Your servant).’ Let all the work you do, be in the service of 
the Lord. Consider it to be a service for pleasing Him. Don’t work for worldly 
gain. r|rx+-,H<yri ‘Tatkarmakrit’ means that you should definitely work, but the 
work should be for the Lord.’ 

The second point given by the Lord is hcfh: ‘ Matparamah Matparam 

means - who do you depend upon? Will someone else give you the fruit, if you 
work for the Lord? For example, a priest in a temple serves the Lord, but is paid 
by the owner of the temple. The Lord says, ‘Don’t depend on the owner of the 
temple for the fruit of your labor. The one you worship will pay your wages. 
Don’t depend on anyone else.’ 

Oh, how does it matter, whether He gives you your salary or not? So what, if He 
lets you go hungry for two days? Have the faith, ‘The Lord gives me 
everything. Bhagwan feeds me.’ It is only those who don’t trust the Lord, who 
lack faith in Him and depend on others. Once you develop the faith that the 
Lord will definitely feed you with his own hands, your faith is bound to be 
vindicated. 
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There was a Punditji, who would go to a temple of Hanumanji, and do a WW 
katha (discourse) every day. The temple was in a jungle, and hardly anyone 
went there. ‘This Pundit has been coming here for one month, and doing the 
katha every day,’ thought Hanumanji. ‘Nobody comes here, so he has no 
audience, and hence, he will get no dakshinaa (monetary gift). I should see 
to it that the man gets something.’ 

Just then, a Vaishya (businessman) came to do darshan at the temple. 
Hanumanji told someone, ‘Hey! This Punditji has been doing katha for the past 
one month. We should give him something, shouldn’t we?’ 

‘How much should we give, Maharaj?’ asked the other man. 

‘He should be given at least a thousand rupees,’ said Hanumanji. 

The Punditji was not present when this conversation was held, but the Bania 
(businessman) heard it. He went to the Punditji, and said, ‘Maharaj, the formal 
completion of one months’ katha will be done tomorrow. How much dakshinaa 
will you get?’ 

‘My brother,’ replied the Punditji, ‘Nobody comes to hear the katha, so where is 
the possibility of any dakshinaa?’ 

‘Give me the the'kaa (contract),’ said the Bania. ‘You keep five hundred 
rupees, and the rest of the dakshinaa will be mine.’ 

This was agreed upon. The Punditji thought, ‘I had no hope of getting a single 
paisa. At least I’m getting five hundred rupees!’ The Bania gave five hundred 
rupees to Punditji. 

Now, the concluding katha took place the next day, but nobody came to listen, 
and no dakshinaa was offered. The Punditji gathered up his books, and prepared 
to leave. 

The Bania was furious. He told Hanumanji, ‘Yesterday you spoke of giving a 
thousand rupees dakshinaa. I gave five hundred, but why didn’t you give five 
hundred rupees? At least I would have got that!’ He was so frustrated that he 
kicked Hanumanji. His foot got stuck to Hanumanji ’s idol. 

‘Son,’ said Hanumanji, ‘You have arranged for Punditji to get five hundred 
rupees. Now, arrange for five hundred more! Give him another five hundred, 
and only then will your foot be freed; otherwise, it will remain stuck to me.’ 

The meaning is that if you serve the Lord, He will arrange for your Yoga- 
kshema (providing what you need, and protecting what you have). 

The third word is ‘ Madbhaktah Have Bhakti for Bhagwan. Bhakti 

means love, which will be described in detail in the next chapter. These three 
points are to be undertaken. All karmas should be for the Lord, your dependence 
should be on the Lord, and your love should be for the Lord. The one you love 
should be the one you depend upon, and the one for whom you work, (hr Pre'ma 
(love), mwi aashraya (dependence), and W se'vaa (service) - all three should 
be for the same person. 
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Two things are to be given up - frt: sangavarjitah nairvairah. Don’t 

have attachment for anybody in this world, and don’t have enmity either. These 
two are to be discarded, and the first three are to be held on to. 

The Lord repeats, TT hihm ‘ Yah sa maame'ti paandava . ’ 
ttft ‘Maam e'ti’ - obtains Me; comes to Me; and gets to know Me. E'ti is 
a verb which indicates ‘comes to Me.’ E'ti also means ‘knows Me’, and ‘is 
liberated form this world’, as well as ‘attains Me.’ 

So, of these five commands of the Lord, the person who brings three into his life 
and gives two up, obtains the Lord. So, my brother, don’t have any attachments 
or enmity; attachment or aversion, for anybody in the world. And, have love for 
the Lord, depend upon Him, and serve Him - connect these three with the Lord. 
Then, you can take it that you have obtained the Lord. 

Thus, this eleventh chapter called the ‘Vishvaroopa Darshan Yoga’ is 
completed. 
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Chapter XII 

What is the main question in the twelfth chapter? It is about the best way to do 
vShiuhi upaasanaa (worship). Does the description of Bhakti mean Bhakti for the 
Lord’s two-armed form, four-armed form, or His Cosmic form? The Acharyas 
who have written commentaries upon the Gita differ considerably on this point. 
According to the people of Vrindavan, the rR 

drishtve'dam maanusham roopam tava aumyam janaardana - the two-armed 
form which was so pleasing to Arjuna - is the form for Bhakti advocated in this 
chapter. However, Arjuna also liked the Lord’s four-armed form - wtr 
W-*FR ’WWt'-'Svdt Te'naiva roope'na chaturbhuje'na sahasrabaaho bhava 

vishvamoorte'. This is why the followers of the Ramanuja sect feel that it is the 
Lord’s four-armed form which is praised in the twelfth chapter. 

Seth Jaydayalji Goenka of the Gita Press used to say that the twelfth chapter 
advocates worship of the Lord’s four-armed form. In his opinion, the Lord’s 
two-armed form gave the impression that Shri Krishna was like any other 
mortal human, whereas His four-armed form showed Him to be like a Devta. 
The sect of Shankaracharya says that the twelfth chapter refers to the Lord’s 
Virat form, because all the actions recommended in it are for His Cosmic form; 
the Virat form is the 3TT3PT aashraya (refuge); and love for the Virat form will 
result in a total freedom from attachment and aversion. 

So, the final decision - about whether this chapter speaks about Bhakti for the 
RT 07 vishvaroopa viraata, or for the W'LT chaturbhuja, or dvibhuja, 
human form, should be based on the question placed by Arjuna. 

TTcT UrldijcHI 4 

^ wztshhoMch % aiIuLwhi: 1 1 (s>) 

E 'vam satatayuktaa ye ' bhaktaastvaam paryupaasate 
Ye' chaapaksharamavyaktam te'shaam ke' yogavittamaah. (1) 

There is actually no question of the nirguna-niraakaara (the Lord 

without attributes and without form) here. The 3q^RfT avyakta (invisible) 3t^r 
akshara (indestructible essence of the Lord) is the object for worship. Gnan is 
not at all the subject of this chapter. The question is, ‘Which, of these two, is the 
4 himtih yogavittam (best knows the Lord) - the Yogi who worships the h j IJ i, 
FRRTR 3 HoqcM nirguna, niraakaara avyakta, or the one who worships the saguna 
(with attributes), tTOR saakaara (with form) Virat, four-armed; or two-armed 
form of the Lord?’ The question does not refer to the shk-mi upaasanaa. It is not 
even about which is the Ishwara’s forms is the most worthy of worship. The 
question is that even though both kinds of Yogis worship the Lord, one type 
worships the nirguna-nirakara, and the other type worships the saguna-sakara. 
Which kind is best? Which Yogi is ‘Yogavittama’, who best understands the 
secrets of RPRT saadhanaa (methods for spiritual progress)? I ask you to think 
about this. 
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Shri Krishna’s sermon to Arjuna - starting from the second, up to the tenth 
chapter of the Gita - describes the upasana of the akshara, nirguna-nirakara, 
sarvavyaapi (all pervading) Parabrahm. In the eighth chapter the Lord 
says, (6.%) ‘ Kavim 

puraanamanushaasitaaramanoraneeyaanasamanusmare'dyah’ (8. 9). In the 
tenth chapter, too, He says, fw^iefaq iwr 

‘ Vi.sh tabhyaaham idam kritsname'kaanshe'na sthito jagat - the entire world is 
placed in a tiny part of Me.’ However, when Arjuna spoke about the darshan of 
the Vishwarupa, and the Lord revealed His Cosmic form, and then His four- 
armed fonn, He ultimately said - 

Mr: *T: iTT^frT Hiu^d 1 1 (5>oAq) 

Matkarmakritnmatparamo madbhaktah sangavarjitah, 

Nirvairah sarvabhoote'shu yah sa maame'ti paandava. (10. 55) 

The logical meaning of Bhakti here is that it is the Lord’s ui<=bK saakaara form 
which is the object of worship - whether it be His Virat form, four-armed form, 
or two-armed fonn. 

The crux of Arj una’s question is, ‘Is Your frequent praise of 3 T§u1hi*mi 
aksharopaasanaa (worship of the unseen form), M J j IJ ink-mi nirgunopaasanaa 
(worship of the form without attributes), niraakaaropaasanaa 

(worship of the formless Brahman) superior, or is the worship of the TFM ui^k 
saguna saakaara fonn (described in the eleventh chapter) better suited for 
worship?’ Earlier, Arjuna had asked whether Karma-sanyas was better, or 
whether Karma Yoga was superior. The Lord replied, ^Ahmkhm 

MKi'Md ‘ T ay os tu karmasannyaasaat karmayogo vishishyate' - Karma Yoga is 
better than Karma-sanyas.’ In the same way, the Lord should give some answer 
to this question as well, because a person can rise higher only after his 
foundation is firmly established. How can anyone rise higher, if his very base is 
weak and shaky? If someone fails to see Lord Vishnu in the Shaligram (round 
stone worshipped as Lord Vishnu), how can he consider space to be the 
Ishwara? He cannot even begin to imagine the sky as the Lord! Space will be an 
imagined substance, since there is no end to the East, West, above or below. 
Space has no 3n^R aakaara (fonn), and no WR vikaara (distortion). Nor does 
it have Ml prakaasha (brightness). The person will be unable to comprehend 
this, hence, he will be unable to develop a feeling of the paroksha (unseen 
Ishwara) in the pratyaksha (seen fonn of the Shaligram). How will he be 
able to develop a feeling of the 3rqfteT aparoksha (experience) in that, which is 
not seen; which is paroksha? 

After the last shloka of the eleventh chapter, Arjuna asked a question. Please 
listen to it once again: 

Tier UrlHiHrll ^ ncMI-keli MiUll-Hd I 
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ft WZTSUHoiJcM ftm % ftblld-HHI: I I (<0 

E 'vam satatayuktaa ye ' bhaktaastvaam paryupaasate ', 

Ye' chaapyaksharamavyaktam te'shaam ke' yogavittamaah. (1) 

Please note that the words vfrt ‘ ananya ’ (unbroken), and ‘adviteeya’’ 

(indivisible) are not used here; ^ ‘ E'vam > is used. That means, ‘the person who 
does Your vShiuhi upaasanaa by remaining attached to You continuously, using 
the method You have just explained.’ The method is to be yoked - yukta - to 
the Lord at all times, in every place, adoring Him with a heart filled with love. 

‘Is a person who worships You in this way superior, or is the person who 
worships You as described by You - ft Ye' 

chaapyaksharamavyaktam, the indestructible, unseen form praised by You 
repeatedly - superior? Among these two types of Bhaktas, which knows You 
best?’ ‘Yogavid’, means ‘ saadhanvid’ - one who knows the methods for 

spiritual progress. There are three levels - W-FfftK saadhanavid (knows), 
saadhanavittara (knows better) and saadhanavittama (knows 

best). Which is the one who has the highest knowledge of the secrets of 
sadhana? In reply to this, Shri Krishna says - 

eft miciHdiu 

Hidlci^WHi ft TTT fHrMijdHI dMI-Hd I 
et^TT LHdiQdlW ft dctrHHI Wtt: I I (*) 
ft nftnmfti 

TrftwrftRft xr 1 1 (^) 

Shreebhagavanuvaacha 

Mayyaave'shyamano ye' maam nityayuktaa upaasate', 

Shraddhayaa parayope'taste' me' yuktatamaa mataah. 

Ye ' tvaksharamanirde 'shyamavyaktam paryupaasate ', 
Sarvatragamachintyan cha kootasthamachalam dhruvam. (2, 3) 
Actually, Arj una’s question is a little crooked. A question was raised in the 
Supreme Court once, whether it has the authority to give a ruling on a certain 
issue. Now, if the Supreme Court were to give a ruling that it has no authority to 
give a ruling, it would be curtailing its own authority! It could, perhaps, result in 
the Supreme Court being closed down. So, the Supreme Court has full authority 
to debate upon any issue and give a judgment. In the same way, it is best to ask 
the Lord, Himself, ‘Oh, Lord, Is Your Bhakti superior, or is the Bhakti of Your 
formless essence superior?’ 

What reply will the Lord give? 

u^rr ft uft ‘ Mayyaave 'shy a mano ye ' maam. ’ 

The Lord says, ‘My brother, My Bhakti is the Mother of all fruits. My Bhaktas 
are those who immerse their minds in Me. It is not that I come into their mind; 
their mind sinks into Me. I do not enter a human body the way a spirit does. I 
am already established in every being. ’ 
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facqwcii: ‘Nityayuktaah ’ means constantly; continuously. ‘My Bhaktas adore Me 
continuously. The mental condition of such Bhaktas is automatically elevated - 
this is the RT fhRW manah abhinive'sha (the mind being immersed); and 
Hn'-vny-ri nityayukta’ makes it attached continuously in time, and the object is the 
Bhagwan. 

Now, what is the special factor in this? 

The special factor is WTFRT: ‘shraddhayaa parayope'taah’ - the paraa 
shraddha (faith in the unseen). This is the beginning of the twelfth chapter, and 
the chapter concludes with shraddha (faith) - wtRT wrrfdscffa if iw: 

shraddhaanaa matparamaa bhaktaaste'teeva me' priyaah. ’ 

This is why shraddha is the main factor in Bhakti. And, what kind of shraddha? 
Paraa. Paraa means continuous, unbroken faith. A shraddha so strong that we 
are prepared to die, or get cut down, rather than give it up. Shraddha is actually 
the backbone of Bhakti. Bhakti will not come to anyone who does not have 
shraddha. The meaning of <shiuhi upaasanaa is to see something that is invisible, 
as clearly as something placed before you. When we look at an Idol, Guru, 
focus in meditation, see the Shaligram or Narmadeshwara, go to pilgrimages, or 
fast on Ekadashi and other special days (in time), we do not actually see the 
Lord. Bhakti is to see the Lord in places, objects and people, and sections of 
time, through the power of emotion. That is upasana - worship. Otherwise, how 
can we see the Almighty in a little child? The Ishwara should be the Lather of 
all - how did He become a child? How did the avyakta become the ^ drishta 
(seen)? 

What is the secret behind such arguments? 

If a child holds his father’s finger while walking, it is said that he is holding his 
father. It is only the father’s finger he holds, but people will say that the son is 
holding his father as he walks. So, if anyone gets the Ishwara-buddhi 

(the thought that this is the Ishwara) in even a miniscule part of the Ishwara, that 
person’s ^fxt vritti (mental tendency) becomes ivjrTRR Ishwarakaara (a form of 
the Ishwara). We need to cultivate the tendency to see everything as a form of 
the Lord. The Lord clearly stated, ‘My brother, for this you first need to have 
shraddha.’ Secondly, your mind should retain the image of the Lord 
continuously. The third requisite is to be H^t-w nityayukta - attached 
continuously to Him; and the fourth is to sit close to the Lord. How close are the 
Karma-kandis who do the rituals of worship, to the Lord? What is the level of 
their shraddha, Bhakti, or nitya-yoga? When bhaavaave'sha 

(overpowering love), nitya yoga, and paraa shraddha are combined, then that 
person becomes fm yuktatam (the most strongly attached). 

illpHlufM TRni H-pidHM-UHUHl I 
ei^lcllH Tjt Hi ^ ^ qcMrlH) 1 1 (A'a) 

Yoginaamapi sarve'shaam madgate'naantaraatmanaa, 
Shraddhaavaan bhajate' yo maam sa me' yultatamo matah. (6. 47) 
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F wrrarT ‘Ye ' tvaksharamanirde 'shyamavyaktam paryupaasate ' 

- now, if you ask, ‘What about those who worship the akshara?’ 

All the talk about the upasana of the akshara and ksahara is futile, because the 
fruit is one, and the same. The fruits are not two. Those who do upasana of the 
akshara - like meditating on 3T, W, 7 ¥, TFT, 3S>, FTSF a, ka, kha, Rama, Aum, 
Soham etc - see it with their eyes, and say, ‘I worship this letter (or word).’ 
These people are nigure' - they don’t have a Guru, my friends! Those who 
do not have a Guru cannot fix their allegiance to one object of shraddha. A 
second, third and fourth person will come along, and change the object of their 
worship. Those who have no TFF 5 T nishthaa (confidence) in their Guru, can not 
have faith in the mantra (given by the Guru), or in the ^ Ishta (form chosen for 
worship). Iwt Nishthaa means the faith that the Lord is everywhere. You will 
find Him as soon as you are established firmly at one spot. No mantra is greater 
or lesser than any other - they are all made of letters. Nor is any Ishta greater 
than any other. Greater and lesser are false impressions of your intellect. So, 
have FFFWF bhagavadbuddhi in the Guru, have FFFWF bhagavadbuddhi in 
the mantra, and in your Ishtadeva. Mantras are not mere letters; an Idol is not an 
inanimate object; and the Guru is not a mortal human. They are all 
manifestations of the Lord. 

F ^TFFRF?FF ‘ Ye' tvaksharamanirde' shy am’ - having mentioned akshara 
(akshara means a letter of the alphabet and it also means the indestructible 
Brahman), what was the need to say btrfff anirde'shya (indefinable)? It is 
because no akshara can give a hr^FT mithyaa (false) description. As soon as the 
word ‘akshara’ is spoken, it can only mean 3 S> Wt ‘ Aum 

itye 'kaaksharam brahm. ’ 

3#WT ‘Anirde'shyam ’ - even that akshara is unable to describe the Paramatma 
properly. 

Why is that? 

bfffff ‘ Avyaktam ’ - because He is invisible, and people ‘ paryupaasate 

- worship Him without any divisions of place or space. 

WFT ‘ Sarvatragama ’ - means ‘all pervading’. btfrff ‘Achintyam ’ means that 
He can not be imagined, and ‘ kootastham ’ means He is unaffected by the 

amount of rain that falls, or the climatic changes. He is the ‘koota’ (mountain 
peak) unmoved by abuse or praise. Someone throws dust; a factory is built up 
and ruined, but He remains. So many ornaments are broken and created on the 
nihaaya (anvil), but the anvil has no count of them, because it is a ‘koota’. 
A liar is called a ‘koota’. fwi ‘ Kooavat sthitam’, means the truth in the 
lies. That is called kootastha. Koota means false. In Sanskrit, a witness 
who gives false evidence is called a koota- saakshi. ffff ‘ Kootastham ’ 

means that the Judge holds on to the truth, even though many witnesses give 
false evidence and go away. T^FF ‘ Kootastham . ’ 
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# UIHclPrl fTT^oT TTcbjS%# TrTT: I I 00 

Sanniyame 'ndriyagraamam sarvatra samabuddhayah, 

Te' praapnuvanti maame'va sarvabhootahite' ratah. (4) 

The external TfT^FT saadhan (effort for spiritual progress) is the control of the 
ff^TUFT indriyagraama (all the sense organs and organs of action); and the 
sadhan of the buddhi is - TFTq TFFTT sarvatra samataa - having equal goodwill 
for all. Self-control, equality of attitude, and Tin rati (love) for the one who is 
ih%rT ‘nihit ’ (present) in W-qn sarvabhoota (all beings), is wun%n TrU: 
‘sarvabhootahite'ratah. ’ This is all it means, nothing more. Since the subject 
under discussion is the worship of w'ji nivrittiparaayana (inclined to 

withdraw from worldly activities), 3-tw, akshara, avyakta -wqqfer TrU: 

sarvabhootahite' ratah means only that the Paramatma is present in all beings. 
The differences are limited to names, appearances, and forms. 

yiMyiM UTUn ‘Te' praapnuvanti maame'va ’ - oh, Maharaj! Shri Krishna has 
said something nmmr kamaal (extraordinary)! Well, He has always been 
involved in these two kinds of activities - WT kamaal and TO dhamaal 
(noisy disruption)! When He stays in Vraja, He does dhamaal, creating all kinds 
of disturbances. And when He says something, it is absolutely kamaal! So, what 
is so extraordinary in this? 

If a person worships the unseen, indestructible, omnipresent, unimaginable 
Brahman, what will he achieve? ?T yrqqM ‘Te' praapnuvanti maame'va - 
Oh, they will worship the Brahman and achieve Me.’ 

How is this possible, Maharaj? 

‘Because I am the 3TSTT Wt akshara brahm ! Don’t get confused by thinking that 
it is the name of someone else. 3 t§tt Akshar brahm is My name. ’ 

All right, Maharaj, then - should we do Your Bhakti? 

The Lord replied in the affirmative, and in the fourteenth chapter He stated - 

m xt item i 

Maarn cha yovyabhichaare 'na bhaktiyoge 'na se 'vate ', 

Sa gunaansamateetaitaanbrahma bhooyaaya kalpate'. (14. 26) 

‘If you do My upasana, you will obtain the Brahman.’ 

Shri Krishna goes so far as to say,’ You will obtain Me, if you worship the 
Brahman.’ This means that there is something special about the ‘Me’ of Shri 
Krishna; and that is, the fruit of the worship of both the Brahman and Shri 
Krishna. 



STcZTcFTT % TTfrtf:# iUdR^ellUJr) | | (q) 

Kle 'shodhikaraste 'shaamavyaktache 'tasaam, 
Avyaktaa hi gatirdukham de'havibhiravaapyate' . (5) 
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What is the condition of those whose fer chitta (mental inclination) is attached 
to the avyakta? Oh, attachment is not restricted to the Lord with form; 
attachment for the formless is equally strong. Are you surprised to hear this? I 
will give you a prize, if you can make a follower of the Arya Samaj worship the 
Lord with form! None of the Arya Samajis will do so, because they have 
become attached to their mental inclination for a formless Brahman. If they 
think about the Lord with form, they get agitated. ‘Oh, I’ve fallen into 
degradation because I thought about the Ishwara with form,’ they lament. 
However, what we are discussing is the meditating upon the nirguna-nirakara 
Brahman. Don’t compare the two. 

Why? 

Because, ‘ Avyaktaasaktache'tasaa ’ - their mental inclination has 

become attached to the invisible Brahman. Attachment is never a part of the 
Iwi WH nirguna brahmagnan (knowledge of the Brahman who is free of 
attributes); that is a direct experience - a Tn^TTcT srcfter saakshaat aparoksha. 
Attachment is for something (or someone), with whom there is a possibility of 
separation. The Brahman will never go anywhere, or come anywhere, and nor 
will its self-effulgent luster ever disappear. 

Once, there was a dispute between the Arya Samajis (those who believe in the 
nirguna-nirakara Brahman) and the Sanatana Dharmis (who believe in the 
saguna-sakara Ishwara), and two platforms were readied for a debate. 

When the Sanatan Dharmis invited Pundits to represent them, some of them 
refused to accept less than a thousand rupees. Pundits agree to debate only if 
they are given one or two thousand rupees, for debating for an hour or two. Both 
platforms were ready. The Arya Samajis came, but the Sanatan Dharma Pundits 
did not come. 

A priest of a temple was present in the gathering. ‘I will establish the superiority 
of the Sakara,’ he said. ‘Our Lord is with us, why are you afraid? What can the 
Pundits of the opposition do, when we have the Ishwara on our side?’ 

The Pujari wrapped up the Idol he worshipped, the way Pundits wrap up their 
books, and went up onto the platform. ‘Begin the shastraartha 

(discussion about the purport of the Shastras),’ he said. 

‘You begin,’ said the Arya Samajis. 

‘No - you place the first question,’ said the Pujari. 

The Arya Samajis thought that the Pujari is a fool, incapable of placing any 
questions. 

However, the Pujari said, ‘Look, I have brought my sakar Bhagwan with me. 
Have you also brought your nirakar Bhagwan with you, or not?’ 

‘Our Bhagwan is always with us,’ replied the Arya Samajis. ‘We don’t need to 
bring Him. ’ 

‘Very well,’ said the Pujari. ‘Pick up your formless Bhagwan, and hit me with 
Him.’ 
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The Arya Samajis were speechless. 

The Pujari said, ‘Look, I have brought my Bhagwan with me. I worship the 
Narmadeshwara (a stone worshipped as Shiva). He weighs anything between 
five to eight kilograms. I will hit you with my sakar Bhagwan. Let it be proved 
today, which of the two is greater - your nirakar Bhagwan, or my sakar 
Bhagwan!’ 

So, my brother, attachment for the nirguna is also present. The Paramatma is 
separate from both the vyakta and the avyakta. The avyakta is the condition of 
the cause, and the vyakta is the condition of the effect. Both are present as 
different states of conditioning; they are 3WT upaadhi. In the h^hiLt nirupaadhi 
(unconditioned state), there is neither ^tT?TT vyaktataa (visibility), or Bq^r^TT 
avyaktataa (invisibility) The pristine Paramatma is beyond even the unseen. 
o5T^S°i|cMld -HHMH: I U(: 77 17% *7% WJ *T fcH^fd I 
Vyakoktaat sanaatanah. Yah sa sarve 'shu bhoote 'shu ashyatsu na vinashyati. 
Those who identify with their body are called de'haabimaani. It is very 

difficult for them to walk on the path of the avyakta, or get the avyakta fruit. So, 
vi^c+riKHNri avyaktaasakti (attachment for the unseen essence of the Brahman) 
can never be connected to de'haabhimaana (identification with the 

body). A body will, in fact, get attached to another body. Since we have a body, 
our eyes will say that they wish to see the Lord, our ears will want to hear Him, 
our skin desires His touch, the tongue wants to drink Him, the nose wants to 
inhale His fragrance, and the heart says, ‘Come close to me.’ 
Niraakaara-buddhi (the thought of a formless Brahman) is mere imagination, so 
long as we consider our Atma to be our form. It is only when we use 
discrimination, and separate the Atma from the SHTrUT anaatmaa (that, which is 
not the Atma), knowing ourselves to be free of any form and the five sheaths 
called the panchakosha, that we can know the Paramatma - who is beyond the 
five elements and beyond all forms. Then - having given up the conditioning of 
the sheaths and the elements - the nirakar-nirakar will merge, and become one. 
Otherwise, an attachment to the super-imposed will become very painful for the 
Jeeva who still identifies with his body. That is why the Lord said, 37^RviT % 
nfbfTi ‘ Avyaktaa hi gatirdukham de'havadbhiravaapyate'. ’ 

■jf W -Hclifui cfcUlfui TTht U'UAJ'KJ TTFT7T: I 
3H^Hc| TTT I I (^) 

*[c nfa Hrd7lrUI«f I (\3) 

Ye ' tu sarvaani karmaani mayi sannyasya matparaah, 

Ananye 'naiva yoge 'na maam dhyaayanta upaasate 
Te 'shaamaham samnddhartaa mrityusansaarasaagaraat, 

Bhavaami nachiraatpaartha mayyaave'shatache'tasaam. (6, 7) 

Now, let us take a look at the saguna-sakar. You see, we people are rather close 
to the sect of Shankaracharya, so our antahkaran is influenced by this line of 
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thought. So, when any such topic comes up - about what is the sakar here, or 
the dvibhuja, or the chaturbhuja, or what the Virat is, we think along these lines. 
There is no question of any opposition to this. To have faith (that this is the 
Almighty) in the Virat, means to see the Almighty everywhere; and to be totally 
free of attachments and aversions. ‘Look! This is Shyam (Shri Krishna)! This is 
Shyam, too! I see only Shyam everywhere!’ Oh, on the one hand, this is the 
music of Vrindavan, and on the other hand, it contains a feeling of being in the 
presence of the Lord wherever we go. There is so much similarity. 

T5ft ^TlfcT ^7 ! 3WrT 3## "37 3TT7 I 

Hiyamein rahyo naahina thaura, Nandanandana achchata kaise ' aaniye ' lira 

aura! 

Now, the Lord explains how the worship of the Lord’s saguna-sakar 
Vishwaroopa (Cosmic) form is easier to worship, than the akshara-avyakta. No 
other method can compare, for the development of a pure antahkaran. Whether 
you are mentally inclined towards Shri Krishna, or towards Narayana, or the 
Virat - the ‘me’ and ‘mine’ should be discarded from the ^IrT vritti (mental 
tendency). 3# Aham (I) and mr mama (mine) are the impurities of mental 
tendencies. A qm ghataakaara vritti (the thought that this is a pot) is not 

3T?pr ashuddha (impure). Nor is a fhr pataakaara vritti (the thought that 

this is a picture). It is the mine attached to them, which is impure. It is natural to 
observe the pot; but the impurity lies in the feeling of possessiveness. You are 
bound to notice, ‘This is a Devta; this is a man; this is a Brahmin.’ There is 
nothing wrong in that. However, your antahkaran is sullied as soon as you think, 
‘I am a Brahmin with hands and feet,’ because you are attaching a 
drishya padaartha (a visible object) to your Self. 

What do Bhaktas do? First, they say, ‘Namah’, which means, ^ mr ^ ^ mr 

^fcT Adam mama na bhavanti, na mama iti namah. This is not mine.’ When 
the Pundits do the Homa (offer ablutions into the sacred fire), they say, 77 3 tr4 
^ mr Adam agnaye' na mama - this offering is for Agni; it is not for myself. It 
does not belong to me.’ So - I am not the owner of the pot. The owner of the 
whole world, and the owner of Prakriti, is also the owner of the pot. Adding 
‘me’ and ‘mine’ to anything makes it impure. 

The Bhaktas do not worship the avyakta akshara, or even know it; but they 
know, TRTFT chuiLi RP7 -hA-v-i h<vki: ‘ Sarvaani karmaani mayi sanyasya matparah 
(offer up all your actions to Me, and be inclined towards Me at all times)’. This 
is the specialty of the Bhakti Dharma. It is an aspersion on the Smaarta Dharma 
and the Shrauta Dharma, because in those the Almighty is worshipped only 
through certain specific rituals and Yagyas. There are specifications about the 
land, environment, and season; about the items to be used, the mantras to be 
chanted, and the proper procedure of the offerings. Only then will the Yagya- 
karma be successful. 
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In Bhakti, however, there is no need for any specific actions. Do any work 
today, and offer its fruit to the Lord. ^TTF ^ ^?it ^ ^ mr 

'T ‘N act ham na me asya karmanah kartaa aham na bhavaami, idam karam 

mama na bhavati - this karma is not mine. I am not the doer of this action. 
C -H J mm nor ofTFiT ^fTRFMT Bhagavaana e va kartaa kaarayitaa - the Lord is the one 
who does the work, and it is He who impels it.’ ^ ^fwr: wri ‘Idam bhagavatah 
karma - this action is not my action; it is Bhagwan’s action.’ This special angle 
about the Bhagwat Dharma is - 

tcicbduii Lh^Th ttrct: i (^.xe,) 

-Mr+tlfa il^d/lfN ^TftT ^Tl 

^FT HH-wf-H rRT I (T^3) 

Svakarmanaa tamabhyarcha siddhim vindati maanavah. (18. 46) 
Yatkaroshi yadashnaasi yajjuhoshi dadaasi yat, 

Yat tapasyasi kaunte'ya tat kurus hva madarpanam. (9. 27) 

All that is done by the body- mind- speech, it all belongs to Narayana. The 
Shrimad Bhagwat Mahapurana contains a verse which my Grandfather taught 
me when I was a child. This prayer is neither Shrauta nor Smaarta. 

^illrHHI c| H W 'UTcTm I 

^frfh nrw humumTh wot ii (mo ^.3-33) 

Kaaye'na vaacha manase'ndriyairvaa buddhyaatmanaa 

vaan usri tasvabh aavaat, 

Karoti vad vat sakalam parasmai naaraavanaave 'ti samarpave 'tat. 

(Bhagwat 11. 2. 36) 

This is a special 'Hhmci Bhaagwat Dharma. The word MM karoti (you do) is 
used in the Bhagwat, but when I was taught this shloka, my Grandfather told me 
to say cmIih karomi (I do). Bhagwan Shridhar Swami’s commentary on this 
verse says that every action that is 'WOT bhagavadaarpita (offered to the 
Bhagwan) is Dharma. The only condition is that no aham or mama should be 
connected with it. Don’t say, ‘I am the karta, and this karma is mine, and I 
should get the fruit. ’ 

Say instead, ‘Well, let the fruit go to the one whose karma it is.’ 

Madhusudan Saraswati - the author of ‘Advaita Siddhi’ - says, ‘You may 
criticize the author of Advaita Siddhi, or praise him. 

Mayi naastye'va kartritvam akhanadaanubhavaatmani. I am not 
the one who wrote Advaita Siddhi. I am 3 h^u 5H ^ akhandananda (unbroken 
bliss). I am the unbroken essence of experience, the Parabrahm Paramatma.’ 

The Vaishnavas (worshippers of Vishnu) say, Mrr m mtT 

‘ Yatkritam yatkarishyaami tat sarva na mayaa kritam - I have not done 
anything, Maharaj. mFTT Tvayaa kritam tvam falabhuk - You have 

done everything, so please enjoy the experience of its fruit as well.’ This is the 
Vaishnava Dharma; Bhagwat Dharma. Nowadays, new sects like the Karashnee 
Dharma and the Sitarama Dharma have come up as separate sects, so it is not 
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enough to say Vaishnav Dharma. Sitaramis say that they do not worship 
Vishnu. ‘Our Sita-Rama are higher than Vishnu. Our Radha-Krishna are way 
above Vishnu.’ So, let us call it merely the Bhagwat Dharma. Bhagwan is 
beyond Brahma- Vishnu-Mahesh, so it is called the Bhagwat Dharma. TRTRT 

‘Sannyasya matparah ’ - make Bhagwan your goal. Be WR paaraayana 
(inclined) towards Bhagwan. ‘I will accept death, if that be Your desire, and I 
will live, if You so wish. I will eat, if You feed me, and I will go hungry if You 
choose not to give me food.’ 

?tfh ‘ Ananyanaiva yoge'na’- Yoga, with none other than You! I see 
Bhagwan wherever I look.’ It is possible to think about the Lord whatever 
situation we may be in. 

rft sztfrt v-ik-m ‘Maam dhyaayanta upaasate ”. Now, the Bhakta is meditating on 
the Bhagwan. The Shrauta Dharma contains a certain amount of hinsaa 
(violence, like animal sacrifice). The Bhagwat Dharma has neither 
hinsaa-bahulya (excess of hinsaa), nor 3trr-®ii§^ aachaara-bahulya (excessive 
rigidity in the methods of worship). The essence of the Bhagwat Dharma is 
quite different from the other two. 

rhmei -Hq°scii ‘Teeshaam samuddhartaa’ - now see, what is special about the 
Bhagwat Dharma? The special factor in this is that while other people have to 
cross the ocean of the world by their own methods, the Bhakta gets engrossed in 
the Lord, and the Lord lifts him up. 

When I was very young, we needed to go across the Ganga in a boat. People 
would give two paise to the boatman to ferry them across. However, my 
Grandfather told me to give two annas instead. As a result, as soon as the 
boatman saw me waiting for the boat, he would get down from the boat, pick 
me up, and carry me to the boat. I did not have to take off my shoes, or get my 
feet wet, or wade through the mud. In the same way, the Lord says, chins -Hq°scii 
‘Te'shaamaham samuddhartaa -Bhaktaraj, (King among Bhaktas), of all the 
beings who swim, sink, and flounder in the TRTTT-TTFR sansaara-saagar (sea of 
the world), My Bhaktas do not need to put in any such effort to swim, and get 
out of this ocean. I pick them up in My arms, and carry them across. So, My 
beloved Bhaktaraj, all you have to do is just sit in the boat. I will pick you up 
and put you in the boat. 

When My Bhakta offers to help Me to row, or steer the boat, I say to him, ‘Just 
sit and look at Me. I will look at you, and you look at Me. Let the boat flow on. 
There is no risk of its sinking, since I am seated in it. Come; let us feast our eyes 
on each other’s beauty. You are My beloved Bhakta, and I am your beloved 
Bhagwan.’ 

hn-! irHi y j ‘ Bhavaami nachiraatpaartha. ’ The Bhakta asks the Bhagwan 
whether it will take a long time to go across. The Lord says, ‘Not at all!’ The 
Bhakta has no idea of the time passing. 
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‘Mayyave' shitache'tasaam - My Bhakta’s chitta is immersed in 
Me.’ This is why a Bhakta does not die. When Death comes to a Bhakta, and 
looks for the WT-TTTR sukshma-shareer (the subtle body) to separate it from the 
sthoola-shareer (gross body), he fails to find it. Why can’t Death find 
the subtle body in the gross body? It is because the subtle body no longer stays 
with the gross body; it is with the Bhagwan. Death sees, ‘Oh, he has the 
Chaturbhuj in his heart; he has the Dvibhuj in his heart; he has the Vishwaroopa 
in his heart. Virat Bhagwan is seated in his heart - how can he die?!’ Death 
comes repeatedly, and turns back. It is not possible for a Bhakta to sink in the 
ocean of this world. Death cannot touch him. 

Look - the two things said by the Lord - -hhAi sarvakarma samarpana 
(offering up - or surrendering - all your actions to Him), and 
ananyabhaava (an unbroken outpouring of love for Him) - seem a little difficult 
to do. So, the Lord said, ‘I will now tell you something plainly. Much thought 
has been given to this, but we need to speed up.’ 

tt^ct tft Trfa IhcLn i 

IHciMu 3^ 37^1 ^T I I ( 6 ) 

Mayye'va mana aadhatsva mayi buddhdim nive'shaya, 

Nivasishyasi mayye'va ata oordhvam na sanshayah. (8) 

‘Place your mind in Me,’ said Shri Krishna - 3 tt^5t aadhatsva. If you keep 
your mind in your house, it will become restless and carry you off somewhere. 
Or, someone else will carry off your mind! There are plenty of thieves moving 
around, who can carry your mind off. They loot the mind. The mind is 
capricious and fickle - it is a child, after all. There is danger, if it escapes from 
the house, and if is kidnapped.’ 

I have a Bhakta who loved me deeply. His five year old son was playing in the 
compound of their house. A thief came, and scared the child by showing him a 
knife. He put the little boy into a sack, slung the sack over his shoulder, and 
walked off. The father of the boy is a devotee of Behariji. So, how did the Lord 
protect the child? 

It so happened, that the child was terrified when the thief showed him the knife. 
After putting the child into the sack, the thief put the knife in the sack, as well. 
After five minutes, the child gathered his wits, picked up the knife, and cut a 
hole in the sacking. He tumbled down onto the road. People began to shout, 
‘The child was in a sack! Thief! Thief!’ The thief ran away, but the child was 
saved. The boy is alive today, and so are his parents and grandparents. 

So, my brother, if you keep your mind with you, it is quite possible that 
someone will come along and steal it. Or, it may run away like a juvenile 
delinquent. So, don’t keep it in your house. 

Then where should we keep it, Maharaj? 

Tpzfa tft 3TT«Tr^sr ‘ Mayye'va mana aadatsva - entrust it to Me; place it in Me.’ 
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And, ^ ift ftlM ‘Mayi buddhim nive'shaya - immerse your buddhi (intellect) 
in Me, as well.’ 

‘Nive 'shay a ’ means to put to bed; let the intellect sleep in the lap of the 
Lord. There is no need to think too much. Thought is required, so long as false 
impressions prevail. Once the veil of ignorance has been rent asunder, thoughts 
are totally redundant. 

TR TTTrT f 3IT rR I 

ftrr uftf Tfft ftftrftf mftr ^rr ftrn j 

Mana masta hua taba kyon bole ', 

Heeraa paayo gaantha gathiyaayo baara-baara baako kyon khole'. 

(Now that my mind is carefree, what need have I to speak? I know that I have a 
diamond. I have no need to open my bundle to see if it is there.) 

In such a condition, even a thought is a deflection. Thoughts are not Samadhi; 
they are a ftftr vikshe'pa (disturbance), because although they are worth 
accepting for the purpose of dispelling false impressions, they are useless once 
the fallacies have been dispelled. Place them in the Bhagwan, so that they can 
sleep there. 

*rft ?rft ft 

# ft ftmr Li^hI i ftft ?ft ft ft 

Honee hoy a so hoy a re 7 

Mein to giradhar hataha bikaani, honee hoya so hoya re'. 

Meera sang, ‘I am sold to Giridhara; now I don’t care what happens.’ 

Please note one thing. When the Lord says, Tift ryr, uft np ‘ Mayi e'va, mayi 
e 'va which spot does He speak from? If He speaks from some spot outside the 
buddhi, asking for your buddhi, then it will not be Tfftcr ‘mayye'va’ at all! We 
will give Him our buddhi when we are awake, but it will come back to us when 
we go to sleep. The buddhi is such a ftftlrn pativrataa (devoted wife), Maharaj, 
that she may wander around during the day, but at night she sleeps only in her 
husband’s lap. This is the buddhi’s habit. So, unless the Paramatma is the 
husband - in the form of the one who abides in all beings - it would not be 
possible for the buddhi to go to sleep in the Bhagwan. It is only because the 
Lord abides in the antahkaran of the Jeeva that the mana-buddhi can be placed 
continuously in the Paramatma. So, the mind and intellect resting in the 
Paramatma even while we sleep, is possible only because the Lord abides in our 
heart. 

Now, what would happen if the Lord was outside? When I was a little child, my 
Grandfather would make me sleep on his lap. When I fell asleep, Baba’s hand 
would slacken, and I would roll off his lap, and slide on to the floor. So, if you 
hold the Lord in your lap and sleep, you will not be able to continue to hold on 
to Him. However, if you sleep on His lap, there is no fear of being separated 
from Him, because He never sleeps. 
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3TfT -T F?FT: ‘/La oordhvam na sanshayah ’. 3TfT Ata oordhvam does not 
mean ‘after death’. Manobuddisamarpanaantaram - as soon 

as the FWT samarpana (surrender) of the mana and buddhi is done, ft ~¥, 
ata oordhvam - meaning, FFT h^khmiti ‘Mayye 'va nivasishayti - you will live 
in Me.’ ^ FFT: Na sanshayah - there is no doubt about that. 

Now, as though Arjuna said, ‘Maharaj, You ask for the mana-buddhi, but what 
is the way to give it? When Vishwamitra asked Dasharathji to give Rama and 
Laxman to him, Dashrathji felt very nervous. He said, TFT %T J il-Hi! 

‘ Raama de'ta nahi banai gosain - it is not possible for me to give Rama to 
you.’ So, how do I give my mana-buddhi to You? Are they in my power, that I 
can simply give them away? If I had the possession of a piece of land, or a sum 
of money, I could have given it to You; but the mind and intellect are not within 
my control. How can I give them to You?’ 

3T2T fart FHTSTTrT F VIcHIFn feRF I 
3TWMFR rTrlT SRFF I I (<*) 

At ha chittam samaadhaatum na shaknoshi mayi sthitam, 
Abhyaasayoge'na tato maamichchaaptum dhananjaya. (9) 

There are two points in this. The first is to offer up the mind and intellect to the 
Bhagwan - 3FT TFT atha chittam (chitta means the mind as well as the intellect) 
^ samaadhaatum na shaknoshi - ‘If you cannot place your mind 

and intellect in Me, I will teach you how it can be done.’ The meaning of TFTFTFT 
samaadhaana is ‘to bury’. Just as people make a Samadhi when a Mahatma 
dies, it is the same meaning here, FFFT Samyak aadhaatum ’ - totally 
submerged. People say: buried so thoroughly that he can never rise again. It 
becomes a far FTTbi chir samaadhi - a permanent burial. However, we do not 
have the capacity for this. 

So, the way to do the needful is to do vr-GTTF-FU abhyaasa-yoga - repeat, and go 
on repeating. Suppose you sell your horse to someone, and the horse escapes 
and returns to your stable? You should take it back to the new owner. You must 
take it back each time it escapes and comes to you. Then, the horse will 
gradually get used to his new quarters, and no longer try to run away. Cultivate 
the habit in your horse, so that he leams to stay in the house of his new Master. 
This is VTGTTF-Fn abhyaasa-yoga. 

A Mahatma told me that abhyasa means TfstTHT doharaanaa (to repeat). He used 
the rustic word, ‘ duharaunee An ox first eats the hay he is given. Then, 

he sits down and chews the cud leisurely. In the same way, you should also 
practice repeatedly. Make a firm resolve that this mind belongs to the Lord, this 
intellect belongs to the Lord, and the Lord is the srfM antaryaami (the one 
who lives within). There is no harm if you consider it similar to chewing cud. 
Chew on the thought when you are alone. This is what is called ‘bhajan’. 
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A question is raised in the Gopaltapani Upanishad, 1% RFT c -h-hh ‘ Kim naama 
bhajanam? What is bhajan?’ 

'sfrt rft TfR, RR: T fT: ‘ Bhajanam naama rasanam, punah punah 

aasvaadanam - bhajan means to relish the flavor repeatedly.’ 

This mind does not belong to me. It belongs to the Lord. This intellect is not 
mine - it is His. It does not belong to the 3^^ alpagya (the one whose 
knowledge is limited); it belongs to the TrLt sarvagya (the one who is 
conscious). It does not belong to the 3H^iRn alpashakti (one with limited 
power); it belongs to the •^iRn sarvashakti (all-powerful). It belongs to the one 
who owns everything there is. Why do you consider it to be yours? 

If you say that you can’t do even abhyasa, then listen to another method. 

The number one method is the absolute surrendering of the mind and the 
intellect. The second method is to cultivate the habit of making this offering 
repeatedly. Now, listen to the third method. 

Rcr i 

TT^mfq- ^Ulfui I I (^o) 

Abhyaase'pyasamarthosi matkarmaparamo bhava, 

Madarthamapi karmaani kurvansiddhimavaapsyasi. (10) 

The Lord says, ‘If abhyasa is not possible for you, then - matkarma - 
work for Me. The w poojaa (rituals of worship) is for Me, the nra paatha 
(reciting passages) is for Me, the food you cook is for Me, your offering Me 
food, and sweeping the floor - do all that for Me. Let it be absolutely clear that 
you are doing all this for Me. Matkarmaparamo bhava - get 

engrossed in doing things for Me all day long.’ Work night and day for the 
Lord. 

Those who say that they forget the Lord while working, need to think a little. 
Oh, when you cook a roti, do you forget who is going to eat it? No. It is only 
when you cook for someone, and think about someone else, that you forget. 
You will not forget if your thoughts are with the person for whom you work. 

‘So, work for Me. You will attain Siddhi (success) if you work for Me - whrfh 

madarthamapi karmaani kurvansiddhimavaapyasi. ’ Here, 
again, the meaning of siddhi is vrt:rrttt ‘ antahkaran shuddhi’ - the 
purifying of the antahkaran. (Siddhi means success, or it means having 
supernatural powers.) Then, the emotion of TFfTR samarpana (offering 
everything to the Lord) will rise repeatedly, and the mind-intellect will be 
surrendered to the Lord. This samarpan is the siddhi mentioned here. It is the 
3TRT:RR Tr r antahkaran shuddhi. 

3T^d<*i4V|cM)s% H^llUHlfSHT: I 
udcbdlbHrMHi rfiT: RRT <Mdlr^o||H | | (^) 

Athaitadapyashaktosi kartum madyogamaashritah, 
Sarvakarmafalatyaagam tat ah kuru yataatmavaan. (11) 

All the work for the Bhagwan? How is this possible? 
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It is possible. If you need to go to the toilet, go first; so that the urge does not 
bother you when you sit down to do bhajan. Unless the urge to go to the 
bathroom is over, it will not let you concentrate on the rosary, or the name of 
the Lord. It is better to be free of such discomfort before you sit down to pray, 
otherwise, you will forget the Lord whose name you chant - your urge to relieve 
yourself will occupy your mind. So, go to the bathroom first. Now - look, why 
did you go to the bathroom? You went, so that you could think about the Lord! 
So, every action can be done for the sake of the Lord - even going to the toilet 
and clearing your bowels! 

Now, if you say you can’t do even this - athaitadapyashaktosi - 

then, the Lord says, ‘All right. If it is difficult to do everything for My sake, I 
accept it. Now, I give you leave to do whatever you want to do, but give up the 
fruit of your actions, and offer it up to Me. 
Sarvakarmafalatyaagam. Offer up the fruit to me; don’t pull it towards 
yourself.’ 

At Shri Udiya Babaji Maharaj’s Ashram, there is a Bhakta. I saw him breaking 
brinks for many days. I wondered why he was doing this hard work, since he 
didn’t need anything. 

Three or four days later, he brought a brass bucket to the Ashram. ‘For many 
days I’ve wanted to give a bucket to the Ashram,’ he said. ‘I never accept 
money for the service I render Maharajji’s Bhaktas. They are a form of the 
Lord, since they are Maharajji’s Bhaktas. Nor do I take money from the 
Ashram. I beg for my food. Even so, I worked for another man to earn money 
by breaking bricks, and bought this bucket for the Ashram.’ 

Now, you can gauge for yourself. People earn a million rupees and donate five 
hundred or five thousand from it. They pride themselves for being great 
philanthropists! Are they greater, or is the man who breaks bricks to earn the 
money to buy a bucket to give to the Ashram greater? Who do you consider to 
be the greater? The man who breaks bricks to donate a bucket is definitely far 
greater. He gave up the full amount of ten rupees which he earned by breaking 
bricks. This is called ‘ sarvakarmafalatyaagam 

Use this example to check whether you draw the fruit of your action towards 
yourself, or whether you give it up. It is all right, if you give up the fruit, vtifcr-r 
Aatmavaana (seated in your Atma)! Tn^tFT Saavadhaana (alert)! This is the 
fourth method, and the most minute. The first method is the offering up of your 
mind and intellect. The second method is to cultivate the habit of repeatedly 
offering the mind and intellect. The third method is to work for the Lord, and 
the fourth method is to do any work, but not keep the fruit for ourselves. 
However, nobody does this. These days, everybody says that he will do 
something exceptional! 

I will give you an example. There was an occasion in Mumbai, when some 
people announced that I would be giving talks on certain subjects. People said, 
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‘Who will come to listen to a discourse on Shakaracharya’s commentary on the 
Brahmasutra?’ I told them, ‘Whether anyone comes or not is immaterial. I want 
to read the text. Even if nobody else understands it, I will have the opportunity 
to study it.’ 

Now, Maharaj, when I started the discourse at the Bharatiya Vidya Bhavan, the 
hall was packed to capacity on the very first day. People said, ‘We have never 
heard a discourse on the Brahmasutra. I want to hear what the Brahmasutra 
says.’ The Bharatiya Vidya Bhavan has such a good reputation that highly 
educated people like doctors, lawyers, professors, and other experts in their 
fields do not hesitate to come there. People say, ‘We want to hear something 
profound. We are not interested in routine stuff.’ 

It is the same attitude here. We will surrender mana-buddhi, but we do 

not like the fourth option - that, of giving up the fruit. ‘I missed the Air 
Conditioned Coach, the First Class Coach, the Second Class Coach and the 
Inter-class Coach. Now should I travel Third Class?’ Maharaj, if the person was 
an advocate of any particular school of thought, he would refuse to go to the 
meeting. ‘You are offering me the fare for Third Class travel? I refuse to go, 
unless I get the allowance for First Class travel!’ Is it not so? So, the Ford said, 
‘My brother, the fourth method is easy for all to follow.’ Thus, even the Ford 
had to resort to some flattery. He felt that He needs to motivate people by 
praising them. It is like saying, ‘Bravo, my boy! ’ 

So, the Ford says - 

Shre'ya hi gnaanamabhyaasaajgnaanaaddhyaanam vishishyate' 

Dhyaanaatkarmafalatyaagastyaasaachchaantiranantaram. ( 12) 
steft % Shre'yo hi gnaanam - the Ford says that Gnan is definitely 
something very great. This Gnan about the saguna Ishwara - and the 
surrendering of the mind and intellect - is admirable and praise- worthy. 
However, this offering is not done through a formal ritual. The mind’s repeated 
loving, and the intellect’s repeated thinking about the Beloved, is the surrender 
of the mind and intellect. So, this Gnan, this habitual loving and remembering 
the Ford, is something very superior. However, ?imm szjh 

abhyaasaat gnaanaat dhyaanam vishishyate ' - Gnan is superior to the repeated 
surrendering which is lacking in Gnan. And, dhyana (thinking about the Ford) is 
superior to Gnan. And, the ^tft karmafalatyaaga (giving up the fruit of 

the action) is superior to dhyana. 

You will observe that the Ford has reversed the order of the methods. He says 
that a strong foundation must be established first, on which the work is to be 
done. Tyaagaachchaantiranantaram - when you do tyaga (give 

up) your cfTCRT vaasanaa (desires) , and do some work for the Paramatma, you 
will get ?rifcT shaanti (peace). ^TFTTc^fwic^FT: Dhyaanaatkarmafalatyaagah (the 
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giving up of the fruit of the karma is superior to dhyana) is called TOTO stuti 
(eulogizing). This opinion is shared by Madhavacharya, Shankaracharya, and 
Ramanujacharya. The Lord gave four methods, one after another, incase the 
earlier method was too difficult. At the end, He said, ‘This one is the best.’ 

What this means is, tott iAnfrin : TOTOTOTOfrojrotl Yasyaam bhoomau nipatitah 
taamaalambya vimuchyate ' - you have to prop yourself on the very ground on 
which you have fallen. You have to use it to support yourself, and get up again. 
Two points are to be noted here: The Bhakti referred to - is it for the Dvibhuj, 
Chaturbhuj, or Virat form? The Lord is talking about the characteristics of a 
Bhakta, so you must now focus on them. Shankaracharya has caught them - 

3TOTOT ^'UrTFTT TOT: TOTOTT TTcf I 

fmbft P-HsUn: mt\ I (??) 

Adve'shtaa sarvabhootaanaam maitrah karuna e'va cha, 

Nirmamo nirahankaarah samadukhasukhah kshamee. (13) 

TOTTO Adve'shtaa - it is the Lord who is the Vishwaroopa. He has manifested in 
all the forms in the world. So, do not have dve'sha (hatred) for anyone. This 
saadhan (method for spiritual progress), however, is abhaavaatmak 

(based on the lack of hatred). 

Not only that, have a feeling of mft maitree (friendship) for all. Shower affection 
on all. Dvesha causes burning, and maitri gives comfort. For instance, if you get 
dry and tasteless food, it is a matter of 3qt^T adveshtaa (don’t hate it); and what 
if you get food you love? It is TOT: maitrah (like the comfort of friendship). 
Shower affection on everyone you meet, and fill them with the sweetness of 
your goodwill. This works for both - tottotito toptotto Asr: 

sarvabhootaanaam adve'shtaa sarvabhootaanam maitrah. Give a warm 
welcome to whoever comes to you. If it is a stranger, say, ‘I think I have seen 
you somewhere. I’m meeting you after a long time. What a good thing you 
came! How are you keeping? I hope all is well with you. Perhaps we studies at 
the same school. I feel we were good friends in the past.’ Maitrah. 

TTcr Karuna e'va - do not have hatred for those who do wrong; have 
friendship for those who do good; and have kaurnaa - compassion - for 
those who are suffering, iwr: Nirmamah - have compassion by all means, but 
don’t get ensnared by TOT mamataa (possessiveness) the way Raja Bharat had 
compassion for the baby deer and then developed a weakness for it. Karuna is 
something quite different from mamta. Do not have mamta for anyone. 

Nirahankaarah - don’t even allow the toAk ahankaara (vanity) of not 
having mamta for anyone, to creep into your mind. There is a saying, TOTOTO 
TO IrosT ‘Jo fatkaare' so siddha - the person who rebukes is a Siddha; he has 
supernatural powers’. This siddhi is not a virtue for a Bhakta. Never have 3ne=hK 
ahankaara ; never sit in the car of the Aham (I)! What is the car of the Aham? 
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t-ik-'-m Karaabhyaam chaalayate' - that, which is moved with the ‘kara’ 
(hand) is called a ‘kaara’. Drivers turn the steering wheel with their hands. 
TFFvW 7 !: Samadukhasukhah - the Lord tells us not to see the sukha-dukha (joys 
and sorrows) which come into our life. 

Then, what should we see? 

Maharaj, see who is the one who sees! How lovable He is! When Sudamaji 
brought Him a gift of rice flakes - four kinds, all mixed up in a pathetic little 
bundle - the Lord did not see that it is only rice flakes. He never said, ‘Oh, we 
are used to dainty dishes, and this poor man has brought dry rice flakes for Me.’ 
The Lord said, ‘Oh, this is brought by a person dear to Me! ’ 

What is so special about Bhakti? You see, according to the Sankya philosophy, 
joy and sorrow belong to Prakriti (Nature). They are caused by <=!<*> avive'ka 
(lack of discrimination) - they are from the lineage of 3#rjt avidyaa 
(nescience). They have no W sattaa (existence) for a Tattvagnani. Where is the 
separate existence of joy and sorrow, from the viewpoint of the Tattva (the 
essence, which is the Brahman)? From the viewpoint of a Bhakta, however, joy 
and sorrow are given by the hand of the Lord. It is not as though we will drink 
the sweet drink He brings, but throw away the glass if it contains plain water. 
No, my brother - it is the Lord who gives us whatever comes. It is His hand that 
brings everything. Don’t see the item - see the hand that brings it. What can be 
a cause for greater happiness, than the fact that it is He, who gives everything to 
us? 

Kshamee - if anyone does an injustice, have 3TUT kshamaa (forgiveness). 

TFm TR?T AldlrHI I 

^ ftm: I I (W 

Santushto satatam yogee yatatmaa dridhanishchaya, 
Mayyarpitsmanobuddhiryo madbhaktah sa me' priy ah. (14) 
Santushtah - be happy and contented always. Oh - when the Lord is ours, 
why should we be dissatisfied? What is not available to us? Bhagwan is mine, 
and I belong to Bhagwan; we meet each other. The Lord is present before our 
eyes in the form of the world. He never disappears. Then, what cause is there 
for any discontent? 

TRTrf ^TFfT Satatam yogee - a person with such a mental state remains a Yogi 
constantly. Only someone who is constantly with the Lord can be constantly 
contented. And, who can be constantly with the Lord? <4ciichi Yataatmaa - the 
person who strives continuously. And, who will strive continuously? WW: 
Dridha nishchaya - the one whose nishchaya (resolve) is T? dridha 

(firm). 

We have returned to the same point! 

Where? 

wfe tkt ife: Mayyarpitamanobuddhih - offer you mind - meaning love - and 
intellect - meaning thoughts - to the Lord. Love Him, and think about Him. 
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WWT: tt u WJ: ‘Yo madbhktah sa me' priy ah - My Bhakta is My beloved.’ This 
indicates that the Lord loves the person who loves Him. ^rr wwr ‘To 
madbhakta ’ means ‘the one who loves Me’, and IT u ftnt: 'sa me' priy ah ’ means 
‘is My loved one.’ 

‘I love the person who loves Me. I am not an ungrateful God, who ignores a 
person who loves Him. I am a kritagya (grateful) Bhagwan. If someone 
gives me one thing, I give Myself to him.’ 

You know about feMd which h 

tulasidalamaatre'na jalasya chuluke'na cha. ‘Vikreeneete' svamaatmaanam 
bhaktyoh bhaktavatsalah. ’ What is the price of the Lord? The Lord says, ‘Oh, 
buy Me! Purchase Me! I am telling you My price.’ 

What is Your price, Maharaj? You are very great, so your price will be very 
high. 

‘Oh, no! My price is a single Tulsi leaf. If this is not available, then a little water 
in the cup of your hand will do. That is all.’ 

How great is the Lord’s gratitude! If we do not have bhakti for even such a 
Bhagwan, then - as Tulsidasji says - 

^ TFT H^UIHI UcTR I 
Janani jaaye' jada tana tarunataa ganvaaye'. 

‘If we feel no devotion for a Bhagwan who is so full of compassion; if we feel 
no love for Him, then our Mother wasted her youth by giving birth to us, 
feeding us, and keeping us alive.’ 

^TTjtrfsr^H erred hiWiF^mh tc . i 
TT xt ^ ftFT: I I (^) 

Yasmaanodijate ' loko lokaannodvijate ' cha yah, 
Harshaamarshabhayodve'gairmukto yah sa cha me' priy ah. (15) 

People continue to express doubts about how many people there are, who do not 
cause agitation for others, and don’t get agitated by others. 

Many such Sadhus (enlightened people) can be seen, whose minds remain fixed 
on the Lord even if they are beaten, abused, or insulted. They show no agitation. 
However, a Sadhu who is not a source of agitation for anybody, is not to be 
seen. Actually, won’t a Sadhu - who sees the world as a manifestation of the 
Lord - yasmaannodvijate' lokoh - be the same as the TWT 

saakshee (the witness, the Atma in all)? So, the Sakshi is not agitated by 
anybody; and does not cause agitation in anybody. 

One Mahatma wrote that countless creatures swim in the sea. There are tiny 
fishes and huge whales in it. None of them feel afraid that the sea will drown 
them; nor does the sea feel afraid that the fishes will gobble it up. The sea 
happily lets the fish live in it, and they frolic happily in the sea. Neither has any 
fear of the other. 

Maharaj, a tiger cub does not fear the tiger. The Lord’s children play in His lap, 
in the same way. Little children poke their fingers into their father’s nose, pull 
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at his moustache, tug his choti (tuft of sacred hair), and even spit on him 
sometimes. Mothers lie down, and toss their babies in the air playfully. The 
babies urinate, and the urine falls into the mother’s mouth. But, does the mother 
throw her baby away? Oh, no! There is a popular saying, ntT ^sf wr qfr 'qr^ft 
‘ Pootako moota prayaaga ko paani - the urine of one’s baby is like the holy 
waters of Prayag.’ So, there is no cause for fear in this world, which is a 
manifestation of the Lord. Nor is there any reason for the world to be afraid of 
us. 

Harshaamarshabhayodve'gaih - it is the Lord who is having a 
divine frolic in Himself! So, there is no need to be agitated or cause agitation. 
There is no ob harsha (happiness), no vrud amarsha (anger), no Wl bhaya (fear), 
and no udve'ga (agitation). There is no cause for intolerance or irritation - 
how dare that man go ahead of me?! Oh, it is the greatest folly to spoil our state 
of mind. 

One day, I thought long and deeply about what is the biggest sign of 
foolishness. I reached the conclusion that the greatest foolishness is to imagine 
something which causes our heart to bum. To cause our heart to bum is like 
setting fire to our own house. 

A woman got a diamond ring made. She wanted the whole village to see and 
admire her ring, ask when she had it made, etc. However, nobody asked her a 
single question about her ring. This infuriated her so much that she set fire to 
her hut at night, saying, ‘What is the use of staying in a village where nobody 
asks about such a lovely ring!’ 

When people saw the fire, they rushed to help. They saw the diamond sparkle in 
the light of the flames, and asked, ‘When did you get this diamond ring made? 
Since when have you been wearing it?’ The woman began to lament, ‘Oh, God! 
Had you asked me this yesterday, I would not have set fire to my hut! ’ 

So, these people with burning hearts are unable to make others unhappy, and 
their hearts keep burning. The Lord does not live in Bhakti; He lives on the 

hriday kamal (the lotus of the heart). So, keep your heart in order - only 
then will the Lord stay in it, and be happy. The Lord does not stay in a heart 
which is like a furnace. It is because of this furnace that people go on weeping, 
dying, burning, and heaving deep sighs. When the breaths are long and heavy, a 
storm begins to rage in the heart. A fierce wind rises, and the Lord hides in a 
comer. When greed fills the heart, it is like a flood. The Lord says, ‘I don’t want 
to drown in this flood.’ Similarly, when anger fills the heart, it sets the heart on 
fire. The Lord says, ‘My brother, a fire is raging here. Let Me hide Myself.’ So, 
my brother, take care of yourself and let your heart be serene. Only then will the 
Lord abide in it. 

3R^ST: ?rf^T ^I-hVi) I 

TTcfTTPrr LiLrMIUI qf Tf ^ fsRT: I I w 

Anape'ksha shuchirdaksha udaaseeno gatavyathah, 
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Sarvaarambhaparityaagee yo madbhaktah sa me' priy ah. (16) 

The Bhakta has no spfan ape'kshaa (expectation) from anyone. It is only our 
relatives who grumble about not being offered lavish hospitality and enough 
pampering! Bhaktas have no expectations from their de'ha (body) and 
indriyas (senses), or the sense objects. ^ ihw htuM ^ 

Anape 'ksha - Me 're ' to Giridhara gopaala doosaro na koyee - nobody except 
Giridhar Gopal is mine. 

W’t: Suchih - the Bhakta is always pure, and daks ha - efficient. A fool is not 
called a Bhakta. Among the people who come to meet me, there are some who 
enter hastily, throwing off their shoes carelessly, stumble at the door, and bang 
against it as they enter. Their nails prick me when they bow down to touch my 
feet. I see them and understand that they must be making losses in their 
business. A person who is inattentive even when he walks, will also be 
inattentive in his work. He is an example of pramaada-buddhi (a dull 

intellect). 

One man went to meet a Mahatma. He threw his shoes off hastily, and one 
landed on top of the other. After entering, he slammed the door shut. 

‘Maharaj’, he said, ‘I have come to obtain Atmagnan.’ 

‘You fool!’ said the Mahatma. ‘You did not treat your shoes respectfully. Get 
out! Go and place your shoes neatly, side by side, and bow down to them. Then 
ask the door to forgive you for banging it. Come to me when you have done 
this. You have not learnt to walk properly, or how to treat your shoes, or how to 
open and shut the door. And you have come to understand Wt ‘Sarva 

khalvidam brahm - everything is the Brahman’?’ 

So, a person who is a Sadhaka (seeker of God) should be daksha. 

Udaaseenah - you should be above the stream in which worldly people 
flow. A wave comes from Russia, and people begin to imitate the Russians. A 
wave comes from America, and people want to be like Americans. They 
become Jan Sanghis, when the Jan Sangh comes into power, and Communists, 
when Communists come into power. A Bhakta should be above them all. 

TRWt: Gatavyathah - a Bhakta should never experience ^r&TT vyathaa (pain) in 
what the Lord does. And, he should sarvaarambhaparityaagee - 

give up planning new ventures. I remember the time when I was sixteen or 
seventeen years old. Pundit Rambhavanji Upadhyaya was my feTKjT vidya- 
giiru (teacher). He was a professor at the Queen’s College at that time. He wrote 
to me, saying, an^f ‘Shraaddhe' kuryaannavistaram - the rituals of 

atR' shraaddha (ancestor worship) should not be elaborate. The at^T shraddhaa 
(faith) should be total, but elaboration in the ritual should be avoided, otherwise 
the faith will dwindle in future, and the different parts of the ritual will lose their 
purity.’ So, a Bhakta should not undertake a ritualistic resolve for huge projects. 
The Lord says, ‘Such a Bhakta is dear to Me.’ 

# H f^rfrT H H #erfrT H I 
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^ ftpT: I I (?V9) 

Yo na hrishyati na dve'shti na shochati na kaankshati, 
Shubhaashubhaparityaagee bhaktimaanyah sa me' priyah. (17) 

A person who does not get overjoyed when he gets some worldly benefit, does 
not hate anyone for doing something he does not like, does not grieve for the 
past, has no aspirations for the future, and lets go of all the yru shubha 
(auspicious) and 3r?ru ashubha (inauspicious) things that come his way, is very 
dear to the Lord. 

wj: ym ^ ttstt ufttww: i 

1 1 (?d) 

Samah shatrau cha mitre ' cha tathaa maanaapamaanayoh. 

Sheetoshnasukhadukhe'shu samah sangavivarjitah. (18) 

In the words of the Lord, these are the characteristics of a Bhakta. You can use 
your brains to decide whether the Bhakti is for the Dvibhuj, Chaturbhuj, or 
Virat. A Bhakta maintains the same goodwill towards friends and foes. He 
retains his equanimity, whether he is insulted or honored. A worldly person gets 
upset if he is insulted - that is his characteristic. A person reveals his heart. A 
worldly person dislikes being insulted, and a sadhak dislikes being shown 
respect. A sadhak likes to be insulted, and dislikes being honored. A person who 
is a siddha is indifferent to both insult and honor; and for the Brahman, they 
have no existence. The Brahman remains unaffected by the heat, cold, and 
drought. He has no attachment for anything. 

h Fh ^ I W frl Tl fidVl iR 4h1uh I 

ftrai i i (s><*) 

Tulyanindaastutirmaunee santushto ye'na ke'nachit, 

Anike'ta sthiramatirbhaktimaanme' priyo narah. (19) 

The Lord says, ‘The mental state of My Bhakta is such that he sees Me seated 
on the tongue of those who criticize and those who praise him.’ The people who 
praise are like those who encourage children, and the people who criticize are 
those who stop you from doing something. Both are good for us. The object of 
both praise and criticism is always the body. The Atma is not praised or 
criticized. There is a book called ‘Jeevanmukti Vivek’, which says, ‘If a person 
feels happy when he criticizes me, he is doing me a favor without my having 
made the slightest effort to please him. ’ 

Why is that? 

‘Oh, people spend money to please others, they press their legs and offer them 
food and drinks. Our critics, however, feel happy when they see our flaws and 
criticize us. How marvelous! I have become the cause of someone’s happiness. 
If he criticizes my body, well, so do I criticize my body.’ 

hhft Maunee - the Lord says that a Bhakta should remain silent as far as 
possible. People go around expressing their opinions. Those who listen have no 
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need for it, and those who give their unsolicited opinion are often compelled to 
change their stand. 

An elderly gentleman lived near our village. He explained to me, uoe.'l FcT, TRTFf 
■RtT ‘ Saraaho mat, saraaho mat (do not praise)’, because, fh^TT ‘ nindanaa 

pade'gaa (you will have to criticize in future). And, FcT, FR^T trt, trrht FtFr 
‘ nindo mat, nindo mat, saraahanaa pade'gaa (do not criticize, you will have to 
praise in future).’ The good and bad qualities are not dependent on the person 
who has them; they keep changing their host. So, it is best to remain silent. 

Ye'na ke'nachit santushtah - be satisfied with what you get. 
Play with it; and - if you get a Gnani - then talk about Gnan. 

3##rt: Anike'tah - do not feel proud of your house. Don’t build a house. The 
Lord is our house. He is our actual abode. 

Sthiramaih - let your intellect be steady and unwavering. 

‘Such a Bhakta is dear to Me.’ 

At the end, the Lord says - 

it w TOterr udm-Hd i 

SrfSTFTT FFTTfTT ^^HIFIsdtcT if fw: I I (^o) 

Ye ' tu dharmyaamritamidam yathoktam paryupaasate ', 
Shraddadhaanaa matparamaa bhaktaaste'teeva me' priyaah. (20) 

^jWi^ch Ye tu dharmyaamritamidam - this is dharmaamrita - the 

elixir of Dharma. Nobody else - no religious leader has coined this. This is the 
speech of the Lord Himself. It is the Lord who has named these eight shlokas 
‘Dharmaamrita’. This elixir is in keeping with Dharma. That means, that the 
elixir of Heaven - which is obtained by rituals - is gradually diminished. The 
indication in ‘dharmyam cha amritam chaive’ is, ‘go on drinking 

this amrit. Your Dharma will not diminish. Your buddhi will increase. Continue 
to be vrtft WHcimih adve 'shtaa sarvabhootaanaam - have no hatred for any. 
This is WTFRT paryupaasanaa (My worship). This is Bhakti.’ 

If you say that the Lord can’t be seen - then, my brother - those who do Bhakti 
after seeing the Lord are not praised at all. It is commendable to have Bhakti 
without having seen the Lord, and having a deep love for Him. When the Lord 
hears about this, He will feel overwhelmed that a person, who has not even seen 
Him or known Him, has so much love for Him! The Lord is less pleased with 
those who see Him before they love Him, than He is with those who love Him 
before they see Him. He says, ‘That man loves Me because he has tasted the 
elixir of My beauty. ’ 

WtHT: ‘Shraddadhaanaah - the one who has faith in Me; hfkhi: matparamaah 
- is inclined towards Me.’ 

FFFTFTsdiF If T5RTT: ‘Bhaktaaste'teeva me' priyaah ’ - on the earlier occasions, the 
Lord said, FT tt T iw: ‘To madbhaktah sa me' priy ah - this Bhakta is 

dear to Me.’ Here, however, He adds 3q?ftcr ‘ateeva ’ (extremely). That means, 
‘the Bhakta who does My Bhakti after seeing Me, is dear to Me; but the person 
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who does My Bhakti only because of his staunch faith in Me, is extremely dear 
to Me.’ The love of a blind man is more admirable than the love of a man who 
sees a woman’s beauty and falls in love with her. The Lord says, ‘I do not want 
the love of a Gnani.’ 

Why is that? 

Because, miio 3iiHHis^'4uy mr ott: ‘ Priyo hi gnaaninotyarthamaham sa cha 
mam priyah - our mutual love is natural. However, the person who loves Me 
only because of his faith, is extremely dear to Me.’ 

Thus, this twelfth chapter called ‘Bhakti Yoga’ is completed 
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Chapter XIII 

We now start the thirteenth chapter. The twelfth chapter described Bhakti, 
because the Lord is si^iic-hi Dvaadashaatmaa (a name of the Lord). 

Trayodashi - the thirteenth day of the lunar month is RWRFT 
sarvasiddhaa - it gives success in every field. According to our Indian 
astrology, the thirteenth day is considered very holy. The number thirteen is a 
holy number. That is why people say, -h4Lh°si W# ‘'Sarvasiddhaa trayodashi. ’ 
In the thirteenth chapter, the Lord begins a discussion on the Kshe'tra- 

Kshe 'tragya (the field - which is the body; and the knower of the field - which 
is the Atma in all), the RR-tR Gnana-gye'ya (Knowledge, and that which is 
known), and the Prakriti-purusha (the Lord’s power of Creation and 

illusion, and the one who gives power to Prakriti). These, however, are not six - 
they are one. It is one basic principle. I will give you an example first. 

This FRTI shareer (body) is the Kshetra - the FRR vishaya (object which is 
experienced); and the Kshetragya abides in it, as the vishayee (the one who 
has the experiences), and e 'tad ve 'tti - is aware of it. 

The TRUR vishaya is Artr anitya (transient) and the TWTT vishayee is RR nitya 
(eternal). Consider this at another level. Anitya means that, which is subject to 
change. The vishaya is the 3nftRT aashrita (dependent) and the vishayee is the 
3TT^RT ashraya (refuge). The vishays (objects of enjoyment) keep changing, but 
the RTtfr shareeri (owner of the body) is unchanging. The Kshetra glimmers as 
something real, in the substratum of the Atma which shelters it. It is hrRT 
mithyaa (a relative truth); it has no permanent reality. 

So, one is a vishay, and the other is a vishayee. One is changeable and 
impermanent, and the other is unchanging and eternal. One is perceived in the 
BfrwH adhishthaana (substratum) of its Rrrtrft atyantaabhaava (absolute 
non-presence). One is mithyaa and the other is Satya (that which can never be 
negated). Only that, which is Satya, exists; the mithyaa has no existence. Hence, 
Satya is one, not two. This is an example I have given you. 

m miciHciiu 

'O 

ymr i 

TpTSJT TT TTTf: 2FFT ^frT rTfg^: I I (?) 

Shreebhagavaanuvaacha 

Idam shareeram kaunte 'ya kshetramityabhidheeyate 
E'tadyo ve'tti tarn praahuh kshe'tragya iti tadvidah. (1) 

‘Oh, Kaunteya! Now see the intelligent people. You have inherited a high 
intellect. What is your mother, Kunti? Very fine hair is called ‘KuntaT; and the 
dagger at the tip of a rifle is called a ‘kunta’. Similarly, a sharp intellect is 
called, ‘kunti’ - ^sRTT RWR drishyate' tvagrayaa 

sookshmayaa sookshmadarshibhih. You are so intelligent, because you are 
Kunti ’s son, and you have the capacity to discriminate and understand this 
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subject. Only a vive'ki (a person with discrimination) is eligible for this 
Knowledge. So, we will now use discrimination regarding the body. 

^ ‘Idam shareeram ’ - what is the absolute characteristic of the body? ^ 
^tTTpFRT, ^rTT^rf^rnr, ‘ Idam idantaakraantam, idantaaspanditam, 

idamtve'na prateeyamaanam. ’ That, which glimmers in the forms of ‘this’ and 
‘this’, is called the shareer (body). What is the difference between ‘this, this’, 
and ‘I, I’? This shareer is continuously being worn out. It keeps aging. When 
Sadhus become Mahanta-Mandaleshwara (Heads of their Centers), even their 
body begins to tear - their limbs ache, and they need people to massage their 
aching limbs. That, which continues to tear, is called the shareer; and this is 
referred to as the Kshetra (the area, or the field). The place where Sadhus go to 
beg for their food is also called the Kshetra. ChNcM Bhogaayatanam 

shareeram - they go to the Kshetra only to eat, not to do bhajan. It is not where 
they dwell. This body is also an area for having experiences. Just give it a roti to 
eat, and nothing more! If it so happens that there is no wood in the Kshetra, no 
Sadhu will go and deliver some; if there is no fire, no Sadhu will go to light one; 
and if there is no cook, no Sadhu will go to do the cooking. 

What will they do? 

They will go only to get a roti for the sake of their body, which is the 
bhogayatan (the house for getting experiences). 

The body, however, is not only a bhogayatan; it is also a Dharmayatan (a house 
for doing Dharma). 

How? 

The word ‘Dharma’ in ( T rnrr° IX) ‘ Dharmakshe'tre ' kurukshe'tre' 

(Gita, 1. 1), establishes that this body can be used for doing Dharma. This is 
another reason why it is called the ‘Kshetra’. 

Once, some of us had gone to Brahmapuram, in Andhra Pradesh. We got off at 
the Station, and stared to make enquiries for a suitable Dharamshala (free guest 
house for monks and pilgrims). Nobody seemed to be able to guide us. We got 
into a tonga (horse cart), and went into the city in search of a Dharamshala. 
Finally, we met a man who could speak Hindi, and he told us that a 
Dharamshala was called a ‘Kshetram’ in those parts. As soon as the driver heard 
the word ‘Kshetram’, he turned the cart and took us towards the Station again. 
He stopped in front of a building that had ‘Kshetram’ written on the Signboard. 
So, this body is also a Kshetra. It is a Dharamshala. It is a place for getting 
experiences, for doing karma; and it is meant to be used as a Guest House. Dirt 
and impurities may gain permanent possession of it, but we will never have 
permanent possession of it. Constipation may have a permanent hold over it, but 
we certainly can’t. That is why it is called a Kshetra. 

Because, §RT-WcT ‘ kshata-traanaat ’ - it gets worn out. W ‘Ksharanam’ - it 
passes away. SRRRT ^TT vfircR ‘Kshe'travat vaa asmin karmafala- 

nirvritte'h ’ - just as we sow seeds in a field and reap the harvest, in the same 
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way we do nFT-^pr paapa-punya (sin and meritorious deeds), and obtain the 
fruit. These are the reasons for the body being called the ‘Kshetra’. 
fefetfe ‘Abhidheeyate'’. Like everything else, the body is also the Brahman. 
However, just as we need to imagine a figure in algebra, to calculate the root of 
a figure, in the same way we need to give this shareer a name, to obtain the 
knowledge of the Brahman. Now, see who the Kshetragya is: 
nfe fer d fflf: ‘ E'tadyo ve'tti tarn praahuh’ - having Gnan is the special 
characteristic of the Kshetragya, and to be known is the special characteristic of 
the fRT gye'ya (that, which is known). The special characteristic of the Kshetra is 
wm gye'yattva (being known), gyaana-vishayatva (to be the subject 

of the knowledge), drishyatva (to be that, which is seen), and 

gyaatritva (the subtle ego of having knowledge). That is why the one who 
knows the Kshetra - fer fe W: kshe'tragya id praahuh - is called the 
Kshetragya. 

Who calls that person the Kshetragya? 

rife: ‘ Tadvidvah ’ - those who know both the Kshetra and the Kshetragya are 
rife: ‘tadvidah’. Tadvidah does not mean the one who knows the Kshetra. Nor 
does it mean the one who knows the Kshetragya. It means the one who knows 
both. 


afet fen Tfi fafe fefeu *rRrr i 
fefeferfer Tidin' fe mn i (^) 

Kshe 'tragyam chaapi maam viddhi sarvakshe'treshu bhaarata, 
Kshe'trakshe'tragyayorgnaanam yattajgnaanam matam mama. (2) 

The Lord says, T am that Kshetragya. There are many Kshetras, but 1 am the 
only Kshetragya. Kshetras appear to be separate and different, but 1 am the only 
Kshetragya in them all. It is the different upaadhis (conditionings) which 
make it seem as though the Kshetragyas are separate, but the fact is that - fefef 
sarvakshe'tre'shu - 1 am the Khetragya in all the Kshetras. 

You see, there is an 3rqn feRT apara prakriti (the visible manifestation of 
Prakriti) which is the same in all beings. You know about the 3 t^it feRT (feno 
V9.x) ashtadhaa prakrid (Gita 7. 4). There is a feRrlT VTT feRT jeevabhootaa 
paraa Prakriti (the unseen nature of different Jeevas), which is also the same in 
all beings - fef fed ^FRT, fefe c wft yaye ' dam dhaaryate ' jagat, e 'kah 
sarvaani bhootaani. And, there is one - kootasthoksharah - which is 

also common in all beings. Here, even the Kshetragya appears to be separate 
(and multiple), because of individual conditioning. The Sankhya philosophy, 
however, believes the Purusha to be separate and many - 
Purusha-bahutvam-siddham. It says that the birth (of every individual) is 
separate, the death is separate, and they have separate organs of action, separate 
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activities, and separate fluctuations of the three Gunas. This is how the Sankhya 
philosophy establishes a separate Purusha in different beings. 

Ask the believers of the Sankhya philosophy about the nature of the Purusha. Is 
the birth the nature? 

No, the birth is the nature of Prakriti. 

Is death the nature of the Purusha? 

No, death is not His nature; it is also the nature of Prakriti. 

Are the organs of action the Prakriti’ s nature? 

No. They, too, are Prakriti’s nature. 

So, then, are you doing justice when you accept multiple Purushas because of a 
false understanding? Those who accept the Sankhya philosophy, and material 
objects - who accept many Purushas on the basis of the conditionings of birth, 
death, organs of action, etc., and the fluctuating Gunas - can never stand in a 
debate against the philosophy of Vedanta. If they state that the different 
Purushas (in different forms) will have different Guna-Dharmas (different 
tendencies and their different effects); then the Purushas will be different, and 
the Guna-Dharma of Prakriti will be different in different people, creating 
different Purushas. That is not logical. Sankhya is not a logically sound 
philosophy. 

Sarvakshe'tre'shu’ - the Lord says, ‘There are many Kshetras, but one 
Paramatma in the form of the Kshetragya. The VTT ApM paraa prakriti (the 
unseen power of creation) is another form of the Ishwara, because it is not 
inanimate; it is a combination of the animate and the inanimate. The Akshara 
Purusha, also, is not just a Jeeva (Atma attached to a body), and the Kshetragya 
here, is not inanimate either; it is che'tan (conscious). However, it is called 
the Kshetragya because it is attached to the Kshetra; otherwise, it is the 
Paramatma. The Paramatma is called the Kshetragya when it is attached to the 
Kshetra. Hence, the kshe'tragyataa (the Paramatma’s being the knower of 
the field) is a conditioning - it is 3#nf^ aupaadhika (superimposed) - whereas 
He is the Paramatma when He is HMTW nirupaadhika - in a state free from 
conditioning. 

TTri mr ‘E 'tajgyaanam matam mama ’ - discriminate between the Kshetra 
and the Kshetragya. Then, if you wish to know them fully, use the methods of 

-H i h m i \WFW 1 kshe'tra-baadha-saamaanyaadhikaran (this field is God, 
when you remove the conditioning referred to as baadha) and the 
uiHMifhctrCJii gnaana-mukhya-saamaanyaadhikaran (the knowledge of the 
substratum and the superimposition) - and you will see that it is a form of the 
Paramatma. This is the proper meaning here. 

Tfxrdt rlrfUnUH ^ SJUT I I (3) 

Tatkshe ' tram yachcha yaadrikcha yadvikaari yatashcha yat, 

Sa cha yo yatprabhaavashcha tatsameese'na me' s hr unu. (3) 
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cR^ld ‘Tatkshe'tram yachacha yadrikcha’ - the Lord says, ‘Hear, in 

brief, about the nature of the Kshetra - yadrikcha, and the way it changes 
- <4ifs=hK yadvikaara, and the existence of that, which makes it appear to be 
subject to change - ^RT yatasha yat, and IT dtcWcf^T sa cha yo 

yatsamaase'na me' shrunu. I cannot talk at length, and therefore, I am telling 
you in brief.’ 

Then, as though Arjuna wanted to know why the Lord describes the Kshetra in 
brief, the Lord says - 

T fht foiled: I 

si hu fju Li F h Dm h : 1 1 (*) 

Rishibhirbahudhaa geetam cchandobhirvividhaih prithak, 
Brahmasootrapadaishchaiva he 'tumadbhirvinishchitaih. (4) 

Rishi means ‘ mantradrashtaa ’ - an enlightened Sage who is able to 

actually see a mantra. The word Rishi is not attached to just anyone’s name. 
These days, if someone gives a good discourse - or is very learned - people call 
him a Rishi. There are some people who add Rishi to their own name, to 
publicize that they are enlightened people even though they are householders. 
Rishis lived in the Vanaprastha Ashram - the third and detached stage of life - 
and their wives lived with them. However, it is not that a person’s wife stays 
with him, and he calls himself a Sadhu! ^RT: Rishayah 

mantradrashtaarah ’ - those who have the direct experience of the mantras of 
the Vedas are called Rishis. You know, of course, who was the first to see the 
Gayatri Mantra? The name of that Rishi was Vishwamitra. Vishwamitra is the 
first person to see the Gayatri Mantra, and therefore he is a Rishi. Similarly, 
there are many other mantra-drashta Rishis. 

So, the Lord said, dlrRT ‘ Rishibhirbahudhaa geetam - the Rishis have 

used many styles, and - cchandobhirvividhaih, many kinds of 

meters like trrtt, ^mdt, 3#R T Rrr, tritup, anushtup, brihatee, jagatee, 

atijagatee, etc., to sing the mantras. 

What is a cchanda (meter)? 

‘Cchandanaat cchanda ’ - that, which covers the Paramatma with 
words, is called a ‘chanda’. It is a coverlet of the Bhagwan. He covers Himself 
with the chanda, and sleeps. For example, what is in Tulsidasji’s Ramayana? 
Ramayana means the palace of Shri Rama. In the dWrf chowpai (a meter used in 
Tulsidasji’s Ramayana) is the chaarpai - the four legged bed for Shri 

Rama to sleep on. The dohaa (another meter) is where milk is kept, for Shri 
Rama to drink. Sita-Rama sleep on the uLdi sorathaa (another meter), and use 
the coverlet of the chanda. This is why it is called the Ramayana. Similarly, the 
Lord covers Himself with the cchand of the Vedas and sleeps. 

Brahmasootrapadaishchaiva - this Brahmasutra clearly revels the 
one who sleeps under these coverings. The words of the Brahmasutra explain 
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whether He has a dark complexion or a fair one, whether He is 
niraakaara (without form) or ui<=bK saakaara (with form). All the words of the 
Brahmasutra give us knowledge about the Brahman. It is not that we are obliged 
to believe what the author tells us. The Brahmasutra is not that kind of a book. 
In it, he'tumadbhih, each point is established. The Brahman is not 

subject to ^RT janma (birth), fpricT sthiti (physical existence), or WPT pralay 
(death). It is free from ^rU idamtaa (being ‘this’), because ^RflWT ^frT: ^RTITC 
‘Janmaadasya yatah janmaadi’ - the idam (this; an object) is born form the 
Brahman, exists in it, and ends in it. The idam is proved by the Brahman. 
Hence, the Brahman is not idam; it is 3#i^n anidam (that, which is ‘not this’, 
meaning, it is Aham - 1 - the Atma). 

Is the Brahman Gnan-svaroopa (the essence of Gnan), or is it merely 

utuhi3 sattaamaatra (a permanent reality)? 

The Brahman is ^TTWTlfh shaastrayoni (the birthplace of the Shastras), and 
therefore, the source of all the Gnan in the world. Hence, it is the essence of 
Gnan. ^RTTWr ^RT: "Janmaadasya yatah' establishes the M sattaa (existence) of 
the Brahman (as the matter the material world is made of); and 
‘ shaastrayonitvaat’ establishes its fart chittaa (being conscious). 

3TT?r d'-HlsW; WR TTcf I 

A aha cha tanmaatram; kritsnastu pragyaanaaghan e 'va. 


Now, see - ‘ vinishitaih ’ - there is no doubt in it; it is fixed in its 

resolve. If you wish to say something, speak in brief after you have decided 
what you want to say, and express the conclusion you have reached. 

‘Come,’ said the Lord, ‘I will first tell you the essence of the Kshetra. Just have 
a glimpse of it. Banish the thought that this body - measuring three and a half 
arm-lengths - is called the Kshetra. The Shastra gives no importance 
whatsoever to the body. 


^toi|cHAc| xTI 

XT I I (S) 

Mahaabhootaanyahankaaro buddhiravyaktame'va cha, 

Indriyaani dashaikam cha pancha che'ndriyagocharaah. (5) 

Here, the word ^RFFRT ‘ mahaabhoota ’ does not mean the gross matter of the five 
elements. It means the subtle elements, then the 3 h^k ahankaara (subtle 
universal ego), and the Rajas-Tamas tendencies which fluctuate. Beyond these 
is the buddhi - meaning fprt mahat tattva (the unmanifest). Beyond that 
come the adhyasta (superimposed) ^k ij i YITR kaarana shareera (causal 

body), Maya, Prakriti, agnana (ignorance) and avidyaa (nescience). Adhyasta 
means predominantly deluded. Now, you see, the Lord started from the 
mahabhoota and went up to WT vrzrrt kaarana avyakta (the unseen cause) - 
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kaaranashareeramavidyaa - the avidyaa, which is present before the effect of 
the form of the mahat tattva, is called avyakta. 

^f^nfijT R fffRRffaTT: ‘ Indriyaani dashaikam cha pancha 

che'ndriyagocharaah , - after the mahabhoota come the ten 'SRR indriya 
(senses), one mind, and the objects of the five senses. Now, the Lord speaks of 
the emotions that stay in the antahkaran. 

-HMM^rlHI SjfrT: I 
TpRflR I I (^) 

Icchaa dve 'sha sukharn dukham sanghaatashche 'tanaa dhritih, 
E'tatkshe'tram samaase'na savikaaramudaahritam. (6) 
Icchaa-dve'sha (desire and hatred), TFT-tw raga-dve'sha (attachment 
and aversion), W-T 7 ^ sukha-dukha (joy and sorrow), and their RTR sanghaata 
(conglomeration) - the world created by them. The sjicT dhriti (steadiness) in this 
is the%RT che'tanaa (consciousness). 

-hhkr ‘E'tatkshe'ram samaase'na - in brief, this is the essence of the 
Kshetra. 

The Lord said, ‘I have told you about the essence of the Kshetra in brief. The 
Kshetra and the Lrk vikaara (deterioration) of the Kshetra are both included. 
Some people say from RTHciir^k: ‘mahaabhootaanyahankaaro’ up to TR 
RfwTMTT: ‘ pancha che'ndriyagocharaah it is the Kshara which is referred to; 
and tr W T 7 # fR: ‘ icchaa dve' sha sukharn dukham 

sanghaatashche 'tanaa dhritih’ is the vikara. sr Savikaara kshe'tra (the 

Kshetra which deteriorates) means that the Kshetra is one topic, and the vikara 
is another topic. When a person becomes a Gnani, the Kshetra remains, but the 
vikara does not. 

Let these intelligent people give a bit of thought about whether the sanghaata 
will remain after a person obtains Gnan. Those who are opposed to Tattvagnan 
have created this confusion, by saying that a person cannot be a Gnani if he has 
a physical body! ‘If people accept someone to be a Gnani, they will become his 
disciples. Then a disciple will also become a Gnani. So, let us spread such a 
rumor that nobody accepts any living person to be a Gnani.’ This is like spoiling 
the votes of an Opposition candidate. 

Very well, even if we accept - by ^f^RRR-RR durjana-santosh-nyaya (the 
justification of appeasing wicked people) - that there is a vikara, then: Is the 
vikara the nature of the Kshetra, or does it come from some place else? The 
deterioration does not come form anywhere else; it is the nature of the Kshetra. 
So, as long as the Kshetra exists, there will be the wish to eat food. The person 
will also be averse to a snake that comes to bite him. He will feel happy when 
he has a bath in the Ganga. And, the day he is made to sit on a throne - as the 
head of some Organization - he will feel unhappy. ‘Oh, what a bad fortune I 
have today.’ For a Gnani, it is a misfortune to receive honor. Good fortune is 
when he gets detached from the world, and bad fortune is when he gets worldly 
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honor, wealth and fame. This is the viewpoint of praarabdha (fruit of past 
actions). 

So, in this wwpw savikaaramudaahritam’ , and Wi W WcT ‘sukham 
dukham sanghaata’ - the vikara which was the cause of the shareer - will 
continue as long as the shareer lives; and the sanghaata (the factors which 
combine to make the shareer) will also be aware of external factors. ^rRT 
‘ Che'tanaa ’ - he does not lose his consciousness when he remembers the 
world! He does not stop talking, or lose his ability to retain his convictions. 

^T-TT tft:- - feqy ‘ Dhrityaa y ay a a dhaarayate' manah-praane'ndriya- 

kriyaah’. The natural body continues to have natural reactions, but these are 
limited to the sanghaata of Prakriti. 

Now, it depends upon the intelligence of the individual, whether he believes 
himself to be bound by this Kshetra. Shri Udiya Babaji Maharaj told me long 
back, ‘My child, you are not a body of three and a half arm-lengths. You are 
neither clay, nor water, nor fire. If you wish to attach yourself to a body, then 
attach yourself first to Space. Think, ‘I am Space. I am che'tan (consciousness), 
and Space is vast.’ Superimpose the vastness of Space into yourself, and 
superimpose your own consciousness on to Space. Practicing this is the method 
for removing the false impression that you are attached to this body of yours. It 
is an 3t^trt adhyaasa (super-imposition), but it is a saadhan (method for 
spiritual progress).’ 

The body of a Mahatma is not his physical body; the entire Space is his body. 
Actually, a Mahatma does not have a shareer at all. His body has no mvr chitta 
(mental fluctuations), nor is he the one to whom the chitta or feft chittee 
(awareness) belongs. That is the essence of a Mahatma. 

The Lord promised to explain two things - the Kshetra and the Kshetragya. He 
described them, saying, ^ *kUh ‘Idam shareeram’ and, vfr; #fT ‘E'tad yo 
ve'tti’. Then, He elaborated upon the Kshetra by saying 
‘Mahaabhootaanyahankaarah but the Gnan of the Kshetra is possible only by 
the vignaana (applied science). ^rt ^ ?rt 3rt ^ ^nfh ‘ Yat idam tat aham na 
bhavaami’ - ‘this’ (an object) can never be ‘I’ (consciousness). However, the 
Gnan of the Kshetragya can not rise up in an ashuddha 

antahkaran (an impure antahkaran). An ashuddha antahkaran can have the Gnan 
of the Kshetra, but not of the Kshetragya. Hence, the actual essence of the 
Kshetragya is the Brahman; and the Brahman is the Kshetragya. 

Sadhan (effort for spiritual progress) is required for obtaining this Gnan, and the 
Lord recommends twenty sadhans. 

I Prl ^ I A c|T| | 

3HUNNI-HH yim TWTTTTTfcrf^W: I I (\s) 

Amaanitvamadambhitvamahinsaa kshaantiraajavam, 
Aachaaryopaasanam shaucham sthairyamaatmavinigrah. (7) 
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I had a friend who was considered mentally unsound by his family. He accepted 
only three things from his family - paper, pen, and ink. He would sit on his bed 
and keep writing. He wrote meanings for each number, from one to ten 
thousand. For example, one means the Parameshwara, two means the 
Parameshwara and Maya. Three means TT-qvFT tribhuvana (the three worlds), and 
four means the four- fold antahkaran. Five means the five WT praana (life 
spirits). Thus, he wrote the meanings of all the numbers. The Mahabharata also 
contains a chapter which gives the meanings of numbers, but my friend’s 
interpretations were quite different. He wrote the Hindi numbers, saying, W 
‘ panraha (pandrah or fifteen) means WT rakshaa (guard) your praana. ?TRX 
Sorah (solah or sixteen) means # so (he) #nT rahe'gaa (will endure), # jo 
(who) um ^f ?%TT WfT praana ki rakshaa hare 'gaa (guards his life). urns Satrah 
(seventeen) means satya hokar raho (always hold on to the Satya), 

and athaarah (eighteen) means ^1# TX yaheen raha (stay here). 

Twenty sadhans are given here. You need intelligence and wisdom to 
understand these methods for spiritual progress. 3urrfh^r ‘ Amaanitvam ’ (absence 
of pride) does not mean standing with folded hands. Such a false understanding 
will result in vanity, because you will think, ‘I am so good that 1 fold my hands 
to everybody.’ You must first understand the meaning of uft ‘ maana ’ (pride). 
Maan is the combination of three factors - the size of your body, its weight and 
age. That, by which you measure the body - the weight in kilograms - is maan. 
When you measure length - one meter, two meters - that is the maan of 
de'sha (land, or area); and when you measure one year, two years - that is the 
measure of kaala (time). Those who superimpose these maan on 

themselves, saying, ‘This is my weight, this is my age, I am so tall and fat,’ are 
called tth) ‘ maanee ’ (the one who has maan). The feeling of being a maanee is 
called Hiihd<=i-HiFn) '*TR: "maanitva ’ - maanino bhaavah maanitvam. What 

■s 

is agnan? It is maanitva. Discard manitva. Don’t consider yourself to be a 
person who has a body which has a limited life, height, breadth, and weight. 
Don’t get the false impression that the feeling of not having maan (pride) is 
amaanitva. If you get this mistaken understanding, then the purport of 
what I am saying will be lost, and all my efforts to explain will be wasted. 
3HHihicd Amaanitvam does not mean having a feeling that there is no maan in 
you. It is a lack of maanitva (being attached to a measurable body) which is 
meant by amaanitvam. 3wiH)wid¥d awnt awifwr ‘ Amaano 

asyaateeti amaanee tasya bhaavah amaanitvam. ’ 

3^fvq?cr ‘Adambhitvam ’ (absence of hypocrisy) has a similar kind of 
interpretation. Dambha is to pretend to have qualities you lack, for the 
purpose of getting respect or fame. The ITFT-^ftT Gnan-chor (thieves of Gnan) do 
not give due credit to their Gurus, from whom they obtained Gnan. They go 
around as WH-fesT svatah-siddha (self made Gnanis), saying, ‘Oh, we have had 
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this Gnan since birth. We did not find any Guru.’ They are all ^TT dambhi 
(hypocrites). Sometimes, they say this because they are hypnotized by the things 
they have heard from other people, and they delude themselves that this is their 
original thinking. Such people are frauds who lack knowledge. They are 
pitiable, and should be forgiven. However, the Lord alone can protect the 
wicked people who are absolute frauds. 

3#m ‘Ahinsaa (non-violence) - we should not inflict any injury - mental, 
verbal, or physical - on anyone. And, what if someone inflicts pain on you? ^rifcT 
‘Shaanti (peace) - forgive them, ‘Aarjavam’ (simplicity and 

straightforwardness) - we should always be straightforward and uncomplicated. 
3 hiun1hI'^hh ‘ A ach aaryopaasan am ’ (worship of the Master). Sant Gnaneshwara 
has written ten pages on this, which are so moving that tears overflow when a 
person reads them. What is the upaasanaa (worship) of the Acharya 

(Master)? The fact is, H^Hi-eMici ‘dambham mahadupaasanaat ’ - a person 
who does not stay with his Guru will never be able to get rid of dambha. What 
is the reason for his staying amongst his inferiors? So that he is in a position of 
superiority. If he stays with his superiors, he will have to bend his head with 
humility. He will have to sit at a lower level. How can he hide his true self from 
them? So, see what happens when you worship your Guru. 

Disciples tend to imitate the way their Guru applies chandan (sandal paste) and 
keeps his hair. They say, ‘We will also keep our hair and apply chandan the 
same way.’ However, unless they stay with their Guru, they are unable to leam 
how liberated their Guru is, due to his integrated knowledge and self-mastery. 
The Guruji is no ^ [ T- T T?T karma-pas hu (bound to work, like an animal), ^T- T T?T 
de ' va-pashu (bound to the worship of a Devta, for getting boons), or 
indriyas-pashu (bound by the pull of his senses). Nor is he an Ishwara- 

pashu (he is not bound to the Ishwara, because he has realized that he is the 
Brahman). The Guru is free from any kind of animal instinct. He is liberated 
from the sins caused by animality. These matters are known and understood 
only when a person lives with his Guru. I know may people who don’t live with 
their Guru. They can never become wr-wr paapa-mukta (liberated from sin). 
Their lives can never have complete freedom. These poor people have both fists 
clenched, and fear in their hearts, incase some undesirable trait creeps into their 
body or mind. Oh, my good man, so many such as you have come and gone! 
f^FTTT Niguraa (Guru-less) people can never have ^Tbr bodha (realization). So, we 
should stay with our Acharya, and learn - not only the aachaara (proper 
behavior), but also their svacchandataa (total lack of constraint). When 

person does something which the world considers wrong, how will he learn - 
unless he stays with his Guru - how a misdeed can be annihilated by just a 
look? 
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?iH ‘ Shaucham sthairyamaatmavinigrahah ’ - along with 

3hi^n1hi*hi aachaaryopaasanaa, the other essential thing to learn is to carry out 
self-imposed disciplines with sincerity, to remain steady, and to control our 
senses, body, and mind. 


cHHAJHHfUK TTcf ^ I 

I I ( 6 ) 

Indriyaarthe'shu vairaagyamanahankaara e'va cha, 
Janmamrityujaraavyaadhidukhadoshaanudarshanam. (8) 

Vairaagya (detachment) for the objects of the senses, is required. So is the 
giving up of ahankaara (ego). We must understand that janma 

(birth), wy mrityu (death), WRT vyaadhi (pain), dukha (sorrow) are all TlR 
doshas (faults). You will see the cycle of birth and death as long as you live. 
You hear some talk, that no true Mahatma is subject to disease; so you refuse to 
accept him as a Mahatma, when you see that he has some disease! Oh, if your 
Guruji has no disease at present - but gets one later on - will you say that he is 
not a Mahatma?! 

‘Dukhadoshaanudarshanam’ - anudarshan (seeing 

properly) comes by looking. It won’t come, unless you look carefully. Janma, 
mrityu, ^RT jaraa (old age), vyaadhi, and dukha are all doshas, and are attached 
to everything in this world. There is no brave young man born, who has 
escaped these faults. So, that, which is unborn, is our essence. Look at your 
essence. 

f^T xt -HHRlTircirH«irH«)MMrTiN I I (<*) 

Asaktiranabhishvangah putradaaragrahaadishu, 

Nityam cha samachittatvamishtanishtopapattishu. (9) 

3h-hRu: ‘ Asaktih - putradaaragrihaadishu asaktih ’ - you 
should have no 3 tr#tT aasakti (attachment) for your yy putra (son), daara 
(wife), or W griha (home), and you should be 3WRT abhishvanga - free from 
partiality. ‘I am happy, if they are happy; when they are unhappy, I become 
unhappy, too.’ ‘Oh, I’m dead! I’m ruined!’ 

How are you dead, my brother? You were talking just now.’ 

‘Oh, my friend has passed away. Now, I’m a dead man! ’ 

You would have given some thought about where WRR praarabdha (fruit of 
past actions) abides. Prarabdha stays in our antahkaran, and in our body. For 
example, if someone we love dies, he dies because of his prarabdha, and we 
weep because of our prarabdha. A separate factor was the cause of his death, 
and our weeping was in our antahkaran, which is the source of experiences that 
are favorable or unfavorable. We weep because we experience something that 
causes distress in our antahkaran, and which is connected to our prarabdha. 
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However, people say, ‘My prarabdha will affect my body; it will not affect 
anybody else. And, that prarabdha which affects another body does not affect 
my body.’ Suppose someone sets fire to a house, and the fire spreads to the 
neighbor’s house, which gets burnt down. It is not the house which is the cause 
of the owner’s sorrow. Nor is fire the cause, or even the man who set fire to the 
first house. The real cause of the man’s unhappiness is his own prarabdha. This 
is the way prarabdha works. 

-HHNTir^H ‘ Nityarn cha samachittatvam ’ - my brother, circumstances will 
be favorable at times, and unfavorable at times. At times, you will get what you 
like and at times you will get what you dislike. 

Then, what should we do? 

Retain your peace of mind under all circumstances. 

ufa tjh-mThVi i 

IdldcW^mlcW - I I (S*o) 

Mayi chaananyayoge'na bhaktiravyabhicaarinee, 

Viviktade 'shase 'vitvamaratirjanasansadi. (10) 

The Lord says, ‘In Bhakti, there should be no anya yoga (attachment to 

any other). You must have 3 -m^-nhi ananyayoga - Bhakti only for Me, not for 
any other.’ The Lord has used the word 3 tw^iku|| ‘ avyabhichaarinee’ 
(unadulterated) here. What will happen if Bhakti is vyabhichaarinee 

(like a woman who practices adultery)? 

The person will worship Bhairav for a few days, Bhoota (spirits) for a few days, 
Chandra (the Moon) for a few days, and Indra for a few days. This is not 
shuddha (pure) Bhakti. So - there should be no WWT vyabhichaara 
(unfaithfulness) in Bhakti. Bhakti should be such that there is no ^TFT anya 
yoga - no attachment to any other. 

Nioictri^^KHNr^H ‘Viviktade' shase'vitvam’ - this characteristic of Gnan has scope 
for two types of indications. One - viviktade' sha 

se'vitvam aratirjanasansadi and swifhc^FT 3T^fwTrcT STffnT: 3TRcru 3 hi^i4ni*mh 
‘amaanitvam adambhitvam kshaantih aarjavam aachaaryopaasanaam ’ - all 
these indicate that Sanyas is essential for this sadhana. However, 

‘Asaktiranabhishvangahputradaaragrihaadishu ’ gives the indication 
that all these factors (son, wide, home) are with the Sadhak (seeker of God), but 
he has no attachment or partiality for any of them. 

Sometimes, Sanyasis feel nostalgic about people they loved before they became 
monks, and they feel an attachment for them. However, this is also to be 
avoided. Therefore, ‘viviktade' shase'vitvam’ - you should stay 

alone, in a place which is pure; and not seek pleasure in society. You aspire to 
Brahmagnan, and want to be a Member of the Legislative Assembly! How 
many untruths you will be obliged to tell, to fight an election! And, how many 
people you will have to trick! So, this election is not what we want! 

3T&M I rH H fn rM rd I 
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ylcWHdIH I I (^) 

Adhyaatmagnaananityatvam tattvagnaanaarthadarshanam, 
E'tadjgnaanamiti proktamagnaanam yadatonyathaa. (11) 

There should be Ihc^m nityatataa (continuity) in the btw^T ?TH aadhyaatma 
gnaana (knowledge of metaphysical matters). Someone may say, ‘This is very 
difficult. I don’t think I can do it.’ 

Well, who is asking you to do it? Come only if you long for Tattvagnan. Come 
onto this path - abandoning everything - only if it appeals to you! 

‘Adhyaatmagnan ’ means the knowledge of the Atma and the subjects 
connected to it. It tells us how the internal machinery of the body works. 
WUFTT s V 4 ir-HM?j| ‘Svabhaavoddhyaatmavidyaa ’ - our own temperament is called 
‘adhyatma’. You have studied other people very thoroughly! I am convinced 
that there are people who imitate the way I speak and laugh, to perfection. Oh, 
people even imitate a dog’s bark, and a monkey’s chatter! I had once gone to a 
village called Dhaunsa, which is in the forests of Madhya Pradesh. The villagers 
would gather together at night for some entertainment. Some of them began to 
bark like dogs. The village dogs heard them, and came to investigate! When 
they howled like jackals, the jackals in the jungle howled back. Some people are 
excellent mimics. 

So, people know a great deal about others, and can imitate them beautifully, but 
they know very little about themselves. People drive a car, but know nothing 
about the working of the engine that makes it move. Adhyatma is the science of 
how the eye sees, the ear hears, and the mind thinks. It is the knowledge of the 
3TirRT akhanda aatmaa (the unbroken, indivisible Atma), which gives the 
power to the senses and sense organs - or heats the plate on which the roti is 
cooked. 

‘ Tattvagnaanaarthadarshanam ’ - what is the aim of Tattvagnan? 
Tattvagnan has no aim. The meaning - knowledge of the essence (of the 
Brahman) - is written, but 3#: cTPT Whh ‘ tattvagnaaname'va arthah 

tasya darshanam Tattvagnan is the aim of our life. 

Many people have the desire to be happy. Many people want to see Bhagwan. 
However - how long will you continue to blunder in total darkness? Do you 
want to be happy in the darkness (of ignorance)? The Sadhus and householders 
who live in the jungles may not know that there are night clubs in Mumbai. 
They are called ‘Night Clubs’, which means ‘darkness clubs’. The rooms are 
kept dark even during the day, so it is not surprising that they are dark at night. 
People go and spend a couple of hours there, in a naked state. Similarly, those 
who are living without any knowledge of the Paramatma, are actually living in a 
state of utter darkness. And, their lives as human beings are wasted if they do 
not aspire to be free of this darkness. The best thing is that when we obtain the 
illumination of Tattvagnan, we will be eating in it, drinking in it, and walking in 
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it. It is the TOM prakaasha (brightness) we want. We do not want a life of 
agnan. Our not wanting a life of ignorance is our only TOtTOT prayojana (aim). 
^ci^im hwh ‘ E'tadjgnaanam proktam - this is called Gnan. Gnan here, means 
the sadhan for getting TOT-TOTO 3#FT #r W. Gnan-gyaayate' ane'na iti 
gnaanam ’ The word Gnan means TOM karan (organs of action) here, because 
they are the means for obtaining knowledge. And, what is the opposite - mtot 
TO cil'TOTT ‘agnaanam yadatonyathaa ’? That is called ‘agnan’ - ignorance. TO TO 
WTO TOTOTT TO 'TOTTO ‘ Yat asat gnaanam anyathaa tat agnaanam’ - when you 
become totT maani (identify with your gross and subtle body), you become a 
%TOT hinsak (one who perpetrates violence) - then, does your life have any 
goal? So, be a Gnani. 

TOT WTOTcTTOTht I 

TOT *T UTO I I (^) 

Gye 'yam yattatpravakshyaami yajgyaatvaamritamashnute 
Anaadimatparam brahma na sattannaasaduchyate' '. (12) 

Now, agnan has been described, and the Kshetra-Kshetragya have been 
described. The Lord describes tot-tot Gnan-gye 'ya (Knowledge, and that which 
is worth knowing) next. 

The method of TOM pramaana (proof), and TON prame'ya (that which is 
proved) is special. I have no hesitation in saying that the path of those who 
desire Dharma, and the fruit given by Dharma; who want to worship the Lord 
and have a vision of Him; want to practice Yoga and attain Samadhi; or wish to 
establish the TOT drashtaa (the inner observer) in its essence, is quite different. 
The path of TOM-whr pramaana-prame'ya is not the path of the TOM-TOR 
saadhya-saadhan (that which can be achieved through effort, and the method 
used). rTMTOT Tattvagnaana (the knowledge of the essence) is not a sadhan; it is 
effulgence. What is obtained by Tattvagnan can not be obtained by any sadhan. 
It is fesT siddha (established), and already exists. Only the veil of ignorance - 
the TOTRTOM agnaanaavaran - is destroyed. A TON-TOT saadhya-vastu 
(something obtained through effort) is destructible, and sadhan (effort) is 
tottotto kartrivapoorvaka (done with the subtle ego of being responsible for 
the action). Sadhan comes under the aegis of ‘doing’, and is dependent of the 
TOTT ‘ kartaa ’ (doer). It is the karta who decides whether he will do, or not do any 
sadhan, chant Rama-Rama, or Shyama-Shyama. TOTO btoto btototto ‘Kartum 
akartum any athaakar turn’ (will do, won’t do, will do something else), is the 
decision of the doer. Sadhan is something you can stop doing. The result of the 
sadhan is something that is cultivated. It is temporary, because it is the fruit of 
the sadhan - TOTTOT TO TORTO yajjanyam tad anityam (whatever is bom will 
die). Whatever it may be, the fruit of a sadhan is inevitably temporary. Dharma 
will give Swarga (Heaven), but you will have to leave it again. Upasana will get 
you your Ishtadev (chosen form of worship), by His Grace, but when He wants 
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to descend in an Avatar, He will say, ‘Come along. Become a monkey, become 
a bear,’ and bring you to the Earth with Him. Yogabhyasa will result in a 
Samadhi. As long as you concentrate, you will remain in deep meditation, but as 
soon as you slacken, your mind will rear up again. 

Tattvagnan, however, is independent of the Karta. Its fruit is not derived 
through effort. 

Then, does Vedanta consider sadhan to be useless? 

No. Sadhan is never useless. 

What is the use of sadhan, then? 

Sadhan is done to remove the faults of the antahkaran. Impurities will be 
removed by doing Dharma and Dharmik rituals. The faults of the mind will be 
removed by doing upasana, and the rituals of upasana. The veil of ignorance, 
however, is shattered only by Tattvagnan. 

TTH feint ^TT% fet, fferT 3t*TFT I 
fet TTTSR fefe nT fe arflrfrT ufdUH I I 
Mala vikshe 'pa jaake ' naheen, kintu e 'ka agnaana, 

Hoya saadhanaa sahita nara so avikrita matimaan. 

What I now describe is not about saadhya-saadhana . If you ask, 

‘Isn’t it good to be the Brahman?’ The answer is, ‘No.’ You have not yet leamt 
even the alphabet of Vedanta. Nor have you studied Horoscopy. A study of the 
Laghukaumudi, Tarkasangraha, Meemansa Paribhasha, etc, is necessary to 
understand Vedanta. You have not read any of these till now, then how will you 
have the knowledge of Vedanta? 

The essence of the 3q^fe-3Honi<u| akaarya-akaarana (that, which is not done, and 
which has no cause) is called fer ‘Gye'ya’. It is a condition where you are free 
of TTT^r saadhan, saadhya, and w^r-wr saadhya-fala (the method used, the 
goal, and the consequence of obtaining the goal), and also of the 
saadhya-kaarana (the cause behind the effort). 

The Lord says that He will now give a discourse upon the Gyeya. trwnhr 
‘ Pravakshyaami By adding the prefix ‘pra’ to ‘vaksyami’, it becomes, wfe 
‘Pravachanam karishyaami - 1 will give you a sermon.’ 

What is Gyeya? Don’t get the false impression that the Gyeya is saadhya 
(obtained through sadhana). It is not so. The Gyeya already exists, and is 
known; whereas that which is obtained through effort does not exist earlier; it is 
created by sadhan. This is the difference between the Gyeya and the TfT^r 
saadhya (that which can be obtained by sadhana). 

Those who read books on Vedanta on their own fail to grasp the subtle points, 
^ic^ciu^rl ‘ Yajgyaatvaamritamashnute ' ’ - Oh, 3njrT amrita (elixir) fills the 
person who obtains the Gnan of Vedanta. That means, he becomes the essence 
of elixir, ‘ Amritamashnute ' ’ means fefr amrita bhavati ’ - he 

becomes amrita (amrita means elixir and it also means immortal). It does not 
mean liri ‘ amritam ashnaati’ (he drinks elixir). This is not the elixir 


527 



which is drunk by the cupful! He becomes amrita - as sweet as elixir - and, 
immortal. 

Very well, but please tell me - what is that Gyeya? 

wlqwi W 'T •HxiMi'H'j-'Airi ‘ Anaadimatparam brahma na sattannasaduchyate ' It 
is 3T[%trt aadimat - it has a beginning and an end. So, 3TTWT°fcT <^^<4 ^ wf 
^T: ‘ aadyantavat kaunte'ya na te'shu ramate' budhah. ’ 

The fact that a ^ ghata (pot or vessel) has a beginning and an end, is proved by 
the senses. The same is proved about the earth, by logic and surmise. The 
Shastras prove the same about Space. Prakriti is proved to be TWTT mithyaa (a 
relative truth) by a direct emotional experience. It is mithyaa through 
experience, through brahmaanubhooti - the experience of the Brahman. 

Prakriti cannot be negated if one continues to prove and accept matter as that, 
which is proved. Prakriti is the interaction of num-tuht pramaana-prame 'ya (the 
proof, and that which is proved). Prakriti is negated only by 
svaanubhooti (experience of the Self). The spoken word negates space; logic 
negates the earth; and physical experience negates the pot. Hence, WTTwgrrwjd 
wrfk w ‘Yajgyaatvaamritamashnute' anaadi mat. ’ wwr Aadimat means that 
none of the things that have an aadi (beginning) are the Gyeya. They are all 
created., and are destructible. They start, and change. They are not established. 
Then, who is the Gyeya? 

We call Him ‘Parabrahma’. 

Isn’t it enough to just say, ‘Brahm’? 

No. The WiT W saguna brahma (the Brahman with attributes) is the W W 
apara brahma (the visible Brahman). I am describing the nr W para brahma 
(the invisible Brahman). ‘Param’ is an adjective used to separate the invisible 
Brahman from the visible Brahman. 

All right, but is it ‘Sat’ (the truth which can never be negated), or is it asat 
(unreal)? 

What you consider to be Sat-asat in daily interaction has no connection to the 
Brahman. What you believe to be 3qf^r asti (existing) is what you call ‘Sat’. 
And, what you consider to be wfwr naasti (non-existent) is what you call ‘asat’. 
3rf^T W, WcfrfcT SRirf ‘Asteeti sat, naasteeti asat’. WW: 3#t ‘Ghataabhaavah 
asti ’ - there is an absence of the ghata (a pot, indicating the body) - is also a 
common phrase. So, the existence (of the Brahman, the Kshetragya, the Gyeya) 
pervades everything. A pot is created in space, and it exists in space. Space 
exists even when the pot is placed in it, and when the pot is removed. Hence, the 
existence of the WWW ghata-ghataabhaava (the pot, and its absence) is not 
related to that ‘Sat’. (The Sat is the reality which exists regardless of the 
presence or absence of the gross and subtle matter which come under the aegis 
of Prakriti.) Sat is existence. It pervades everything, from the subtle to the gross; 
and, it exists as space, independent of the presence or absence of objects. It is 
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the substratum on which everything - seen and unseen - is superimposed. Sat is 
connected to Chit (consciousness), and thus, the Kshetra is known by the Chit 
aspect of the Brahman whose essence is Sat, Chit and Ananda. 

^ ‘Na sattannaasaduchyate' ’ - then, should we call the ghata ‘Sat’, 

or ‘asat’? 

The Lord says that He has no objection to either. ‘Call it Sat, if you want, or 
asat, if you prefer.’ The Shruti (Vedic verses) uses both terms for the Brahman - 
vttrt 3rh VRTfT sade'va somya idam agre' aaseet. The Lord insists 
neither on Sat, nor on asat, but He does insist on ^ -h^c! ‘Na saduchyate Na 
means ‘not’, and c^ri uchyate' means ‘rises up’ — ?RT W ^ rRT 3TfRT ^ 

TfTfRf tat sat na uchyate'. Don’t talk! Don’t explain it verbally. This is 

the witness of silence, the substratum of silence, it is where the Paramatma is. 
Didn’t agnan become sullied by being separated from Sat? 

No, it did not. 

TTchT: MlfuiMK 

TT^rT: ■Hduiojd'M I I (??) 

Sarvatah paanipaadam tats arvatoks his hiromukham, 

Sarvatah shrutimalloke' sarvamaavrity a tishthati. (13) 

It is He, who gives TfTTT-TTjfcT sattaa-sfoorti (existence and energy) to all the 
HifuiHiq paani-paada (hands and feet). It is He who activates all the eyes, heads 
and mouths. It is He who lets our ears hear. And, there is no veil or covering 
which hides Him - it is He who has covered everything! ici^Ri 

‘Sarvamaavrittya tishthati’ - everything is covered - and hidden - by the 
Brahman. AiMi-wiiH'i M ‘Eeshaavaasyamidam sarvam ’ (everything is 
pervaded by the Brahman) means the same thing. The Brahman is seated in all, 
and He is a factor which is aparicchinaa (inseparable, indivisible), so 

everything about everybody is negated (only the Brahman actually exists). 

udPjJilfcIclLlHHI 

3TTRfd TRT , »f#cr farm 1 1 (W 

Sarve 'ndriya gunaabhaasam sarve 'ndriyavivarjitam, 

Asaktam sarvabrichaiva nirgunam gunabhoktri cha. (14) 

All the indriyas (senses) and their gunas (tendencies) are seen in Him. They are 
all superimposed on the substratum of the Brahman. And, 

‘ sarve' ndriyavivarjitam ’ - none of the senses exist in Him. They are all 
superimposed on the substratum of the Brahman. And, 

‘ sarve 'ndriya-vivartjitam ’ - none of the senses exist in Him. 

3TWTU ‘Asaktam ’ - the Kshetragya does not get attached to anyone. WijAp? 
‘ Sarvabhrinchaiva ’ - He is the substratum of all there is. ImVr ^ 

‘ Nirgunam gunabhoktri cha’ - there is no bondage in Him; no Satva, Raja, 
Tama (the three fluctuating tendencies). Nor does He have the infinite qualities 
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which bestow good fortune. He is such a fthyr nirguna (free of attributes) that 
He is absolutely free from attributes and tendencies. 

Then, who is it that experiences the tendencies? I nru ? 

‘ Gunabhoktri cha. Bhoktrivam naama? Upalabdharitvam’ - it is He, who 
perceives all the Gunas. 

Very well, but please give us some indication about whether He is within us, or 
whether He is outside. If He is within, we will close our eyes and see Him; and 
if He is outside, we will look at him with our eyes open. 

My brother, the feelings of ‘I’ and ‘mine’ remain with the body and the eyes. 
This is why people have such an urge to see the Brahman. ‘I am determined to 
see the Brahman,’ they say. 

Oh, how will you see the Brahman? This microscope made of skin (which we 
call the eyes) is not the right instrument for this. He is neither within us, nor 
without. 

I was quite young, when I read a book called, ‘Sundar Vilas’. It said, ‘He is 
neither one, nor two. He is neither here, nor there. He is equally present within 
and without.’ 

3RT: srfk: Tpt: 'ST^t: I 

3RT: mut sifefcMui: 

Antah shoonya bahih shoonyah shoonyah kumbha ivaambare', 

Antah poorno bahishpoornah poornakumbha ivaambare'. 

Don’t see the hollow outside and the hollow inside, and the empty space. See 
what fills the outside and the inside. 

'HHiHiHui ^rrhcT 

xT rTrT I I (^q) 

Bahirantashcha bhootaanaamacharam charame'va cha, 
Sookshmatvaattadavigye'yam doorastham chaantike' cha tat. (15) 
Maharaj, You spoke emphatically about discriminating between the Kshetra and 
the Kshetragya, and now You say, 3?^^ ‘ Acharam charame'va cha - 

only He exists, within us, and outside.’ How is that? 

Yes, the 'TTifa chara upaadhi (the superimposed objects which move) are 
none other than Him. Rocks, mountains, etc are the 3qwr achala - or vmr TTib-T 
achara upaadhi (the superimposed objects which are stationary); and people, 
animals, birds, etc., are the wr chala — or chara - upaadhi (the 
superimposed objects which move). It is the Paramatma who is in them all. The 
chara- achara depends on the senses. It is difficult to grasp, because it 
is extremely subtle. 

All right, is the Kshetragya far away, or is He close to us? 

tTfT ‘ Doorastham chaantike' cha taf - for agnanis (people who 
lack Gnan), He is very far, but for the Gnanis, He is very near. 
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The different elements, like the earth, water, air, etc. appear to be different, but 
actually they are not different at all. We all breathe separately, our lungs 
function separately, but the air is one. In the same way, the warmth in all our 
bodies is one. Water is one, and the space is one. Pardon my pointing it out, but 
even the mind is one. Those who have faith feel that their minds are different 
from the minds of those who lack faith, but the level of the mind is one in all. 
The only difference is that one group thinks that his mind is his, when he weeps 
or smiles; whereas the other group knows that the mind is FIW mithyaa (a 
relative truth), and feels neither grief nor elation. The knowledge of its being 
mithyaa is absolutely one and the same. 

srferrrarT fermr i 

■rprutf ^t ?T3^i uf-HUJi n (^) 

Avibhaktam cha bhoote 'shu vibhaktamiva cha sthitam, 
Bhootabhartri cha tajgye'yam grasishnu prabhavishnu cha. (16) 

The Lord is present in all beings, as an integral part of them. He cannot be 
separated from them because He is 3#rwr avibhakta (incapable of being 
divided, separated or broken up); and yet He is also detached from them. He is 
'rRT-'rfrrr bhoota-bhartaa - He sustains all beings and gives them their existence 
and energy. And - grasishnu - He swallows everything. He is 
prabhavishnu, meaning, He detaches them from Himself. His behavior is like 
the spider, which spews out a web, plays in it, and swallows it up. To tell the 
truth, He is not the gnaanasvaroopa rajju (the rope which appears 

to be a coiled snake, before the person gets the Gnan that it is actually a rope); 
He is the consciousness imposed on the rope. Any student of Vedanta knows 
this. The consciousness imposed on the rope swallows the (apparent) snake. 
Actually, the consciousness imposed on the antahkaran is not separate from the 
consciousness imposed on the rope. 

All right. Now, whether you see with open eyes, or closed eyes, you are 
conscious of the man in front of you. No third place is possible, you will agree. 
You will be aware of the person in front of you, whether your eyes are open or 
closed. Where is the awareness situated? It is an inclination of your antahkaran 
that identifies with him, and gives you this information. Even with open eyes, 
the awareness is in the antahkaran. Well, now, the Akhandanand you are aware 
of (in your antahkaran) - is the consciousness in him separate from the 
consciousness in you? Has his consciousness come from a previous lifetime? 
Will it go into his nest lifetime? Oh, the inseparable consciousness in your 
antahkaran is what appears as Akhandanand in your mind, and he is also the 
same consciousness. This is why it is said that it is not possible for a person to 
get Gnan about the object, until the inseparable consciousness in the individual 
antahkaran becomes one with the consciousness which is inseparable from the 
sense object, through a mental inclination which becomes a conduit for the 
consciousness. You will not be able to have the Gnan of the presence of 
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Akhandanand unless and until the inseparable consciousness of your antahkaran 
merges with the inseparable, indivisible consciousness of the Akhandanand who 
glimmers in your mind. 

A learned Mahatma one told Swami Mangal Nathji Maharaj, ‘Nathji, you have 
become a prapanchee (a worldly person).’ Nathji started smiling. ‘My 
brother,’ he said, ‘How can you have the Gnan of a prapancha, unless the 
consciousness in you merges with the consciousness of a prapancha? Oh, you 
and I are one! If I am a prapanchi, you are also a prapanchi; and if you are a 
prapanchi, then I am a prapanchi, too. We two are one.’ 

This is a true incident; it is not a cooked up story. After this incident, people 
started to call that Mahatma, ‘Prapanchi’. It became his second name, though 
nobody called Nathji by that name! Nathji was absolutely the Brahman! If you 
study the ‘Vicharbindu’ he wrote, the secret of the WI-WT pramaana- 
prame 'yet (proof, and that which is proved) will be revealed clearly. If you read 
his ‘Veer Vijay’, you will have the bliss of experiencing liberation. 

Hence, the 'UrT 'RtJ bhoota bhartri is actually the inseparable consciousness in 
your antahkaran. It is the one who gives WT-TTjffr satta-sfoorti (existence and 
energy) to Akhandanand. It is the one who makes the antahkaran disappear; and 
gives birth to akhandaananda (unbroken bliss). 

^irdNIHhl d^lfdtdH'H: nTWT# I 
?tft dimud ffe fcrfemri i (?&) 

Jyotishaamapi tajjyotistamasah paramuchyate ', 

Gnannam gye'yam gnaanagamyam hridi sarvasya vishthitam. (17) 
^im'jihn rN-^iiri: ‘Jyotishaamapi tajjyotih ’ - He is the brightness in all that is 
bright. The Sun, moon, etc. are external sources of illumination; while the eyes, 
skin, etc. are the metaphysical factors which illuminate. The illumination of the 
antahkaran is self-effulgent, and MT: ‘ tamasah paramuchyate' ’ - the 

veil of nescience can never touch it. 

The Lord next said, 5THU ‘ Gnaanam Gnan is obtained by Gnan. One is the 
Gnan that is the method for obtaining Gnan, jTFTft vfft ^fet tTHU gyaayate ' ane 'na 
iti gnaanam. And the Gnan here does not originate from the sense organs. It 
originates from emotion - gnaptirgnaanam. He is the essence of Gnan, 

and He is the only worthwhile object of Gnan. The Shruti says - 

■UHf fclfud^ sftTT: 'Ucri% I I \.X) 

Iha che'dave'deedatha satyamasti na che'dihaave'deenmahatee vinashtih, 
Bhoote'shu bhoote'shu vichitya dheeraah pre'tyaasmaallokaadamritaa 

bhavanti. 

(Kena Upanishad 5. 1) 

If you get to know Him in this life time, you will have gained everything. And, 
if you don’t obtain the Gyeya in this lifetime, then - FFlfe: mahatee 
vinashtih - everything is ruined. So, sffTT: bhoote'shu bhoote'shu 
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vichitya dheeraah - choose Him at every step, in all matters. Your identification 
with your body will vanish, and you will become amrita - 
pre 'tyaasmaallokaadamritaa bhavanti. 

r^^cfcT ‘ Tadapashyat tadabhavat’, is a Shruti from the Yajur Veda. It 
means, ‘He became what he saw, because he was that, from the very beginning.’ 
It is not that he became the Gyeya, because he was already the Gyeya. He saw 
what he was, and realized the truth about himself. Nothing new was seen, and 
nothing new was created. 

wi ‘ Gnaanam gye'yam gnaanagamyam’ - you can attain Gnan 

about the Gyeya through sadhans like amaanitvam. 

Where does the Gyeya stay? 

’H'V-'-i NforiH ‘Hridi sarvasya vis ht hi rand - He abides in all hearts. He is not 
far. Vishthitam means yidiAciH pravishthitam - He is established there. 

The Lord said, ‘I have described in brief, the facts about the Kshetra, Gnan, and 
the Gyeya.’ 

Maharaj, why did You describe only these three? You should have described all 
four - Kshetra, Kshetragya, Gnan, and Gyeya. 

No, because the Gnan and the Gyeya are the Kshetragya, and nothing else. 
There is no separate Kshetragya. 

^frt sNr TTSIT ?TFT -HUI-HH: I 

TT^FT lidfeirtN I I (R6) 

Iti kshe 'tram tathaa gnaanam gye 'yam choktam samaasatah, 
Madbhakta e'tadvigyaaya madbhaavaayopapadyate' . (18) 
rK'WT tr^TR ‘Madbhakta e'tadvigyaaya’ - so, you see, you must first be a 
Bhakta of the Lord. When you become a Bhakta, you become eligible for 
obtaining Gnan. This was also stated in the Wt IFVRT gnaana sadhana (method 
for obtaining Gnan) described earlier. ^ 

‘ Mayichaananyayoge'na bhaktiravyabhichaarinee. ’ The ‘ ananya 

yoge'na’ (attached continuously to Me), with 'FfTT 

‘ avyabhichaarinee bhakti’ (unadulterated Bhakti) indicate the method for 
obtaining complete knowledge. And ^rlfeTPT ‘ e'tadvigyaaya - having obtained 
the science for this, madbhaavayoprapadyate' - the Bhakta 

becomes My essence. The Bhakta becomes My essence on the WF-ttft gnaana- 
maarga - the path of Gnan. This means, he is actually My essence, but is 
constrained by agnana - which is removed by vignana (applied science).’ 

wr #r r i 

UUliv^d faffe y^TTOtcTFT I I (^) 
cb|4cbtU|cbc|ro) I 

TO | | (^o) 

Prakritim purusham chaiva viddhyanaadee nbhavapi, 


533 



Vikaaraanshcha gunaanshchaiva viddhi prakritisambhavaan. 

Kaaryakaranakartritve ' he 'tuh prakritiruchyate ', 

Purusham sukhadukhanaam bhokritve' he' turuchy ate'. (19, 20) 

Now, what the Lord earlier explained as the Kshetra and Kshetragya, He now 
uses the method of Sankhya, using discrimination, and calls them the Prakriti- 
Purusha. Neither Prakriti nor the Purusha have a beginning in time. Both are 
anaadi. 

Does this statement adhere to the principle of Vedanta, or does it dismiss it? 

No, the principle of Vedanta stands. Vedanta is not a bird that flies off in fear if 
someone claps their hands! It is true that the Prakriti and Purusha are anaadi; but 
if something is without a beginning, it does not always mean that it is also 
ananta (endless). For example, take your agnaana (ignorance). Is it not 
anaadi? Ignorance has no beginning, but it does have an end. That is the nature 
of agnan. Similarly, Prakriti and Purusha are anaadi. How could the Ishwara be 
the Master of all, unless both Prakriti and the Purusha were anaadi? 
Shankaracharyaji has written, twwwi ‘ Eeshitvyaabhaave' 

eesvaraabhaavaprasangah ’ - how can the Ishwara be the SRFfhft antaryaami 
(the one who abides in the heart) unless Prakriti exists? Who could the Ishwara 
control, if there was no Purusha? Hence, the Ishwara controls the Prakriti and 
the Purusha since the beginning of time. 

Now, what is the vive'ka (discrimination) between Prakriti and the 

Purusha? Vikaara (distortions) and TW guna (tendencies) are bom from 
Prakriti. The world created by actions, the organs of action, and the Karta are all 
created by Prakriti. And, the Purusha is the consciousness which experiences the 
different emotions. However, don’t make the mistake of considering this 
consciousness to be an ordinary Pumsha (man). 

wit 1 1 (^) 

Purus hah prakritistho hi bhunkte' prakritijaangunaan, 

Kaaranam gunasangosya sadasadyonijanmasu. (21) 

This Purusha abides in the Prakriti, in the work, and in the body. He abides in 
the indriyas and in the subtle ego of being the doer of the action. He gets 
attached to the body, senses, and ego, and establishes himself as being one with 
them. Then, Prakriti becomes the wife of the Purusha, and he weeps when she 
weeps. He is gloomy when she is displeased. He is sad when she is depressed. 
The Puranjanopakhyana in the Bhagwat gives an excellent description of this. 
Now, the Lord explains why this happens. 

°bK u i ‘Karanam gunasangosya sadasadyonijanmasu ’ - 

due to the Purusha’s association with the gunas of Prakriti, he gets attached to 
her and identifies with her. This results in changes in the Prakriti, in which the 
Purusha is dragged along. If the Purusha did not identify with Prakriti and the 
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Wprj praakrita (her effect), He would declare that he was separate from them. 
Don’t you know how different the Purusha Devta is? 

You must not make the mistake of any gender bias here. The Atma is called the 
Purusha here; it does not refer to a man or a woman. The Atma in both is one, 
and is called the Purusha. T7 Puru means the mfc shareera (body). It also 
means ‘many’, but here, it refers to the body. Many bodies die, and pass away, 
but the Purusha remains the same. That is why He is called the Purusha. The 
Purusha has seen the end, and the last rites of many bodies, without being 
affected in any way. However, Maharaj, He is no ordinary person. See His 
greatness - 

XT 'UrTT *rtarTT ^*37: I 
MtHIrHfd -cIIUJch) UT: I I 

Upadrashtaanumantaa cha bhartaa bhoktaa maheshvarah, 
Paramaatme'ti chaapyukto de'he'sminpurushah parah. (22) 

‘Upadrashtaa cha ’ - an upadrashtaa (one who sits close to 
the witness) is one who watches the play without buying a ticket. If there is a 
race, or a cinema, and a person buys a ticket, he will be one of the audience, sit 
on a chair, and watch. An upadrashtaa, however, is one who does not buy 
an entry ticket, but goes and watches the play. He is not a drashtaa 
(witness); he is an shsvj upadrashtaa . He goes close and watches everything, 
but does not meet anyone. He stays aloof from everything. It is this Purusha 
who is called the upadrashtaa and SFjrRTT anumantaa. An anumanta is 

one who affirms all you do. 

A gentleman went to meet a Mahatma. ‘Maharaj,’ he asked, ‘I do the Wt japa 
(ritual chanting) of the Gayatri Mantra. Is that all right?’ 

‘Certainly,’ said the Mahatma. ‘The Gayatri is the Veda Mata (the Mother of the 
Vedas). It is very good to do this japa.’ 

Then the man said, ‘Maharaj, the Gayatri Mantra seems very long. How would 
it be if I only did the japa of Aum?’ 

‘The Aum is the essence of the Gayatri Mantra,’ said the Mahatma. ‘By all 
means do the japa of Aum.’ 

‘Maharaj,’ said the man, ‘the japa of Aum entails many rigid restrictions. Why 
shouldn’t I do the japa of the name of Rama?’ 

‘Rama-Rama is the essence of everything,’ replied the Mahatma. ‘It is an 
excellent japa to do.’ 

‘It is hard to chant Rama-Rama so many times,’ said the man. ‘Can I say it just 
a couple of times?’ 

‘It is excellent if you chant the name of Rama even once! ’ replied the Mahatma. 
‘Suppose I can’t chant Rama every day, and I forget to say it some days?’ 

‘That is all right, my brother,’ said the mahatma. ‘It does not matter if you 
forget to chant it on some days.’ 
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The condition of the Mahatma in this story is called anumantaa. The 

Marwaris say, # Flft TFT FT wt TFT ‘Jo thaari raay so mhaari may - I agree 
with all you say. ’ 

So, the Atmadev goes on giving His consent to whatever you do. He stays aloof 
from everything. TFFT TT trtt ^tttt ‘ Sabmein rahe' sabse' nyaaraa’ - He abides 
in all but is aloof from everything. He is everybody’s FFT bhartaa (provider), He 
fulfills our needs, and is everybody’s Maheshwara (great Ishwara). This 
Purusha is the Paramatma. 

^frt TTFI 

jmn cidUMishr ^ tt 1 1 (33) 

Ya e 'vam ve 'tti purusham prakritim cha gunaih saha, 

Sarvathaa vatrtamaanopi na sa bhooyobhijaayate'. (23) 
tfNtt ‘Sarvathaa vartamaanopi ’ - has come twice. The Lord repeats 

the things He likes very much. He loves to say, fft ttfif ‘ Mayaa tatam ’, which 
means, ‘I am the thread of the fabric of the world.’ Similarly, He loves to say 
TFtbF' rFFT ‘ sarvamidam tatam ’. Fhr 3rfqcT FFT “mayi arpitamanobuddhi ’ has 
also been repeated a number of times. It means, ‘Give your mind and intellect to 
Me.’ 

The Lord says, ‘I had told you earlier, P ‘Ya e'vam’, as the essence of the 
Purusha, as 3rfFR TT asmin de ' he ' ’ in this body. Suppose the Purusha stays at 
Vaikuntha (the land of Lord Vishnu) in this body, and ‘ paricchinna 

sambaddha ’ - who is the Purusha? He is the one who is tied to that, which is 
HRfoM paricchinaa - fragmented - and, FT: WT: ‘par ah parus hah meaning, 
the nr para purusha is the one who is not connected to the nirferr 
paricchinaa. What is that? His name is ‘Paramatma’. 

So know, that as soon as your connection with the paricchinna is severed - as 
soon as you stop identifying with your body and mind - you are the Paramatma. 
The gunas - Sattva, Raja, and Tama - are what make people do good and bad 
deeds. Prakriti stays with the gunas. TFFTT FFFHTSN F TT C WSTFFFFT ‘ sarvathaa 
vartamaanopi na sa bhooyobhijaayate'’. Now you are no longer connected with 
your actions or birth. Your karmas will not be the cause of your birth. Neither 
will you go to Naraka (Hell), or Swarga (Heaven). You will not be reborn, and 
you will not remain in an unconscious condition. What is TFPTT FcPTHFT 
‘ sarvathaa vartamaanatva ’? You can continue with routine activities like 
sleeping, staying awake, standing, walking, tilling the field, doing daily 
worship, reciting the scriptures, undertake rituals, go into a Samadhi like 
Vasishtha or wander carefree like Dattatreya. You no longer have any 
connection with rebirth. It is not that you will be liberated when you obtain 
Gnan and sit in a Samadhi. The Gnan of Vedanta is not the Gnan that needs a 
Samadhi. 
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See what the Lord says next! His statement is as explosive as a bomb! You will 
have to pay attention to grasp it. The Lord says, ‘I have described Gnan and the 
Gyeya, but you do not become liberated by merely knowing this.’ 

In the eighteenth shloka, the Lord has said, ^‘Hioim'IhhsicI 

‘ Madbhakta e'tadvigyaaya madbhaavayopapadyate' (My Bhakta becomes 
eligible for My state by merely knowing this)’ and the matter ends there. 
However, there are some people who are not satisfied with the knowledge of 
Gnan and the Gyeya, and their discrimination. I will give you an example of 
what happens in such cases. 

A Lic-iKt jigyaasu (one who wants to know the Brahman) went to a Mahatma, 
and placed his question. The Mahatma was generous, and told him the truth. 
UTcwfa ‘TattvamasV , he said. ‘You are the essence of the Paramatma.’ 

‘I am a sinner, with so many relatives,’ said the man, ‘I am just a puny fellow - 
how can I be the Brahman?’ 

The seeker was caught up in a false notion about his real self. He thought, ‘This 
Mahatma is not a true Mahatma - he says that I am the Brahman! Let me go to 
another Mahatma and see what he has to say. ’ 

The man went to another Mahatma, and narrated all that had transpired. The 
Mahatma said, ‘Yes, yes, he told you the wrong thing. What he said was not 
right. You cannot get the Ishwara so easily! You must first spend twelve years 
getting firewood and making dung cakes for cooking. Then, spend twelve years 
washing utensils, and twelve years after that, in cooking food. You must work 
hard.’ 

The man was satisfied with his Guruji’s instructions. When thirty six years of 
labor were over, he said, ‘Maharaj, thirty six years are over now.’ 

‘Yes, my child,’ said the Mahatma. ‘Thirty six years are over. clWlfcr Tattvamasi 
-you are the Paramatma.’ 

‘Oh,’ said the man, ‘The other Mahatma told me this on the first day! You made 
me work for thirty six years and now you tell me the same thing! ’ 

‘You did not believe the Mahatma,’ explained the Guru. ‘So, you had to pay the 
penalty. Go and do your work. ’ 

WJI-IhIcMIh HVMpd 4>fd<tlrHIHHIrHI I 
3T^f TTTWT *fbPT ^uVlUH Wftl I (^X) 

deiH'JlM'Tl dMI'Hr) I 

■clilrtrK'rilci djjrlM'U^uu: | | (VO 

Dhyaane 'naatmani pashyanti he 'chidaatmaanamaatmanaa, 

Anye ' saankhye 'na yoge 'na karmayoge 'na chaapare '. 

Anye ' tve 'vamajaanantah shrutvaanye 'bhya upaasate ', 

Te'pi chaatitarantye'va mrityum shrutiparaaranah. (24, 25) 

The Lord says, ‘Ke'chid - those who are not fulfilled when they hear about 
My Gnan and the Gyeya - and fail to be liberated - need to do fhRWTR 
nididhyaasana (remember Me repeatedly).’ ‘Kechid’ means vrt ‘anye' - 
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another. ‘My disciples, who have heard My sermon, do not need to do 
nididhyasana. Only others need to do it.’ 

Now, 3^ ‘ anye what should we do, if we can’t even do nididhyasana? 

TfT^T ^TFR ‘ Saankhye'na yoge'na’- discriminate between Prakriti and the 
Purusha. Then gather up your mind to a single pointed focus based on the 
reflection of the subtle illusionary world. Focusing the mind on the basis of 
gross matter is Lini vitarka (discussion). Focusing it on the basis of the subtle is 
fenT vichaara (reflection). Focus your mind on the basis of ananda (bliss), with 
all your senses at ease. Open your mind to bliss. Concentrate on the basis of 
identifying with your body, and then use discrimination to separate your Self 
from it. ^TFR ‘ Saankhye'n yoge'na. ’ 

We return to the same point. What will discrimination achieve? Dry 
discrimination won’t provide us with delicious sweets to eat! To get laddos, we 
need grams, sugar, a vessel for cooking, fire, and rarified butter. Oh, bring 
everything - ^fYrtfh ^TFR ‘ karmayoge'na chaapare'.’ The Jfnr ‘ apare ” here, 
means 3T^f ‘ anye ”. 

So, first is the discrimination of remembering again and again. If this does not 
fulfill you, then there is the discrimination of Sankhya. If even that does not 
achieve liberation, there is Karmayoga - W7T Karmayoge 'na chaapare '. ’ 

But, Maharaj, I am unable to do even Karmayoga (attach myself to You through 
my actions). 

All right, My child, do what I tell you. 

^TF^T shk-m 'Anye' tve'vamajaanantah shrutvaanye'bhya 
upaasate' - ‘any a’ is given here as well. This is not the description of 

someone who has the same philosophy. sr! sn} ‘ Ke 'chid anye ' apare ' ’ - 
all these are portions. Use the method of Gnan-Gyeya to negate all the proofs 
offered. Then, the A^Ap wt pratyak chaitanya brahma (the Brahman 


experienced as the consciousness within) is obtained through a process of 
discrimination of Gnan and the Gyeya. This conclusion is reached by the 
indication of the feeling, ‘I am that, which is proved’- pramaatritva; and 
the absence of this feeling - pramaatritvaabhaava. Now, come, listen. 

Do v5hiu-ii upaasanaa, become involved in knowing the Shruti, and go beyond 
the reach of death. 


iJ|c|pH^Nd r+fxIPHTci -SailcK^-UHH I 

*\ *\ 

'UTFrn'u 1 1 (^^) 

Yaavatsanjaayate ' kinchitsttvam sthaavarajangamam, 
Kshe'trakshe'tragyasanyogaattviddhi bharatarshabha. (26) 

‘Sthaavara-jangam ’ - the Lord says that the rocks, trees, shrubs, 
people - all these are sthaavara-jangam (immobile and mobile). 

They are created, and they are destroyed. They appear to die. In them, there is 
no pure Kshetra or Kshetragya. There is a superimposition of one on the other. 
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TPTfTT ‘Sanyoga (mixing) means each is imposed on the other. What is the 
consciousness of the Kshetragya, or the bliss of the Kshetragya? What is the 
sweetness apparent in the grape? The existence (Sat), consciousness (Chit) and 
bliss (Anand) of the Kshetragya has been superimposed on the grape; and its 
characteristic of being destructible, its inanimate condition, and its sorrow (of 
rotting) has come onto ourselves. This is h<*h<istrt parasparaadhyaasa (a 
mutual superimposition). This is what has caused the world to be created. 

‘Oh, Bharatarshabha! You have forgotten your Self in this.’ 

Then what should I do, Maharaj? 

Come, look at that One. 

rdH^dufcWAJH ^T: MVdld TT MVdfd I I (^s) 

Samam sarve'shu bhoote'shu tishthantam parame'shvaram, 
Vinashyatsvavinashyantam yah pashyati sa pashyati. (27) 

F: F ‘ Yah pashyati sa pashyati’ - the person who sees the world 

from this viewpoint is the one who truly sees. The rest are all blind. 

What should I see, Maharaj? 

See that everything is false. Only the one Parameshwara is seated in all forms. 
All the false images are iwr visham (disproportionate or disbalanced), and the 
Paramatma is TFT sama (balanced equally). FFfcTT Samataa (a balanced attitude) is 
the foundation of the absolute absence of imbalance. Hence, the imbalance seen 
in the absolute absence of imbalance is only a relative truth. 

TFFWFTTFTFFFF ‘Vinashyatsvavinashyantam ’ - all that is false in the world is 
destructible. 

What is the substratum of destruction? 

The destructible glimmers in its own absence (since it is only an illusion, not a 
reality) on the substratum of that, which is indestructible. Therefore, all that is 
destructible is a relative truth. The indestructible exists, and the one who sees 
that indestructible is the one who truly sees. 

*\ 

•T FfH-kdlrMnirniH TTcft FTfh UTT uftTF I I (? 6 ) 

Samam pashyanhi sarvatra samavasthitameeshvaram, 

Na hinasyaatmanaatmaanam tatoyaati paraam gatim. (28) 

The Ishwara is equipoised and established everywhere. The Parameshwara is 
seated equally everywhere - this is the cltT ‘ Tat padaartha’ (Tattvamasi 
means Tat = that [the Brahman], Tvam = you, Asi = is), the factor which 
indicates the Brahman, isn’t it? 

Who is this Paramatma? 

STTrUHF ‘ Aatmaanam ’ - He is the Atma, and He is the Tvam padaartha - the 
‘you’ factor. 

Hence, Wl ‘ pashyan The one who sees that the Atma is the Ishwara, and the 
Ishwara is the Atma. That person is %FFTTrRFl?FFlF na 
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hinastyaatmanaatmaanam ’ . -T lodiVi Wa hinasti’ - does not separate himself 
from the Parameshwara. Then, since he does not separate himself from the 
Parameshwara, he rTcff wi nri wi ‘tato yaati para am gatim’ - obtains the 
highest state. 

xT chnifui Jmt: I 

-Q: frT I (W 

Prakrityaiva cha karmaani kriyamaanaani sarvashah, 

Yah pashyati tathaatmaanamakartaaram sa pashyati. (29) 

‘Arjuna, all that is done, is done by Prakriti. All actions are done totally by her. 
They are done by 3#raT avidyaa (nescience) and agnaana (ignorance). 
That, which cannot be changed, appears distorted. The person who sees this sees 
himself as the 3qWr a kart a a (the non-doer, a mere instrument). 

rftTTZt xt fdWK ?T W rT^T I I (3°) 

Yadaa bhootaprithagbhaavame ' kasthamanupashyati , 

Ta\a e'va cha vistaaram brahma sampadyate' tadaa. (30) 

The one who sees all the prithagbhaavaa (seemingly different objects) 

and knows that actually there is an absence of any difference in the substratum - 
which is one - and sees that everything in this world is seen in that, in which 
nothing else exists, that person - ?IXT dnticl brahma sampadyate ' - is himself the 
Brahman. There is no other Brahman. 

^ifuwrsfq- diMd f ^frhr h fwm 1 1 (3^) 

Anaaditvannirgunatvaatparamaatmaayamavyayah, 

Shareerasthopi kaunte'ya na karoti na lipyate'. (31) 

Who is this Atmade'va ? What is He like? He - F d-d 1 id f Ai'dd 

shareerasthopi na karoti na lipyate ' - stays in the shareer, but is not the karta of 
the karma. 

You see, everyone says that the Atma is the FFTT-FHcfT kartaa-bhoktaa (the one 
who does the karma and experiences its fruit) but Vedanta says that the Atma is 
not the Karta-Bhokta. Sankhya established the vpfft akartaa (non-doer) by 
using force, but became shaky when it came to establishing the srufafn abhoktaa 
(the one who does not actually experience all that happens to him). How could 
the Purusha be established, unless the Bhokta (the one who experiences) is 
established? In Sankhya, Prakriti works for the liberation and pleasure of the 
Purusha. If discrimination is applied, the person obtains vrwT apavarga 
(liberation). If not, he will get Am bhoga (pleasant or unpleasant experiences, 
depending on his karma). So, my brother, this Atmadev is one who is anaadi 
(without a beginning) and nirguna (not subject to the influence of the gunas); 
and the Paramatma is sfocpt avyaya (endless and inexhaustible). This is the same 
avyaya Paramatma. 

Oh, He may be the Paramatma, but where does He live? 
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‘Shareerasthopi ’ - His abode is the body. Don’t think that He lives in 
any other land like Vaikuntha or some other divine land. 

I accept that He lives in the body, but what does He do? 

Oh, 'T cRTRT, ^ Iki^rl ‘Na karoti na lipyate ' ’ - neither does He do any Karma, nor 
is He subject to getting attached with the work and reaping its fruit. He is 
untouched by Karma. This Atma is not the Karta-Bhokta, even though it abides 
in the body. All the bodies have a beginning and an end; while the Atma is 
timeless - it has no beginning and no end. All the bodies are created by the 
gunas (the three fluctuating tendencies of Sattva, Raja and Tama) and get 
dissolved in the gunas, while the Atma is not created by the gunas, is not a guna, 
and it does not dissolve in the gunas. It has no connection with the gunas at all. 
It is nirguna. So, the Paramatma is anaadi and avinaashi (indestructible). 

It stays in the body, but has on relationship with the subtle ego of being the 
Karta or Bhokta. 

‘And, listen, Arjuna! The Paramatma seated in your heart is not snf^TFT 
aadimaana (one who has a beginning). The Adimana has a beginning, and 
deteriorates, and gets worn out. The saguna (with gunas) gets worn out as its 
gunas weaken. However, being anaadi, the Atma’s essence does not deteriorate, 
and since it is nirguna, the gunas do not affect it in any way. No matter where a 
man is, one can know which object his eyes turn towards. We can see what the 
object of his focus is. His hands move, his legs move, he breathes, and his mind 
is restless. His intellect fluctuates. At times he is alert, and at times it is dull. 
Apart from this, there are the gross and subtle bodies which are conscious at 
times and unconscious at times. However, the Atmadev seated in the body is the 
substratum of the throne (of the body in which the Atma is seated), and ^ ^RTRT, 
•T ‘na karoti na lipyate" - neither does anything, nor gets attached to any 
action. wkry ‘Upaadhishu kriyamaane'shu kurvatsu’ - whether 

He works, or whether the work is done through Him, on 

‘ bhunjaane'shu bhojyamaane'shu vaa ’, whether He has bhoga, or someone 
forces the experience on Him, the Atmadev does nothing on His own. Our 
Gaudapada Dada has said something very nice - 

h fcTO# I (S>A) 

Ve'daitadubhayam yastu sa bhunjaano na lipyate'. (1.5) 

What is the condition of the 'rM bhogya (that, which is experienced) and RfavTT 
bhoktaa (the one who experiences) in the three states (waking, dreaming and 
sleeping)? The bhogya is the "RnM jaagrita (waking state), WR svapna (dream 
state) and sushupti (deep sleep state); and the Bhokta is the Vishva 
(material world), and Taijas (subtle world), and Pragya (spiritual world). The 
person who knows both these, and illuminates them - TT R^imI R IVi'Rcl sa 
bhunjaano na lipyate' - is not attached to the experiences he has, even while 
having the experiences. 
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One man looks at a w: ghata (pot) and another looks at a nz pat a (picture). The 
Gnan, however, is neither TORRTT ghataakaara (the form of the pot), nor 
pataakaara (the form of the picture). One man is dying, and another is living - 
but Gnan neither lives nor dies. One man feels unhappy, and another feels 
happy; Gnan is neither happy nor sad. One man sleeps, and another is awake, 
but Gnan neither sleeps nor stays awake. In the same way, this Atma is seated in 
the shareer, but does nothing. 

c^ii ^ toAt h fAro i (^) 

Shareerasthopi kaunte'ya na karoti na lipyate'. (31) 

What is this shareer? AA TO TOT ‘Sheeryate ' yat tat shareeram ’ - that, 

which becomes AArtrr jeerna-sheerna (worn out) is the shareer. The Atma 
stays in this shareer which changes and deteriorates, but 3TirRT ^ TOM ‘ aatmaa 
na karoti’ - it does nothing. It ^rrnft ^ toA, toNto toA ‘ kurvaano na bhavati, 
kurvan na bhavati, na tvasmai na parasmai ’ - doesn’t do anything for itself or 
for any other. And, -T Ntto ‘na lipyate'’ - has no connection with the TOfwf 
karmafala (the fruit of the action). 

TOT TOUri ^t^KIcblvi hWhuH | 

UcjAlclfemf TO TOW HNfHUJH | | (33) 

Yathaa sarvagatam saukshmyaadaakaasham nopalipyate' 
Sarvatraavasthito de'he' tathaatmaa nopalipyate'. (32) 

Maharaj, this Atma is everywhere, in every body, at all times. It is the 
substratum of time, space, and the body. Then why doesn’t it get attached to all 
the things it supports? 

The Lord said, TOT Witt Artort ‘Yathaa sarvagatam sukshmyaat’ - space is 
present in a bottle of wine and also in a cask of Gangajal. However, space is not 
attached neither to the wine, nor the pure water of the Ganga. 

Why? 

A^TORT ‘ Saukshmyaat ’ - because it is a subtle form of matter. Even though it 
pervades everything, space is not affected by anything because it is a subtle 
form of matter. It is not that it vomits out the venom from within a snake’s 
fangs, or poison form a scorpion’s sting. It does not connect to the milk in the 
cow, or the physical indulgence of a Devta, or the ability to think, in a human 
being. Some people practice Yoga for twelve years, to cultivate the fhfe siddhi 
(supernatural power) of flying in the air. They may or may not succeed, but 
birds possess this ability naturally, and space pervades all beings. Space is not 
the one who has venom, or the sting, or milk, or the one who has experiences. 
Nor is space the one who thinks. It is detached from everything. The Atma is as 
detached as space. 

TOT tJcJTOtoAt: ^tFT hUM TfcT: I 
m Aft TOT fFFT McHVNfd 'UHTT I I (33) 

Yathaa prakaashayatye'kah kritsnam lokamimam ravih, 

Kshe'tram kshe'tree tathaa kritsnam prakaashayati bhaarata. (33) 
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The example of space is given mainly for the substratum, and the example of 
the Sun is given mainly to indicate effulgence and consciousness. It is the same 
Sun which illumines the whole world, and enters all eyes as light, it is the eyes 
which are separate. Most people have two eyes, some have just one eye, while 
Shankar Bhagwan has three, Brahmaji has eight, Swami Kartikeya has twelve, 
and Indra has a thousand eyes! However, there is only one Sun, and he is the 
Adhidevta (presiding deity) in all eyes, giving them awareness, and - as the Sun 
- is the Adhibhoota (the main element) that gives the external illumination. It is 
the same Sun, who - as the btwvct aadhyaatma (spiritual) form - 

«TtR% 

‘saviturbhargo de'vasya dheemahi’ - gives intelligence and moral 
strength. Thus, the 'dud Kshe'triya (owner of the Kshetra) is one, and everything 
else is the Kshetra. This was the introduction of the thirteenth chapter of the 
Gita: there is only one Khetra and only one Ks he tree, and it is the Paramatma 
who appears as the Adhidaiva, Adhibhoota, and Adhyatma. 

jTHxrspTTI 

'HHU^frlhlST xt ^ # WT I I (W 

Kshe 'trakshe 'tragyayore 'vamantaram gnaanachakshushaa, 
Bhootaprakridmoksham cha ye' viduryaanti te' par am. (34) 

The Lord is discriminating between the Kshetra and the Kshetragya thought the 
viewpoint of Gnan. 

What is the Prakriti (nature) of the n?ft bhootas (elements, or the beings made of 
the five elements)? 

The bhootas don’t have any existence. Nor does Prakriti. Both are negated if 
you let go of ddd-<-w"\ kaarya-kaarana (the effect and the cause). The effect 
may or may not be seen, and the cause may or may not be seen either. 
Shankaracharya has given the meaning of ^TcT-vr^fcT bhoota-prakrid as d^A-d-\ 
avyakta (unseen). 

Moksha (liberation) from Prakriti is UFTT-tNFT vtsTR maayaa-pradhaana agnana 
(the ignorance caused mainly by Maya). Moksha means to be free, to get a 
divorce - don’t take her name! Prakriti is not mine, nor do I belong to Prakriti. 
If Prakriti is left without a support, she will die a natural death. Those who 
know how to be liberated from her, how to recognize that she has no real 
existence, and how she can be negated - become the essence of the Paramatma. 

Wd Bhootaprakrid moksha - being liberated from all the items that 
come under Prakriti. The meaning of the word ‘moksha’ here, is dWd 
^ TrfnT ^fcT $ih4ci ‘ yasmin brahmani adhishthaane 

bhootaprakritayah prateeyante' tasmin adhishthaane' na sand id gnaaname'va 
bhootaprakritimokshah ’ - the impression of effect and cause appear as real in 
the substratum, but they are not actually present in it. W d fd%: d nru dfkd ‘Id 
ye' viduh te' param yaanti’. The word ‘yaanti’ means that they obtain the direct 
experience of the Brahman. They obtain the Brahman. 
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Thus, this thirteenth chapter called the ‘ Kshetrakshetragya 

vibhaagayoga ’ is completed. 
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CHAPTER XIV 

Having concluded the thirteenth chapter, the Lord said, ‘Come, Aijuna, let Me 
clarify this once more.’ The main point is one, but it is explained in different 
ways. The day you fail to find a new way to present your point, you can take it 
that your intellect is dull that day. The principle is one, but new angles and 
examples are needed to establish it. This is the characteristic of a person with a 
bright intellect. Otherwise, the example given in ‘Vichar Chandroday’ - that the 
person who sees the pot is separate from the pot - will be the only one used all 
life long! 

My brother, how long will you continue to be a separate entity? You are 
separate from the body, but - when you are the (all pervading) Brahman - how 
can the body be separate from your essence? See it from this angle, also! You 
memorized the vyatire 'ka (distinction), but do not know the vrft anvaya 

(connection). You have not achieved •^Ich'UR sarvaatmabhaava (the feeling 
that everything is the Atma). You lack WrrRht sarvaatmabodha (the 
knowledge that everything is the Atma). 

So, it is only the eternal principle that we ascertain. Nothing else exists, apart 
from the ?Twr pratyak-chaitanyaabhinna brahma tattva (the 

essence of the Brahman, which is the consciousness in every being). This is the 
eternal subject and the eternal object. It is this that Babaji (a preacher) speaks 
of, when he says, ‘The Atma is the Brahman, and nothing exists, except the 
Brahman.’ However, in the practical application of the principle, it is necessary 
to use different methods, ways, and styles for explaining the same thing. Styles 
and methods change, but the principle is never outdated. 

sft to™ 
ui wi: -Rwnfb 

WT^TT Tf# ut fafaftd) ^TrtT: 1 1 (?) 

Shreebhagavanuvaacha 

Param bhooyah pravakshyaami gnaanaanaam gnaanamuttamam, 
Yajgyaatvaa munayah sarve' param siddhimito gataah. (1) 

So, the Lord says, ‘Whatever is created because of the adhyaasa (false 
impression) caused by the Kshetra and Kshetragya - so, ' 3 p: bhooyah - let us 
ascertain the nr rP^r para tattva (unseen essence) once again.’ It is true that the 
Kshetra and Kshetragya are controlled by the Ishwara. In the Sankhya 
philosophy, neither is Prakriti controlled by the Ishwara, nor is the Jeeva 
controlled by Him. They are two - the purusha and Prakriti; the Kshetra and the 
Kshetragya; but, none of them are controlled by the Lord. Since both are 
independent, there is bound to be a conflict sooner or later, because individual 
factors always clash. If two independent Monks stay in the same hut, you will 
find them having a dispute after a couple of days. The surprising factor is that 
birth and death belong to Prakriti, but she tells the purusha, ‘Purushaji, you must 
go through these experiences.’ The purusha is detached, but until he gets the 
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realization of this fact, he is helpless before Prakriti and her dictates. So he says, 
‘Yes, Ma’am, I have been born, and I will die, and I possess the organs of 
action.’ However, when the Ishwara appears, He tells Prakriti, ‘Keep quiet!’ He 
tells the purusha, ‘You are of My kind. Merge into Me.’ And, Prakriti dies when 
the purusha merges into the Ishwara. 

nt Wt: WtmWR sinni ‘Pararn bhooyah pravakshyaami gnaanaanaam 

gnaanamuttamam ’ - the Lord says that this Gnan is the most superior among all 
Gnan. Gnan means that it is the highest, among the Gnan of Sattvaguna, 
Rajoguna and Tamoguna. The Gnan which was mentioned earlier is not the 
actual Gnan. That is not what is indicated by the use of the word ‘Gnan’ here. 
Then what is the Gnan indicated here? 

51 MMI-H '3rPf WW ‘ Gnaanaanaam uttamam gnaanam ’ - this is the best among all 
kinds of Gnan. 

What is achieved by obtaining this Gnan? 

Tl# w LT°sfHcil T Trn: - ‘Yajgyaatvaa munayah sarve' param 
siddhimito gatah ’ - munayah means those who do manan, who contemplate 
upon the Lord. These Munis (who do manan) are of two types. One is the totally 
false kind. They are like the sheep that follow the leading sheep blindly, even 
jumping into a well after him! The other kind is the mananasheela - 

those who contemplate deeply. They separate themselves from the blind 
followers. They obtain mf mkiHdi nrTT: param siddhimito gatah - the supreme 
achievement, because of Gnan. Their antahkaran is purified completely. 

jUHHMlfaFt mr wy*4HMMI: I 

TPTsfn wnf h cztsjfcr (?) 

Idam gnaanamupaashritya mama saadharmyamaagataah, 

Sarge'pi nopajaayante'pralaye' na vyathanti cha. (2) 

The Lord explains what happens when a person takes refuge with this Gnan. 
Just as we get relief from the cold - or fear - when we sit by a fire, or in the 
Sun, in the same way, when we are close to this Gnan, we obtain a position 
similar to the Paramatma. You would have seen villagers sitting round a fire in 
winter, warming their hands. Whether it is a rich man, a lowly man, the village 
Chief, or the village barber, they all sit together round the fire and warm 
themselves. The Lord indicates that by taking refuge with the sihiIh gnaanaagni 
(the fire of Knowledge), every person becomes His equal mr - mama 

saadharmyamaagataah. And then, tftsn ‘ sarge'pinopajaayate ” - 

these people are never reborn in this world. Nor do they face the ^r&TT vyathaa 
(anguish) of pralay (dissolution). They are completely freed of birth and 
death. 

wm: TTcbfmT rTWf *rafrt *TKTT I I (3) 

Mama yonirmahadbrahma tasmingarbham dadhaamyaham, 
Sambhavah sarvabhootaanaam tato bhavati bhaarata. (3) 
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What can the supporters of Sankhya say now? Like the Charvaks, Jains and 
Buddhists, they don’t have an Ishwara at all. According to them, the world is 
not controlled by the Ishwara. There are two types of Nyaya philosophy - one is 
that of the Buddhists, and one is the one we believe in. As per our Nyaya, the 
Ishwara creates the world, which is made of atoms; but this is not accepted by 
the Buddhists. The Vaisheshika school of thought accepts the Ishwara, but calls 
it the Atma, which is one of the nine dravyas (fluid matters). They believe 
that six or seven kinds of matter exist, but there is a difference of opinion as to 
the exact number. Dravya is one matter. Dravyas are of nine types - the earth, 
water, brightness, wind, space, land, time, mind, and Atma. One of these is the 
Ishwara. Dravya is one of the six (or seven) kinds of matter; and of Dravyas, 
one is the Atma. But, even the Atma is not gnaanasvaroopa (the 

essence of Gnan). It is gnaanaadhikaran - the support of Gnan. The 

Vedantis ridicule the Naiyayiks (supporters of the Nyaya philosophy) about 
whether this Gnan is the real Gnan. Philosophers do not fear to speak out! They 
do not hesitate to express their opinion. People should have decorum when 
talking about their seniors, but this does not apply to philosophical discussions. 
Nobody can use his seniority as an excuse to impose his ideas on a younger 
person. Ideas are discussed on their own merit. If there is any gap in the logic, it 
must be rectified. 

‘Mamayonirmahad brahma ’ - the Lord ruled out the principle of 
Sankhya by saying this. He says, ‘The wt mahad brahma (Prakriti) is My 
wife, and I am the one who sows the seed in her.’ The word ‘brahm’ used here 
refers to Prakriti. That means, the rT^nWR mahad tattvaakaara (form of the 
essence) hIAici a^m parinat prakriti (in the form of Prakriti) is the wife, and - 
rif^cpiq ‘Tasmingarbham dadhaamyahami - I place the seed in her 

womb.’ The Lord said, ‘Brahm’, because in the principle of ‘Self, nothing 
exists except the Brahman. In principle, everything is the Brahman; but from the 
viewpoint of worldly interaction, Prakriti is the cause of all creation. She is the 
womb of Creation. The Lord combined both viewpoints and said, 

‘ Mahadbrahma This is also an adhyaasa. Mahad Brahm is the name of the 
superimposition of the rir^r mahad tattva (the essence which glimmers as the 
‘I’ of all beings) on the Brahman. Garbha (womb) is the reflection of the 
consciousness in beings. The chidaabhaasa (illusion of knowledge) is 

called the garbha, and the %FT che'tan (consciousness) is called the ford pitaa 
(Father). The consciousness connected to Prakriti is the ftrlT pitaa, and the 
Prakriti is the ^TTcTT maataa (Mother). From the viewpoint of the essence, she is 
the Brahman, but from the viewpoint of those who lack Gnan, she is the =hi< u i 
kaaran upaadhi (the cause of the conditioning). dNdT: W'd^TFri ritfl c u# = r '*TRcT 
‘ Sambhavah sarvabhootaanaam tato bhavati bhaarata. ’ All beings are born 
from her. 
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fMVlfHN ^TT: I 

HTOT spJT cfM!4L ftrTT I I (X) 

Sarvayonishu kaunte'ya moortayah sambhavanti yaah, 

Taasaam brahma mahadyoniraham beejapradah pitaa. (4) 

There are different rjffr moorti (forms) in all ^rtfh yoni (species). Some dance on 
two feet, and some walk on four legs. A peacock dances on two feet and uses 
his wings to fly. An elephant walks on four feet. If a lady wears a sari with the 
colors of a peacock, she is considered to be very stylish. A person, who walks 
with the dignified grace of an elephant, is praised for the way he walks. 
Similarly, if someone has large eyes like a deer, people will praise her eyes; and 
if a person is as courageous as a lion, people will praise his valor. All these are 
forms. That, which was unseen, was manifested, and took on the forms of 
different species. 

crrat -HeWlIA : ‘Taasaam brahma mahadyonih ’ — science has made great 

progress in recent times. A man brought two phials to a scientist, and said, ‘Mr. 
Scientist, here are two phials. One contains a caw-caw, and one contains a coo- 
coo. Please analyze the liquid in them, and tell me which fluid comes from the 
egg of a crow, and which is from the egg of a cuckoo.’ The scientist failed to 
discern which species the fluids belong to. This is the science which is unable to 
analyze the caw-caw, and the coo-coo! The crow is a form, and so is the cuckoo 
rRhr: wra ^TT: - moortayah sambhavanti yaah However, the Mother of all is 
one rTRTT Wt ueWlft: - ‘taasaam brahma mahadyonih Mahadbrahm is a slightly 
puffed-up Brahman! The Brahman in the universal form of Knowledge is the 
Mother; and 3# fo?U: - ‘Aharn beejapradah pitaah - I am the Father who 

plants the seeds.’ 

TTrci ffrt w: M^frldw: I 

I (q) 

Sattvam rajastama iti gunaah prakritisambhavaah, 

Nibadhnaanti mahaabaaho de'he' de'hinamavyayam. (5) 

The Lord says that there are three gunas (tendencies) - one is the Sattva (lofty), 
the other is Raja (mixed), and the third is Tama (lowly). The body - composed 
of bones, flesh and skin - is believed to be caused by tamoguna. This is a 
surmise - it is not an observation. What is evident is the body’s ability to do 
things like talking, doing some work, moving the hands, dancing, jumping, and 
other actions. The assumed cause of actions is Rajoguna. Rajas is the main 
cause of activity, and Sattvaguna is the assumed cause of mental tendencies like 
happiness, sorrow, identifying with the body or situation, etc. These three 
factors are nffar paroksha - seen and experienced by the senses. Deep sleep can 
be considered to be Prakriti. When you wake up, there is a brief moment when 
you do not immediately remember who you are. That is the mahatattva 

(the unmanifest). When you remember your worldly identity, it is the 
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ahankaara (subtle ego). When you start seeing the world, it is the five subtle 
forms of matter. 

You see, my brother, the fact is that anything that is contrary to the Shastras or 
to our experience - even if it is said by Brahmaji, and even if it glimmers from 
the beginning of time - it is negated; unless it is in accordance with this Gnan, 
and it is the Paramartha (ultimate truth). Nothing is authentic merely because it 
is old. Gnan cannot be true, unless the object is real. So, the Gnan of the Atma - 
which can never be negated, because it is the essence of Paramartha - is the real 
Gnan. Only the Gnan which is inseparable from the Atma is real. All other 
Gnan is false. 

The three gunas - Sattva, Raja, and Tama - arise from Prakriti’s dormant state. 
In that state, they are evenly balanced, having equal results, and are 
indistinguishable. At the time of Creation, this balance becomes uneven, and 
then we know whether Gnan is increasing, and what actions are being done. 
Then, the combination of Sattva, Raja, and Tama is observed, and the ^T-TfT§TT 
drashtaa-saakshi (observer-witness) Paramatma - who is the consciousness 
within - identifies with these gunas, and binds Himself. It is said that the gunas 
are that, which bind the ^ gunee (the one who has the gunas). Guna means a 
rope. The gunas of Prakriti bind the drashtaa and also liberate him. btwt 
Apavarga (liberation) and Moksha (freedom from rebirth) are not the Dharma 
(natural virtue) of the drashtaa; they are the Dharma of Prakriti. According to 
the Sankhya school of thought, the Purusha accepts the bandhana 

(bondage) and Moksha of Prakriti, and considers himself to be bound - or 
liberated - as per her dictate. This is the identification with the mental 
tendencies in all states. He identifies with bondage and liberation. 

Come, let us consider Sattvaguna first. Amongst the worldly people, there are 
many who are Sattvaguni (have a predominance of Sattvaguna), and many who 
are Rajoguni - to make such statements is to insult the enlightened sages who 
are beyond the influence of the gunas. It leaves no scope for acknowledging 
those who have risen above the three gunas. Those who love Sattvaguna do not 
recognize the W^TRT gunaateeta (those who are beyond the influence of the 
gunas) at all. Such people are guilty of a grave offence, and this offence is the 
cause of their continued worldly bondage. Therefore, Sattvaguna is a 
baadhaka (obstacle) as well as a Sadhak (one who strives for spiritual progress). 
If you ask how Sattvaguna can be a Sadhak, then - 

TT5T P-ldHrcUrtlcblvIcbUHIHilH I 

■\ 

snRTfrt ^TFR I I (^) 

Tatra sattvam nirmalatvaatprakaashakamanaamayam, 
Sukhasange'na badhnaati gnaanasange'na chaanagha. (6) 
Sattvaguna is limpid. It does not have the tendencies of Rajoguna - like 
embarking on new activities, yearning for material objects, and lack of peace. It 
has no lethargy, indolence, or dullness of mind. Thus, it is a pure state of mind. 
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Because it is limpid, it can be seen clearly, and it is SFTTWt anaamayam - free 
of sorrow. Sattvaguna does not result in the mind being inclined towards gloom 
or sloth. It has no Tamas, and no sorrow. 

Maharaj, in that case, Sattvaguna is most desirable. It is worth holding on to. 

No. If you hold on to it, you will get tied down. It is a very alluring factor, so 
beware! 

The Lord says, ‘Aijuna, you are free of sin. I tell you the truth.’ It becomes a 
deceit if the truth is withheld from a man of truth. The fact is that the Sattvaguni 
people get trapped into bondage. They feel very happy for some time, and there 
is a glow all around them. Later on, they begin to weep, lamenting that the pure 
tendencies do not remain with them. 

My brother, you have borrowed a watch from someone else - how long can you 
go on using it? fatter ‘ Sukhasange'na chaanagha’ - as long as all goes 

well, there is great happiness. Then people grieve that the good times have 
gone. Rajoguna enters their lives. Tamoguna creeps in. 

sihu-sm ‘Gnaanasange 'na chaanagha ’ - there was such a clear brightness 

of the mind that it seemed as though all three worlds could be seen. The person 
felt that he could know the past, present, and future. He felt that he could 
experience his nitya-shuddha-buddha-mukta aatmaa (his 

Atma, which is eternal, pure, and enlightened). Where did that feeling go? Now 
- weep! That was a feeling of Sattvaguna that came to you, flashing briefly in 
your house. If you want that the prostitute who flashes before you, should come 
and brighten your house permanently, is it likely to happen? She will flash in 
your house and leave. How long will a pleasurable dream last? So, those who 
consider Sattvaguna to be the Gnan and source of happiness, feel happy while 
the Sattvaguna lingers, and weep when it leaves. However, there is no sorrow 
for those who recognize that their essence is pure consciousness, free of gunas, 
and free of attributes. Moreover, it has no restrictions of religious sects. They 
realize that their essence is paramaanandasvaroopa - the essence of 

bliss. The world and worldly consideration do not affect them. Thus, this 
Sattvaguna also gives sorrow, because people get attached to it. -Hs-ih 
‘ Sange'na ’ is the word used for the attachment to Sattvaguna. Sangena means 
attachment, getting joined, coming close, and getting stuck. 

A gentleman who had once attained many mfe siddhi (supernatural powers), 
complained that these siddhis no longer came to him. ‘Earlier, I could know 
about events that were happening far away, but now I have lost this ability. 
Earlier, I experienced continuous bursts of joy, but that joy has disappeared.’ 

My brother, these are all borrowed goods. They come and go. They do not 
change you in any way. 


T^fr fcrkg- 

rrf^S^Tfrt cfcdUcjTH I (^) 
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Rajo raagaatmakam viddhi trishnaasangasamudbhavam, 
Tannibadhnaati kaunte'ya karmasange'na de'hinam. (7) 
fsfe ‘Rajo raagaatmakam viddhi’ - what is Rajoguna? It gives color. 
People sing, ‘Oh, color me in your hue!’ but that it is washable color that fades 
away. It is not a fast color that retains its original brightness. This cloth had no 
color when it was created; there was no color later on; nor will any color 
endure. It only appears for a little while in-between, and is very pale. It will get 
no deeper. 

You see, rajoguni colors the antahkaran for a short while. Where does it come 
from? It comes from trishnaa (craving) and aasanga (attachment). 
You become so attached to it that you begin to identify with it, and you yearn to 
get it in future, too. Trishna means thirst. You have an insatiable thirst for 
things. There is no end to your desires. When people grow old, their hair turns 
white, their teeth fall off - but rRi^iFfd' trishnaika tarunaayate ' - desires 
remain young. As the husband (body) ages, the wife (desire) grows younger. 
She is not satisfied with the old man. This is where the color (of desire) comes 
from. 

chi ^<4 ‘Tannibadhnaati kaunte'ya’ - the Lord says, ‘Oh, son of Kunti, 
Rajoguna binds.’ 

How does it bind, Maharaj? 

For example, someone will say, ‘Take this medicine and obtain eternal youth.’ 
Or, ‘Do this ritual and you will always be wealthy’. ‘Invest your money in this 
company and you will get a higher rate of interest.’ Etc., etc. This is trishna, and 
it binds people. ‘ Karmasange 'na de 'hinaam ’ - the sanga to the 

karma binds you. Do this. Do that. It compels you and you become helpless 
before it. 

HU-kcmi-M fcffe rfM 

Tamastvagnaanajam viddhi mohanam sarvade 'hinaam, 
Pramaadaalasyanidraabhistannibadhnaati bhaarata. (8) 

Agnaana (lack of Gnan) is the father of Tamoguna. The 'WT asanga 
(unattached) Atma merges with the visible Prakriti, unaware of the fact that they 
are completely different and separate. This is agnan. It binds everybody. What 
are the three tendencies of forgetfulness, indolence and sleep? Sanatsujata 
asked, ‘Have you seen death? Is it red, black, yellow or blue?’ Oh, death has 
neither length nor breadth. It has no form, no color, no weight, age, face or 
form. There is nothing in death. A 'Na vair 

mrityurnavyaaghravadavaaptim jantoon ’ - death does not come like a hunter, 
to eat anyone. 

Then, what is death? 

‘ Pramaadam vai mrityumahambraveemi ’ - the forgetfulness 
in our lives is death. 
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The WcTT pramaataa (the one who proves) and the WT prame 'ya (that which is 
proved) pulsates everywhere, but some people are deluded, and believe it to be 
an object; and some are aware that it is only a sfuran (pulsating) and 
derive enjoyment from it. From the viewpoint of the Charvak, Jain, Buddhist, 
Nyaya, Vaisheshik, Sankhya, Yoga, Purvamimansa, Uttarmimansa, Dvaita, 
Advaita, and Vishishta dvaita philosophies, the world is a sfuran. It is 
visible. There is no dispute about the world being experienced, but those who 
believe it to be real get bound to it. Those who know it to be a relative truth do 
not get bound by the different objects in the world. This is the simple truth. 
Similarly, what is aalas (indolence)? It is when we remember what we 

should do, but lack the inclination to do what should be done. We find no T*T 
rasa (juice, pleasure) in it, so we become arasa. 3qr?r Arasa has turned into 
sicTH alas. We do not disperse our ananda - our inner joyfulness - as we walk. 
Oh - do you know where the fragrance of the Jasmine came from? It is we who 
have placed the fragrance in the flower, you know! Who taught the peacock to 
dance so gracefully? It was us! Whose is the brightness that shines in the Sun? It 
is our brightness! From where did the moon get its soothing luminosity? It was 
we who gave luminosity to the moon! The origin of the showers of rasa is our 
Atma. Joy rises up in us and spreads all around. Whoever we touch is called 
Anand; whoever we see is called Beauty; the one on whom we bestow our love, 
is called Sweetness; and whatever we hear is called Music! Oh, what else is 
there, apart from us, in this world? 

This lack of rasa - which has entered our lives - is the cause of our lethargy. 
And, what is fastf nidraa (sleep, or lack of awareness)? You say that you were 
overcome by fastf nidraa; that it drives you into a stupor. This is bondage of 
Tamoguna. Tamoguna binds us when we sleep, when we feel lethargic, and 
when we fail to remember in time, what we ought to do. It is useless to say that 
we are tired out because we worked so hard. There is no fatigue. 

Wri WS T^T: cbHifui 'UTTW i 

W mr: wm I I (9 ) 

Sattvam sukhe’ sanjayati rajah karmani bhaarata, 
Gnaanamaavritya tu tamah pramaade' sanj ay atyuta. (9) 

Tfr^T W dWd ‘Sattvam sukhe ' sanjayati ’ - the Lord says that Sattva binds us 
when we are happy. ‘Sanjayati’ means, ‘to come close’. Just as two things are 
stuck together with glue, Sattvaguna results in the Purusha getting attached to 
happiness. He wants circumstances to continue to be conducive. Oh, good times 
come, and bad times come; day comes and night comes. Let them come. 

T^T: wfm WcT ‘Rajah karmani bhaarata’ - Rajoguna gets people stuck to 
activity, and Tamoguna covers Gnan and makes you attached to forgetfulness. 

TTrj 'Ucrfh 'UTCW I 

T3T: TFcf HH!Nc| rW: TFcf TSTTFTSJT I I (5>o) 

Rajastamashchaabhibhooya sattvam bhavati bhaarata, 
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Rajah sattvam tamashchaiva tamah sattvam rajastathaa. (10) 

The Lord says that Sattvaguna rises up by suppressing both Rajoguna and 
Tamoguna. These three are never equal in this world. If they were to become 
equal, it would result in Dissolution. So, when Sattvaguna is predominant, it 
suppresses Rajoguna and Tamoguna. When Rajoguna is predominant it 
suppresses Sattvaguna and Tamoguna. And, when Tamoguna becomes 
predominant, it suppresses Sattvaguna and Rajoguna. 

Vidyaranya Swami said, ‘Know first, who the thief is. Then, invite him into 
your house and offer him food and dri nk . This will result in his becoming your 
friend. But, if you recognize the thief and start screaming, he will want to kill 
you.’ 

Manuji has said - 

^MsSoiiLisjlniv-u ^TTfh#TT^r mhfprri i 

Heenaagaanatiriktaanvidyaa-heenaanvayodhikaan, 
Roopadravyaviheenaashcha j aatiheenaashcha naakshipe 'tat. 

Never called a ^FfT kaanaa (one eyed man), ‘Oh, Kaanaa!’ Do not call a man 
who has six fingers, ‘Oh, chaangul!’ When you meet a blind man, address him 
as ‘Surdas’ (a famous Bhakta who was blind), or ‘Pragyachakshu’ (a person 
who has the vision of wisdom). If you want to call a cobbler, call him ‘Raidasji’ 
(an enlightened devotee and poet, who was from the community of cobblers). 
Say, ‘Come, Bhaktaji, please come in,’ and welcome him with respect. 

*TT# '*KT TT^T UTclfarMN I I (^) 

Sarvadvaare 'shu de 'he 'sminprakaasha upajaayate ', 

Gnaanam yadaa tadaa vidyaadvivridvam sattvamityuta. (11) 

Gnan increases when Sattvaguna increases. An effulgence is emitted from all 
the openings of the body. All the senses are sharpened. Everything that comes 
seems to be good. This is because the brightness within reveals the goodness 
hidden in others. We are unable to glimpse this goodness when our eyes are 
cold or weak. In the same way, the person whose Gnan is acute is able to 
penetrate, and see the hidden goodness in people. He is able to see the 
Paramatma hidden in all hearts; but when the Gnan is weak, it lacks the capacity 
to reach deep inside and see the Paramatma hidden there. It sees only the faults 
and the flaws. However, do not consider the person to be an offender; think that 
your eyes are weak. 

cTW: T^frRTTRT: <*>4u||HVIH: I 

<MWHlfH fcfcRT 'H'M'tU I I (^) 

Lobhah pravrittiraarambhah karmanaamashamah sprihaa, 
Rajasye'taani jaayante' vivriddhe' bharatarshabha. (12) 

The Lord addressed Arjuna as ‘Bharatarshabha’. Rishabhdev was the most 
venerated person in Raja Bharata’s dynasty. Rishabhdev was King Bharata’s 
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father. However, according to this address, Rishabhdev is of Raja Bharata’s 
lineage. Isn’t this topsy-turvy? Earlier, Rishabhdev’ s eldest son was called 
Bharata; and here, Bharata’s son is called Rishabha. The indication is that 
Rishabha is Arjuna, bom in the lineage of Bharata. This is an increase in 
Rajoguna. You must recognize it. 

What happens when vfbr lobha (greed) enters the mind? A man had estimated 
making a profit of two rupees. He had come with the hope of earning two 
rupees, but earned three instead. Yet he said, ‘Oh, I made a blunder. I should 
have taken a profit of ten rupees.’ Thus, his greed increased - vTnTRT vfbT: 
laabhaat lobhah pravardhate \ ’ 

‘Pravrittih ’ - what will happen if you go on talking about pravritti 
(activity)? One businessman told me, ‘Maharaj, I have neither a son nor a 
daughter. I used to earn twenty thousand rupees. Then I began to earn two 
hundred thousand rupees. That reached fifty million! I began to worry about 
what to do with the money, where should I keep it.’ 

I suggested that he should donate it for a good cause. 

‘No, Maharaj,’ he said, ‘I can’t just give it away like that!’ 

Ultimately, he was trapped badly. His books of accounts, cheque books and 
papers were all confiscated. He had placed money in different accounts, in the 
names of his servants, without their knowledge. He would sign in their name. 
He was beaten up by the men of the Tax Department, and lost everything. So, 
there is no end to the desire to find ways to make more money. 

What is Pffi‘sprihaal It is the desire to retain what we have. It is a sign of 
Rajoguna increasing, so beware! 

d^-WHlfn fcTf^T I I U3) 

Aprakaashopravrittishcha pramaado moha e'va cha, 
Tamasye'taani jaayante' vivriddhe' kurunandana. (13) 

The Lord says, ‘Arjuna, when Tamoguna rises, it destroys the person’s capacity 
to discriminate between the good and the bad. It makes him indolent and 
lethargic. He is unable to remember things in time, and is overcome by the 
darkness of delusion.’ Now, listen to what happens when Sattvaguna is 
predominant. 

w 37c# mfh 

HlcMHHHIHlldMad I I (W 

T#7T Uc# TT^TT ^TT#I 

cTOT ^TT#I I (?q) 

Yadaa sattve' pravriddhe' tu pralayam yaati de'habhrit, 
Tadottamavidaam lokaanamalaanpratipadyate 
Rajasi pralayam gatvaa karmasangishu jaayate \ 

Tathaa praleenastamasi moodhayonishujaayate'. (14, 15) 
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If death comes when Sattvaguna is predominant, you will go to the superior 
lands, because Sattvaguna is lighter. It is weightless. A person rises higher when 
seated on a weightless object. So, when the soul leaves the body while the 
person is filled with Sattvaguna, he goes to the unsullied land of the Devtas. 
However, what happens if he dies when Rajoguna is predominant? 

Raja (dust) is attached to Rajoguna. Now, if you put a magnet into a pile of iron 
dust, the iron dust will attach itself to the magnet, and take on its shape. 
Similarly, a person gets attached to Karma, when Rajoguna rises. 

If the person is immersed in Tamoguna when he dies, 
‘moodhayonishu jaayate - he goes to lower forms of life. 


!TfrR*TTf : 'HlPrdct, WTT I 

TSRTTFT Tfjpf rTTRT: rfuTUI I (^) 

-HTUidi^Nd T^nfr cfhr ttct ^ti 
uukuVi Hwt 3?tmcr 1 1 (?&) 

37# U-^l# TFcTtSIT TT# fdUil# TF^TT: I 

ar# u-^l# hiuui: 1 1 GO 

Karmanah sukritasyaahuh saattvikam nirmalam falam, 

Rajasastu falam dukhamagnaanam tamasah falam. 
Sattvatsanjaayate ' gnaanam rajaso lobha e 'va cha, 
Pramaadamohau tamaso bhavatognaaname 'va cha. 

Urdhvam gacchanti sattvasthaa madhye' tishthanti raajasaah, 
Jaghanyagunavrittisthaa adho gacchanti taamasaah. (16, 17, 18) 

The meaning of wf ‘ sukrit karma ’ is - be alert in the work you do. 
‘‘Sukritasya = punyasya’. (Sukrit means a work which brings spiritual 
merit.) When a person’s work is motivated by personal desire, it is not sukrit; it 
becomes dushkrit (a bad action). So, consider carefully before doing 
anything, and do the right thing in the right way. You sweep the floor so 
carelessly that dust is left in patches. Would that be sukrit? No, it is not sukrit, 
because you were not careful in carrying out your task. It became dushkrit 
because of your lack of attentiveness. If particles of food are still stuck to the 
vessel after you have finished washing it, it means that your work was slipshod. 
Such work is dushkrit. 

So, whatever you do, do it with care, and be thorough. Then, there is no scope 
for regret later on. There should be no occasion for you to say, ‘Oh, I made a 
big mistake! If only I had done this during my lifetime.’ When close to death, 
these people regret bitterly that they neglected to do things while they had the 
ability. They are all Tamoguni - filled with Tamoguna. So, do sukrit. The fruit 
of sukrit is pure. The fruit of Rajoguna is sorrow; and the fruit of Tamoguna is 
agnan, lack of awareness, to become a rock. Sattva gives Gnan, Rajas gives 
greed, and Tamas gives forgetfulness, delusion, and nescience. 37 w) 

Tfr^RSTT: ‘Urdhvam gacchanti sattvasthaah ’ - you will rise higher, and progress, 
if you remain steady in Sattva. You will remain at the middle level, if you 
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remain steady in Rajoguna - WT ici^Pri trtit: ‘madhye' tishthanti raajasaah’. 
And, if you enter into the tendency of Tamoguna at the time of death, you will 
descend to the lower levels of existence - 3WT adho gacchanti 

taamasaah. ’ 

These gunas are ropes that bind you. Recognize this rope, and avoid turning it 
into a noose for yourself. These three gunas are for committing suicide. A man 
said, ‘I will use an iron chain to hang myself.’ Another man said, ‘No, Sir! If I 
wanted to commit suicide, why would I choose an iron chain? I would get one 
made of copper or brass, for my use.’ The third man said, ‘My brother, don’t 
use iron, copper or brass chains for committing suicide. Get one made of gold! 
If you are determined to die, why die by an overdose of opium? Eat diamonds 
instead!’ Oh, when it is death you want, how does it matter whether it is by 
opium or by diamonds? 

Listen to a story on this subject. Duryodhan wanted to tie up Shri Krishna, 
during the conference in Dhritarashtra’s Court. He sent for some coir rope. 
Dhritarashtra said, ‘My son, I have heard that Shri Krishna’s body is very soft 
and delicate. A coir rope will hurt His delicate skin. If you want to tie Him up, 
send for a silken rope.’ He was not averse to Shri Krishna being tied up - all he 
wanted was that a silk rope should be used instead of a coir rope! 

Oh, God! This is the people’s thinking ability! Oh, when we are being tied - 
whether it is Tamoguna, Rajoguna, or Sattvaguna - all three are causes of our 
bondage, and bring us sorrow. The Karmis (who believe Karma to be of 
paramount importance), upaasakas (who believe ihk-mi upaasanaa to be 

of the utmost importance), and the Yogis, have given so much importance to 
Sattvaguna that the desire to be free of gunas has deserted us. These people have 
shut out mumukshaa (the urge to be liberated from worldly bondage) 
entirely. This is the result of associating with alien philosophies. The association 
with the Karmis is alien to us. So is the association with upasakas and Yogis. 
What they have done is to arouse a love for bondage. ‘This tendency should be 
retained, and this work must go on.’ This is the feeling they have created. 

Come, brother, pick up your staff and beggar’s bowl, and let us go from here. 
Why? 

Because, we do yogaabhyaasa (practice Yoga). We need milk and curd, 

which we don’t get here. We will go and stay at a place where we get Sattvik 
(pure and holy) food. We will stay with these - milk, cream, and other milk 
products - where they are given with both our daily meals. 

Why? 

At least we will get Sattvik food! 

My brother, food is food. It is also bondage when you say, ‘The water here is 
pure. So it the air.’ Do you wish to be a ^iinln gunaateeta (beyond the influence 
of the gunas), or do you want to be tied to water and air? 
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If you consider this to be a sfc ccheentaa (droplet of water; metaphorically, a 
little sarcasm), then #T7T ccheentaa are all round! When you want to sprinkle 
water on someone, why should you feel shy on the day of Holi (when people 
spray colors on each other)? So, a jet of water should also be aimed at those 
who love pure water, and air, and a Sattvik atmosphere, isn’t it? 

WR: cfTf# st^FnmfrT i 

nt ^frt 1 1 (^) 

Naanyam gune'bhyah karttaaram yadaa drashtaanupashyati, 
Gune'bhyashcha param ve'tti madbhaavam sodhigacchati. (19) 

The Lord says, ‘You are the drashtaa (uninvolved witness); the three gunas 
of Sattva, Raja, and Tama are the Kartas (doers). The drashtaa purusha 

(inner witness) lets go of the feeling of being associated with the tendencies of 
Sattva, the activity of Rajas, and the gross body etc., which is Tamas. Then he 
sees that the gunas are actually the Karta - WR: 3 hic-hm wt 

gune'bhyah anyam aatmaanam kartaa naanupashyati - the Atma, which is 
separate from the gunas that come and go, is not the Karta.’ 

Now, let the gunas come! The time you spend on the bank of the Ganga is 
Sattvik. The time spent in applying soap and washing your clothes, is Rajasik. 
When you fall asleep, it is Tamoguna. All this is the play of the gunas. 

Who are you? WRRT nt ^IrT ‘Gune'bhyashcha param ve'tti’ - whatever you do, 
you remain yourself. You are present in the deep sleep, in indolence, and in 
forgetfulness. And, it is you, who stands in the cooling flow of the Ganga. You 
remain yourself, because - R5TW^5T?r ‘madbhaavam sodhigacchati ’ - you 
are now the Paramatma, not the Jeevatma (Atma attached to the body). 
Paramatma is the name of the one who remains unchanged (and unaffected) at 
the time of Creation, Sustenance, and Dissolution. 

UUII^dlHdirM ^■HHT^rcTFTI 

I I (^o) 

Gunaane'taanateetya treenede'hee de'hasamubhavaan, 
Janmamrityuj araadukhairvimuktomritamashnute' . (20) 

‘Arjuna, let the three gunas that enter and leave this body, come and go. There 
is no need to try to block their path.’ 

You cannot enforce that only good people are allowed to walk on the road, and 
stop gangsters from walking on it. If you sit on the road with a stick in your 
hand to prevent any gangster from coming on to the road, people will start 
calling you a gangster! So, let whatever comes, come; and let whatever goes, 
go. You stay aloof from it all. You have no birth, and you have no death. You 
have no old age, and you have no sorrow. You are free from all these. You have 
tasted the 3n2?r amrita (elixir) of immortality. You are the essence of that amrita. 
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r+HMk: ^Idi^l^uiMrdcldrl 1 1 Oft) 

Arjuna uvaacha 

Kairlingaistreengunaanetanateeto bhavati prabho, 

Kimaachaarah katham chaitaanstreengunaanativartate'. (21) 

Now, Arjuna asked, ‘Maharaj, what are the indications that show us the man 
who has gone beyond the three gunas? ddifdHi'JiHidddd Katham 
chaitaanstreengunaanativartate' - by which methods can we go beyond the 
control of the gunas? What is the behavior of those who have achieved this - 
r^ui-dic kimaachaarah ? How can we recognize their characteristics?’ 

The Lord replied - 

sifmiciM mrzt 

-o 

sranst t^frt XT Hl^cl | 

•T ti^dlfd W fd^lfd ^T^StfrT I I (^) 
ddi-HUddi-HHi mmit m fd-di^d i 
TpTT cH^rt ^Cf ^c|ld«ld I I (^) 

Shri bh agavan uvaach a 

Prakaasham cha pravrittim cha mohame 'va cha paandava, 

Na dve 'shti sampravrittani na nivrittaani kaankshati. 

Udaaseenavadaaseeno gunairyo na vichaalyate 
Gunaa vartanta itye'va yovatatishthati ne'ngate'. (22, 23) 

‘You see, Arjuna, Ml prakaasha (brightness) comes with Sattvaguna; WPfr 
pravritti (activity) comes with Rajoguna; and my moha (delusion) comes with 
Tamoguna. And - cha-cha-cha (and-and-and) - meaning the friends and 
relatives of the gunas accompany them’. 

The Lord does not name all the tendencies attached to the three gunas. For 
example, Ml m ‘ prakaasham cha’ - happiness comes along with brightness. 

m ‘ Pravrittim cha ’ - good and bad consequences are attached to activity. If 
you plan a Yagya, won’t you have servants to do the work and run errands? 
Won’t businessmen come to give funds? Similarly, various factors accompany 
prakash and pravritti; and cobwebs and dust will accompany moha. All these 
will come. However, it is not a Sanyasi’s job to tell them to go away. 

Then, what is to be done? 

Just get up and leave. Our Acharyas (Masters) have told us about the right 
behavior for a monk. 

3TFT^ frigid WTrT TTfTHfn ctT I 
dmiH XT w t ppntT I I 

Aagaccha gaccha tishthe'ti svaagatam suhridopi vaa, 

Sammanam cha na vai brooyaat yatirmoksha-paraayanah. 

‘There is no need for you to welcome those who come to you, or to ask them to 
leave. You need not suggest that they extend their stay, pampering and flattering 
them to enhance your Ashram with their presence.’ 
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So, the Lord says, ‘Arjuna, ^ W? na dve'shti sampravrittaani - do not 

sow the seed of hatred in your heart. Whatever is, let is be. ^ ih^r#r Na 

nivrittaani kaankshati - there is no need to bring back what is gone. And, don’t 
be averse to what the future brings.’ 

^1-HiH^IUMi Tprat ^ fclxJIc^ld i 
T pTT cRFrT elided id H^-UH I I (33) 

Udaaseenavadaaseeno gunairyo na vichaalyate ', 

Gunaa vartanta itye'va yovatishthati ne'ngate'. (23) 

‘Sit like an udaaseena (totally unconcerned observer).’ There is a 

difference between a W! madhyastha and 3^1 •did udaaseena. A madhyastha is 
one who intercedes, and resolves the dispute between two people. An udaseena, 
however, is unconcerned with what people do. Unhappiness results when people 
get involved in the disputes of others. If there is a quarrel between a husband 
and wife - or between two brothers - and you try to intervene, they will gang up 
against you. They will accuse you of wanting to make mischief between them. 
You will thus have to withdraw, with a slur on your reputation. So, intervention 
is not always welcome. We should sit like an udaseena, and ^ 

‘ gunairyo na vichaalyate " - do not get agitated if some tendency surges up 
forcefully. W WRt ‘Gunaa vartanta itye'va’. You see, W Wf #T 
U^TT ^ ‘ gunaa gune 'shu vartante ' id matvaa na sajjate ' ’ - meaning, the 

senses move around among the sense objects, but we should not get attached to 
them. 

Now the Lord says, W ‘ Gunaa vartanta itye'va’ - meaning, 

Sattvaguna, Rajoguna and Tamoguna are occupied in their respective activities.’ 
Come, let us sit quietly. They are like children playing their games. Let them 
play, let them dance - Hs-dd ‘yovatishthati ne 'ngate '. ’ 

Let us ponder upon this a little. In the eyes of the Bhakta, the Bhagwan is 
always TFpT saguna (with gunas, tendencies and attributes); and from the 
viewpoint of svadrishti (the Atma, or the Self) the Lord is always ihhyr 
nirguna (free of gunas, tendencies and attributes). If the Lord considers Himself 
to be pyrrafcT gunaateeta. He will be forced to accept the difference between the 
guna and the W gunee (the one with the gunas). So, the Lord is never 
saguna from the viewpoint of the Atma, and He is never nirguna in the eyes of a 
Bhakta - because then there would be an absence of the very qualities they 
worship. This contradiction has always existed. So, those who see the Bhagwan 
from the viewpoint of a Bhakta, always see the saguna. They see themselves as 
nirguna, and say, ‘I am totally lacking in good qualities (guna also means good 
qualities).’ When the Bhakta is nirguna, the Bhagwan is saguna; and when the 
Bhakta is saguna, then the Bhagwan becomes nirguna! The ones who are 
beyond the influence of gunas become the link between them. If you see the 
world the way the Lord sees it, then you are J | IJ iibM gunaateeta. Connect your 
vision to His. There is no such thing as guna in poornataa (the totality), 
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because the gunas exist only for those who feel that they are T p T ft guni. When the 
subject of q u iici)n gunaateeta came up, the Lord said, ‘There is not much 
connection with the gunas in this world. There is no superimposition of the 
influence of their association. At times, when we see good qualities in others, 
we feel envious. We also feel disgust when we see people who lack good 
qualities. Therefore, our main concern is with the gunas that come into our 
lives. 

The Sadhak weeps, ‘Why did sleep overcome me when I should have been 
praying? How shameful that I became indolent, and forgot to do my duty.’ At 
times, he laments that he became disturbed and agitated, and sometimes he 
worries because he no longer feel the same joy he felt the previous day. At 
times, he even feels proud of himself because his mind is tranquil and he enters 
a Samadhi. 

Note the description given by the Lord, about the q u iici)n gunaateeta. He says, 
dqmhcici ‘ Udaaseenavat Just as we become indifferent to others, we should 
also become indifferent to the body, senses, and antahkaran we call our own. If 
we feel sleepy, we should take a nap. If we feel like going for a walk, we should 
do so. We should talk aloud, when we feel like talking. It is not right to suppress 
the cough that rises, because that can cause a disease. So, cough when you want 
to, but remember that our essence is unaffected by the gunas that come and go. 
Retain equanimity. ‘Gunairyo na vichaalyate' ’ - don’t let the 

gunas disturb your equanimity. The good gunas should not make you proud, and 
nor should you feel shame when bad gunas come. The Jeevanmukta (liberated 
person) remains free of vanity and shame. This is the characteristic of a yyiiciG 
gunaateeta. 

I will tell you about a little incident. I was serving a Mahatma. He had walked 
along the bank of the Ganga, and come to our place. Whenever he was annoyed, 
he used such foul language and gave such abuses that decorum prevents me 
from repeating them. One day, he got angry with me, and abused me soundly. I 
bore his abuses in silence, because - to me - he was akin to God. When he 
calmed down and his mood improved, he came to the kitchen where I was 
cooking some khichri for him. He put his finger into the simmering pot f rice, 
and it got burnt. ‘Look, Guru,’ he said, “I got angry with you, and burnt my 
finger. ’ 

Later on, I asked him, ‘Maharaj, why do you get so angry?’ 

The Mahatma was displeased with my question. ‘Do I come to call you?’ he 
demanded. ‘Then why do you come to me?’ 

‘I come because of my shraddhaa (faith), Maharaj,’ I answered. 

‘All right do I tell you to stay?’ 

‘No, Maharaj, you don’t tell me to stay.’ 

‘Do I tell you to go away?’ 

‘No, Maharaj, you don’t tell me to go away.’ 
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‘So, just as you come and go at your own sweet will, my anger also comes, 
stays awhile, and leaves when it wants to. Why worry about it?’ 

W crtrt ‘ Gunaa vartanta itye'va’ - Oh, the gunas are always busy doing 
something or the other. The gunas that glimmer in others, and those that 
glimmer in us - both do their work. So, let them do their work, and let us do our 
work. 

h S' J id ‘Yovatishthate' ne'ngate' - here, btwwt ‘ avatishthati’ is used, 
because it seems to me that Shri Krishna had not studied Panini’s treatise on 
grammar! He did, certainly go to study at Guru Sandipani’s Ashram, but that 
was before Panini wrote his definition of grammar. If you question the 
justification for my opinion, then I will point out that in his works, Panini has 
described ‘Vasudev’. This proves that Panini was bom after the birth of the 
Lord Shri Krishna, who was also called Vasudev. Panini has named Vasudev 
and Arjuna together in his treatise. So, Panini and his grammar came much after 
the birth of Shri Krishna. Then, too, who could have stopped Shri Krishna, 
saying, ‘Don’t say 3 h<=Tci <* jki avatishthati. Say avatishthate'T The 

diehard followers of Panini believe that the authentic word is FL-jTcWcl 
yovatishthate 

Samadukhasukhahsvasthah samalotaashmakaanchanah, 

Tulyapriyaapriyo dheerastulyaninadaatmasanstutih. (24) 

The Lord now describes the attitude of a q u iici)ci gunaateeta. TFPf: 7 ! W: 
‘Samadukha sukhah ’ - the one who considers T 7 ! dukha (sorrow) and W sukha 
(happiness) to be TFT sama (equal). Actually, sorrow and joy are equal. If life 
were to be weighed, then just as day and night are equally balanced, in the same 
way in the ultimate reckoning, so do joy and sorrow come turn by turn. Sukha is 
when the MMT hridayakaasha (the inner sky) is clear and pure; and dukha is 
when the IWRT hridayaakaasha is murky, with a dust storm raging inside. 

In fact, the MTOT hridayaakaasha - called ‘kha’ - has neither su (good) nor du 
(bad). Su and du are visitors. They are artificial; they are hindrances. This is 
why a Mahatma is equally indifferent to both sukha and dukha. It may be hot; it 
may be cold! 

Someone served a Mahatma an excellent meal. The Mahatma asked, ‘Today’s 
meal is excellent. What is the reason?’ 

“Maharaj, a person has died in the village. Today is his shraaddha (a feast 
offered for the departed soul). ’ 

‘Oh, is that so?’ said the Mahatma. ‘If such good food is prepared for a 
shraddha, Oh, Lord! let there be a shraddha every day.’ 

After this, there would be a death every day in the village. The village elders 
held a conference. It was decided that an outstanding meal should be served to 
the Mahatma the day a baby boy was born. 


561 



‘Today’s feast is outstanding,’ said the Mahatma. ‘What is the reason?’ 
‘Maharaj,’ said the villagers, ‘A son has been bom.’ 

‘Oh, is that so?’ said the Mahatma. ‘If such good food is prepared to celebrate 
the birth of a son, Oh Lord! Let a son be bom every day in this village.’ 

The Mahatma was equally willing to accept joy and sorrow. 

‘Svastha’ (established in the Self) - remain established in your essence, 
with a sense of total well-being, so that you don’t need to take a ride and go 
anywhere else. Svastha means, lead a life of self-reliance. Be healthy. Be seated 
in your inner Self. Don’t get attached to anything that is not your Atma. Be 
established in your Atma. 

This was about being established in the Self from the viewpoint of the Tattva 
(essence; the ‘That’ factor in ‘Thou Art That’), and about having an attitude of 
equanimity towards both sorrow and joy. 

Now, how is the Sadhak (spiritual aspirant) to be svastha from the viewpoint of 
matter? ‘ Samaloshtaashmakaanchanah ’ - in the outside world, 

there may be a clod of earth, a stone, and a nugget of gold. The enlightened 
person is equally indifferent to all three. The person who remains equally 
unaffected by joy and sorrow is svastha. 

‘ Tuly apriyaapriy oh ’ - the Lord says that in life, there are good times 
which are pleasant and bad times which are unpleasant. Let them come, and let 
them go. They are '^hihniLm: aagamaapaayinah (things the come and leave). 
They are anitya (impermanent). Consider the desirable and undesirable to be 
equal. Don’t spoil the balance of the scales of your perception. Just as you give 
your friend a warm welcome, and extend hospitality, do the same for your 
enemy. Look at him with the same affection. Speak to both with equal 
sweetness. The one who has come in that garb is your own essence. He is your 
Lord. 

‘Dheerah ’ (having fortitude) - you shouldn’t lose your fortitude. Keep your 
intellect under control; don’t let it waver. 

One day, I told my people to talk about raga-vairaagya (attachment 

and detachment). One person spoke on the evils inherent in attachment, 
concluding that we should have vairagya. I told him that detachment has no 
solid base, because our essence is unattached. Hence, there is nothing that can 
get stuck to us, or that we can get stuck to. The vairagya which comes from our 
unattached essence is firm. The vairagya which comes from seeing the evils of 
attachment is shaky. Detachment is a fed - vivarta (accumulation) of our non- 
attachment. It is a vivarta of our innate aloofness. Vairagya is a ripple, a little 
whirlpool. Vivarta means whirlpool. 

q^ir^icHd^qTci: ‘ Tulynindaatmasanstutih ’ - people may criticize or eulogize 
you, but these comments are limited to your body. People who love the body, or 
want to make use of it, begin to eulogize it. In the Neetishastra (the code of 
ethical conduct) it is written that if someone comes to you and begins to praise 


562 



you lavishly, it means that he is planning to ask you for a favor. People praise 
lavishly when they have a vested interest. The fact is, RTft rft: 

‘ shareeram yadi nindanti sahaayaaste' janaaK’ - if somebody speaks ill of our 
body, he is our benefactor. We also speak ill of our body. And, 3hi<-hm 
WFTRd RR: ‘aatmaanam yadi nindanti atmaanah svayame 'va te" - if somebody 
speaks ill of the Atma, well - his Atma and our Atma is one, so he criticizes 
himself. 

So, one should not pay much attention to bKT nindaa (criticism) and FW stud 
(praise). Just as particles of dust float in the air, and so does rain, the wind may 
be hot at times, and cold at times. Don’t give it any importance. 

UHNUHTl'Wc-M'k-lc^i bTRffWJT: I 

UUIIdld: ^ 1 1 (^) 

Maanaapamaanayostulyastulyo mitraaripakshayoh, 
Sarvaarambhaparityaagee gunaateetah sa uchyate'. (25) 

A worldly person feels pleased when he receives respect, but a Sadhak feels 
unhappy. A worldly person feels unhappy when he is insulted, but a Sadhak 
feels pleased. Respect and disrespect are equal for a Siddha (one who has 
achieved enlightenment). The word hmihhm maanaapamaana (respect and 
disrespect) applies only to a person who identifies with his body, and considers 
it to be everything. However, respect and disrespect are meaningless for the 
person who knows that he is not the body. In his eyes, there is neither fft maan 
(respect), nor apamaan (insult). Both are equal. Oh, people place so many 
garlands on a dead body, and cover it with flowers - does it honor the corpse? 
No, it does not honor the dead body. 

tjRTf FRTRWTT: ‘ Tulyo mitraaripakshayoh ’ - one is the FR-W mitra-paksha (the 
group of friends) and the other is the -srii-w ari-paksha (the group of enemies). 
People feel that the ones who give us nothing are our enemies. ‘Oh, he never 
gives us anything,’ they say. At our place, many families would send us two 
rupees every year. Some would send a sackful of grain, some several sacks of 
grain, and some would send a ton of grain. What is given depends on the whim 
of the one who gives. However, if nothing is sent on an occasion, people start 
saying, ‘Just see! He ought to have sent something! Why didn’t he give 
anything?’ The giver gives at his whim, but we tend to consider it our rightful 
due! 

Similarly, when somebody gives a WFT dakshinaa (monetary gift given to a 
Brahmin), the receiver begins to consider it his due. 

However, the bR-F§T mitra-paksha is absolutely imaginary. We should be 
impartial towards both groups - those who give, and those who don’t give us 
things. The body needs to be kept dry at times, and at times it needs an oil 
massage. Both are beneficial in their own way. 

‘Sarvaarambhaaparityaagee’ - give up starting fresh schemes. 
People make a ritualistic resolve to collect donations to hold a great Yagya. ‘We 
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will have a great festival,’ they say. Such people are bound to have some 
personal gain in mind; or else, who would want to work so hard for nothing? 
People do not embark on large undertakings unless there is some benefit they 
hope to gain. So, if you wish to become a ^nnVi gunaateeta, you should refrain 
from embarking on any such new projects. 

WRvq % -^fTsrq' ‘ Sarvaarambhaah hi doshe'na 

dhoome'naagnirivaavritaah’ - Bhagwan Shri Krishna says that just as a fire 
contains smoke, and the smoke hides the fire - in the same way, the new 
schemes you take up, or the expansion you undertake, are bound to have some 
faults. 

Actually, in this world, to say ‘Yes’, is the root of sorrow, and to say ‘No’, is 
the way to be free of sorrow. This is why ^frT-^frT ‘Ne 'ti-Ne ti ’ ( not this, not this; 
negating the existence of the material world) is even greater than the 
Mahavakyas (the great statements, ‘You are That = Brahman). The meaning of 
‘iti’ (this) in fffcT ne 'ti (Na = not + iti = this), is the same as ‘ TattvamasV 

(You are That), and 3# ‘ Aham BrahmasmV (Aham = I + asmi = am + 

Brahm = the Brahman), and other statements from the Upanishads. So, it is 
beneficial to say no, and bondage in saying yes. You are trapped as soon as you 
accept anything in this world. If anyone asks you if you have money, and you 
say no, he will go away at once. However, if you say yes, he will ask you to 
lend him two rupees. Then, you will have to chase him to recover the loan. So, 
there are more advantages in saying no, than in saying yes. 

J j, u nnlci: IT ‘Gunaateetah sa uchyate' - there is no harm done, if you say yes 
later on, having said no earlier; but if you say no after having said yes, you will 
be at fault. People will become your enemies. This is the way to make enemies 
- say yes at first, when they ask for something, and then go back on your 
commitment. However, nothing will go wrong if you first say no, and then turn 
it into a yes! 

ttt xt *ffsczrfaxii)ui wdt i 

I I (^) 

Maam cha yovyabhichaare 'na bhaktiyoge 'na se 'vate ', 

Sa gunaansamateetyaitaanbrahmabhooyaaya kalpate'. (26) 

The Lord first spoke of the way to be a J j, u iici)n gunaateeta, by pointing out that 
the Atma is not the Karta; the gunas are responsible for people’s actions. This is 
the T^WT-tmFT Tvampadaartha-pradhaana (where the tvam = you factor is 
predominant) method for becoming a J j, u nnlci gunaateeta. The Lord says, 'TPT 
W°T ; ^TTT RRT ‘ Naanyam gune'bhyah kartaaram yadaa 

drashtaanupashyatei - you are the drashtaa, and the gunas are the Karta. 

3TTrUH Gune'bhyashcha param ve'tti aatmaanam - I am beyond both. 
However, you must not get too fond of the Tattva, because too much Tattva also 
becomes a cause of sorrow.’ The person who loves the Tattva intensely 
ultimately develops a tendency for hypocrisy, since the Tattva will not be 


564 



constant (in your focus) and when it is absent, you will have to show that it is 
still retained. 

Now, the rlrWT-WT ?TFT tatpadaartha-pradhaana npaaya (the method where 
the tat = That + the Brahman factor is predominant) is that the Paramatma is 
J j i u i iriln gunaateeta, and so is the Atma. So, if your tendency is inclined towards 
the Paramatma you will become J j, u iici)ci gunaateeta, and if you are established in 
the ^ii did gunaateeta Atma, you will become J j IJ iid)d gunaateeta, too. The truth 
of the matter is that both these - the Atma and the Paramatma - are ^iidld 
gunaateeta. 

If somebody says, ‘I will serve the Bhagwan through Bhakti Yoga, and become 
^ii did gunaateeta ,’ I will say it can’t be done. 

Why can’t it be done? 

It is impossible because Bhakti Yoga will not remain consistent. Even when you 
are not yukta (yoked to the Lord) with Bhakti, you will be deluded into thinking 
that you are. People go to the Church once a week, and believe themselves to be 
Bhaktas! They present themselves before the Lord for a while, and say that they 
have great Bhakti. No, that is not the way. 

Then how can someone become a d u iid)d gunaateeta ? 

3TWHdK'J| c HNddMH ‘Avyabhichaare'na bhaktiyoge'na ’ - there should be no 
adultery in Bhakti, no lack of faithfulness in Bhakti Yoga. When is there no 
adultery? There is no adultery when the wife sleeps in her husband’s embrace; 
but there is adultery when she leaves her husband to sleep in someone else’s 
arms. Similarly, if we want our Bhakti Yoga towards the Lord to be pure, it is 
not possible if we consider the Paramatma to be separate from our Atma. The 
Bhakti Yoga will repeatedly bounce away from the object of your Bhakti, unless 
the Paramatma is your Atma. Bhakti can be sq^rnr^nTt avyabhichaari (like a 
faithful wife) only when the consciousness in you is the Paramatma. And, then 
you will become d u iidld gunaateeta. 

‘Sa gunaansamateetyaitaanbrahmabhooyaaya kalpate - after going beyond 
the influence of the gunas, d-.^-id ‘ brahmabhooyaaya kalpate'’ - he will 

become the Brahman. The question now rises, ‘He will do Your unadulterated 
Bhakti, and become the Self? This is illogical. He should become that, which he 
has Bhakti for.’ If we do Bhagwan’ s Bhakti, we become the Brahman! 

The meaning of this is that the Brahman and Bhagwan are one and the same. If 
the oneness of the Brahman and Bhagwan is established, then a Bhakta of 
Bhagwan will become the Brahman; he will merge into the Brahman. $ 

i ym ^ i 

‘ Ye ' tvaksharamanirde 'shyamavyaktam paryupaasate '. Sarvatragamachintyan 
cha kootasthamachalam dhruvam. Te' praapnuvanti maame'va - 
bhagavantame'va. ’ Actually, this UFT ‘maam’ (Mine) of Shri Krishna causes a 
great deal of confusion. Sometimes, He says ‘maam’ as a Yaduvanshi - of the 
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clan of Yadu; sometimes He uses ‘Aham’ (I) as a relative of the Pandavas, or 
even as just a human being. Sometimes His Aham refers to His Cosmic form, or 
to the Brahman. At times He means the Atma. It seems as though Shri Krishna 
has no hesitation in calling anything his ‘I’! Nothing exists, except the Aham. 
‘What are you saying?’ asked Shri Krishna. ‘The one who does My Bhakti will 
become the Brahman? Yes, say this, because what we refer to as the Brahman is 
established in Me. sf$J u i) % tefftetFr Brahmano hi pratishthaaham. ’ 

Where does the Brahman stay, Maharaj? 

si^uii % ‘ Brahmano hi pratishthaaham - I am the consciousness in all, 

from the ant to the Hiranyagarbha (the golden egg of Creation). The inner 
consciousness, which is Me, is the seat of the Brahman.’ 

Now I will tell you of some talk of the fakkads (the carefree mystics). All types 
of people are present in the audience here, but it is the carefree mystics who will 
appreciate it fully. The others may not understand. 

Once, someone told Shri Udiyababaji Maharaj, ‘This individual Jeevatma (the 
soul who identifies with the individual body) who has a body, is the tevn 
sankalpa (resolve) of the Ishwara who accepts an upaadhi (conditioning). 
The Ishwara carries the individual Jeeva within Himself.’ 

Hearing this, Shri Udiyababaji said, ‘No, it is not so.’ 

Then what is the truth? 

‘The fact is that something called the samashthi (the aggregate) exists only 
in the imagination of the antahkaran of an individual. The imagination of the 
individual consciousness glimmers in the form of the conscious world, and as 
the Ishwara. The consciousness in the universe is the imagination of the 
consciousness of the individual. The individual consciousness is not caused by 
the aggregate of the total consciousness.’ 

Now I have told you about the talk of the fakkads! This is not called 
‘Abhasavada’ or ‘Pratibimbavada (terms used in Vedanta). 

We knew a Babuji at Ramghat. One day he told Shri Udiyababaji Maharaj, 
‘This whole world exists in the dream of the Ishwara. The Ishwara is dreaming, 
and we are walking around like the people in the dream world. We will be 
liberated when the dream ends. So - will we have to wait for that day?’ 

Baba said, ‘All right, we all exist in the Ishwara’s dream; but tell me - whose 
dream is the Ishwara in?’ 

ssl?UU|) % ^ri 

xt enter ^r 1 1 (^) 

Bramano hi pratishthaahamamritasyaavyayasya cha, 
Shaashvatasya cha dharmasya sukhasyaikaantikasya cha. (27) 

So, who is the foundation upon which the Brahman is established? 

It is the Aham. 

No, the consciousness of Shri Krishna is also the pratishthaa (foundation) 
of 3nur amrita (immortality), of the wzpt avyaya (inexhaustible), of the wsr?t ter 
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shaashvat dharma (eternal righteousness), and of the W e'kaantika 

sukha (singular happiness). All these are established in the consciousness of 
Shri Krishna. 

All right. I will tell you one more thing. 

What is that? 

By the Grace of God, I had once taken up Madhusudan Saraswati’s commentary 
on the Gita, and studied the fourteenth chapter in great depth. I found a new 
point. The modern scholars have to find something new when they write a thesis 
upon any subject. They cannot complete their thesis and get their Doctorate 
unless they present a new point. So, the new point I found was that the word ^Fl 
‘ brahma ’ is never used for describing the W Fr? poorna tattva (the whole of the 
essence). In mr Ftfh^FT fft rrfwt mf ‘ mama yonirmahad brahma tasmin 

garbha dadaamyaham the Brahm is the FFt mahad brahma (Prakriti). In 
cTRTT FFT yq ftrlT ‘ tasmin brahma mahadyoniraham beejapradah 

pitaa ’, it is also the Prakriti which is meant. FFTWF ‘Brahmabhooyaaya 

kalpate ' ’ also means the sTFT mahad brahma, which was the starting point of 

this topic. In that case, si^il % ‘ brahmana hi pratishthaaham’ should 

also indicate the same thing - that the Prakriti - which is subject to fluctuations 
- sometimes spreads out like a peacock’s tail, and sometimes it is gathered up. 
The peacock is called FF ‘barha’, and it has the same root - fF briham - as the 
word Brahman. So, this Prakriti, which you can spread out or gather up, is 
supported by the Brahman. This means, ‘I am the hiv+k nirvikaara 
(unchanging), nirvishe'sha (Almighty), ftWF nirdharmak (unrestrained 

by Nature) ^rPT chaitanya (consciousness).’ This is what the meaning of ^FtWl % 
tfhwr ‘ brahmano hi pratishthaaham ’ , should be. 

Then I noticed that other commentators had also observed the plausibility of this 
interpretation. One commentator opines that the meaning of this phrase is that 
Brahm means the Vedas, and, ‘I am the support of the Vedas, and the purport of 
the Vedas, and the Vedas conclude in Me.’ 

Don’t think that the parisamaapti (final conclusion) of the Vedas 

occurs every day! 

When does it occur? 

When all differences disappear, and everything is seen as being only the 
Paramatma, who is the substratum of all that exists. Then the Vedas rise, when 
the world is created, and dissolve into Dissolution; existing, all the while, in the 
substratum of the Paramatma. 

Thus this fourteenth chapter, called the ‘Gunatraya-vibhaga Yoga’ is concluded. 
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Chapter XV 


We now start the fifteenth chapter. The Lord said, ‘Come, let the Vedas be 
given some importance. I have been praising the other vttvft saadhans (methods 
for spiritual progress) only with the intention of revealing the importance of 
what the Vedas say. I elaborated on cit^iRu tattvaasakti (attachment to the 
Tattva) in the fourteenth chapter - dWRT sukhasange'na 

badhnaati gnaanasange'na chaanagha. So, become a J j/ J iiriiri gunaateeta - go 
beyond the influence of the gunas. Don’t try to be a gunee (one who has 
gunas). Leave the gunas! I have already told you this.’ 

Now, what exactly are the Vedas that people give so much importance to? This 
deserves some thought. ?T % IT ‘ Yah tarn ve'da sa ve' davit’, was stated 
in the earlier shlokas, but the ddMri ve 'davit (the one who knows the essence of 
the Vedas) is not the conclusion. The conclusion comes in the ninth chapter - TT 
Tft W-rfft mpt sa sarvavit bhajati maam sarvabhaave'na bhaarata. 
The subject starts with dqidd ‘ ve 'davit and concludes with -Hdidd ‘sarvavit ’ (the 
one who knows everything). Match the two, and see what happens when the 
introduction and the conclusion are shown to indicate the same thing. The 
vedavit is the sarvavid, and the sarvavid is the vedavit. Now, tell me - who is 
the vedavit and the sarvavid? 

Oh, it is I, who is the vedavid! 

Listen to this once again. % TT ddidd Yastam ve 'da sa ve 'davit, is the start of 
the subject, and, TT -Hdidd wrt UFT wrrh WcT sa sarvavit bhajati maam 
sarvabhaave'na bhaarata, is the conclusion. ddidd Ahame'va ve' davit is 

the vreTTTT abhyaasa (study, or practice), and dddd u4<eddc)6i: ve'daisha 
sarvairahame'vave'dyah means, ‘The purport of all the Vedas is in Me.’ This is 
the knowledge of the Vedas. 

sffm I diddl'd 

37 sdUHHST: VI !4l^oi|i|H I 
TTtQ MUIiTh W ^ TT d<tfddj I 

Shreebhagavaanuvaacha 

Urdhvamoolamadhah shaakhamashvattham praahuravyayam, 
Cchandaansiyasya parnaani yastam veda sa ve' davit. (1) 

One is the nfw peepul tree, another is the goolar tree, and the third is the df 
bada tree. The Shastras describe these three kinds of trees. The peepul is called 
the ‘Ashvattha’ in Sanskrit. The goolar is called the ‘Udumbura’, and the bada 
is called the ‘Bata’. The goolar is Brahma’s tree, the peepul is Vishnu’s tree, 
and the bada (bata) is Rudra’s tree. The ashwattha is of two kinds - 
brahmaashvattha and WPav-ir karmaashvattha; which means, one is the peepul 
of karma, and the other is the peepul of Brahma. The Upanishad says - 
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£%FrrSc||cK)||Jsi: -HHIHH: I 

wftct ^ fpJT d^cll^rlH^ri I I 

Urdhvamoolorvaakshaakhah e 'shoshvatthah sanaatanah, 

Tade'va shukram tad brahm tade'vaamritamuchyate'. 

In this, the Brahmaashvattha - fr fri ci^i^n^rl tade 'va shukram tad 

brahma tade'vaamritamuchyate ' - has ?McT shakti (the Lord’s power). This is 
brahmasvaroopa (the essence of the Brahman), and it is 3 h^ci-r^h 
amritasvaroopa (the essence of immortality; elixir). Shukra means the RRT 
veerya (virility) of WRT saadhanaa (effort for spiritual progress). The veerya of 
sadhan is shukra; it is brahmasvaroopa, and amrita is the URT-WF 

moksha-fala (the fruit, liberation). Which means, the Brahmaashvattha has 
spiritual effort, it has the fruit, and it contains the essence. 

The Vedas also describe the other, the karmaashvattha tree. 

3PFF2T eft 1 HfcKH tpft eft C^FTo s*o.<*\3A) 

Ashvatthe'vo nishadanam parne' vo vasatishkritaa. (Rig Veda 10. 97. 5) 

You are living on a peepul tree, and your house is made of its leaves. A village 
has been built - ar 5 ^ mc-rfh ash vat the' nishadanam. Ghosts and spirits live in a 
peepul tree, and - wr rt cR#[^rU parne ' vo vastishkritaa - the fluttering leaves 
are the material of which your house and village are made. They can fall any 
minute, like a drop of water drops off a leaf. This is the karmaashvattha. What is 
surprising about it? 

- 5 - AfURUR: vtfsFet Urdhvamoolamadhah shaakham - the roots are above, and the 
branches are below. 

What is right on top? 

It is the Brahman. Have you seen such a tree? I have! I can show you such a tree 
right here. You can see it for yourself! What are our bodies? The hands hang 
down, the legs hand below - is it not 3 RT:*iksh adhahshaakham (the branches 
below)? Where is its tm urdhva moola (the roots above)? It is the head! 
Have you observed it yet? It is the human body which is 
urdhvamoolamadhah shaakham. It is this, which is ^TT frrft vtstt ‘ Yathaa 

pinde' tathaa brahmaande' - what is in the body is also in the universe’. The 
Brahmaloka (land of the Brahman) is on top, and this is its head. The 
urdhva (one on top) is the Paramatma, signified by the roots; and the branches 
placed below symbolize the Brahmaloka and the Rudraloka, etc. 

3T *3y$n Ashvattham. Ashvattha means, R Tfrrft shvopi na tishthati - it will 
not endure till tomorrow. It will change. 

Actually, this is the description of the root of the brahmaashvattha and the 
karmaashvattha. Just as a horse (called ‘ashvattha’ in Sanskrit) is 
chatushpaada (having four legs), so is the Ashvattha. btrrrt tfrrft btrfr: 
Ashvavat tishthati id ashvatthah. The Brahman is also chatushpaada. 
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When a horse rests, he put his weight on three legs, and raises one leg. 
Similarly, the three nr? ‘ paada ’ of the Brahman are the Vishwa, Taijas and 
Pragya. They are the m prapancha (the interactive world created by the five 
senses). And, the fourth foot of the Brahman is the Turiya. The Lord has raised 
this foot, and keeps it separate. This is why He is - spun Icwlci W apqcst: ashvat 
tishthati iti aashvathah - He has three feet on this earth, and one above it. 
However, despite being the Ashvattha, He is avyaya. Meaning, He flows 
continuously through Time. Avyaya does not mean that He is an eternal, solid 
base; it means that the Brahman is as fluid and endless as Time. This Ashvattha 

- the interactive world of ours - continues till a person gets Tattvagnan or 
Brahmagnan. It is only when a person obtains the Gnan of the essence - which 
is the Brahman - that he realizes that this world is inw mithyaa; it is merely a 
relative truth. 

Plf: Praahuh - what does this mean? It means that this is a discourse on the 
Vedas. The Lord says, ‘This is not just My opinion. The Mahatmas of yore have 
given the same description, and it is also the opinion of the Vedas.’ 

PPT WFT Cchandaansi yasya parnaani - the Lord analyzes the btLppf 
avive'ka (lack of discrimination). He says, ‘This world was quite bare. It had 
nothing that we could accept with sadbuddhi (as the Sat), kw 

chidbuddhi (as consciousness), or anandabuddhi (as bliss). This world 

is WWJT ashvattha (temporary), it is jada (inanimate), and it is dukha 
(sorrow). It is not worth looking at. However, the Vedas have covered up the 
naked truth with green foliage. They divided it into sections like WT svarga 
(Heaven), Indra (the King of the Devtas), the Devtas, Dharma, and adharma. 
Earlier, there were no divisions of the Divine and the not-divine. By adding 
Dharma and adharma, the Vedas turned half of it into Svarga, and covered it up. 

Cchandanaat cchandaansi - the Vedas covered up the nakedness, 
the inanimated condition, lack of permanence, and sorrowfulness, by making 
different sections. Otherwise, it is as the Mahatmas describe - full of sorrow, 
and a fleeting experience. It has nothing worth working for. Nor is there any 
abode in it which is worth having. 

However, the Vedas have trimmed this world into two sections, and covered up 
its faults. They told the Kshtriyas (the warrior castes), ‘Kshtriyas, if you wish to 
indulge in violence, do so with your inner and outer enemies.’ To the Brahmins 
(the priests who practice ritualistic worship), they said, ‘Brahmins, if you want 
to burn something, say, ‘Svaahaa ’, (offering the objects as ablutions in the 
fire) and bum them.’ Similarly, the Vedas channeled the faults latent in lust, by 
restricting it by marriage; and the latent faults in greed by telling people to trade 
ethically. 

sfiAf-H l i ij iih % PT Cchandaansi yasya parnaani yastam ve'da sa 

ve davit, °Mtii ve'dave'ttaa - the one who truly knows the purport of the Vedas 

- is the one who understands this brahmaashvattha and 
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karmaashvattha in it. The organs of action are the karmashvattha in our body, 
and our sense organs are the brahmashvattha in it. Our life is a combination of 
both. 

y-ydi-w-w wm uyw^i fewraM: i 

3TST^r HHMH'HddliH I I (^) 

Aghashchordvam prasrutaatasya shaakhaa gunapravriddhaa 

vishayapravaalaah, 

Aghashcha moolaanyanusantataani karmaanubandheeni manushyaloke' . (2) 
7TP¥T Aghashchorhvam prasritaatasya shaakhaa - the branches 
are spread over all species, from the human to the smallest worm. It has the 
three gunas of Sattva, Raja and Tama. Some have more of Sattva, some have 
more of Raja, and some have an access of Tama. The three gunas are combined 
in all. 

Vishaya pravaalaah - the sense objects are the leaves which look very 
good but have no flavor. And, HciM-jdciciihi aghashcha 

moolaanyanusantataani - we rise higher by our good actions, and obtain a 
human birth. 

One may ask, is it real or is it false? The world is described as mithyaa (a 
relative truth) here. To understand this better, think deeply about what the next 
shloka says - 

•T 'TFrlf *T ^TTf^T xt dtlfri^l I 

STsSfrepN 1 ^T%tcFTI (3) 

Na roopamasye'ha tathopalabhyate' naanto na chaadirna cha sampratishthaa, 
Ashvatthame'nam suviroodhamoolamasangashastre'na dridhe'na cchittvaa(S) 
swt 'W wt rM Jq ^ Asya yathaa roopam drishyate ' tathaa 

iha vichaarakaale ' na upalabhyate ' - when we ponder deeply upon it, the world 
is not what it seems to be. ^ diR-! *T Naanto na chaadirna cha 

sampratishthaa - neither can we see the end of the world, nor can we see its 
beginning. We can’t even see where it is established! When we try to think 
about it, we are unable to define it, or accept its existence. So, it is as unreal as 
the son of a barren woman. However, saviroodhamoolam - its roots 

are imbedded deeply because of our agnan. 

What is the way to cut it down? 

W=ii Asangashastre'na dridhe'na cchittvaa - a strong 
detachment is the axe you must use to chop down this tree. Don’t get attached to 
anybody. Don’t get connected to the world. The handcuffs and chains that bind 
your hands and feet may be made of gold or iron, but they make you a prisoner 
all the same. So, separate yourself from all the things considered by the world to 
be good or bad. Don’t tie yourself to Sattva, Raja, or Tama. 

Asangashastre'na dridhe'na - shatter it with the axe of 
detachment. A half-hearted attempt won’t work. The tree of the world has to be 
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cut down at one stroke. Don’t think that you can cut it away gradually. What 
were you doing all this time? 

I am gradually detaching myself emotionally from my mother. Then I will 
detach myself from my father, and then my brother, and then my son. 
Ultimately, I will get detached from my wife. 

How will you get detached from your wife? 

Oh, my wife and I will live separately, away from the rest of the family. 

Isn’t this a half-hearted attempt? Can anyone get totally detached this way? 
Such weak attempts won’t work. Cut away all attachments with one sharp 
stroke of the axe of detachment. 

TTrT: ^ dd4ftniflldoii ilfonidl H fHddPd Wt: I 

^rra- to wi rrffw: irqm nrnht 1 1 (x) 

Tatah padam tatparimaargitavyam yasmingataa na nivartanti bhooyah, 
Tame 'va chaadvam piirus ham prapadve ' yatah pravrittih prasrutaa puraanee. 

( 4 ) 

rRT: ut dr'k-'HiM Tatah padam tatparimaargitavyam - unless you detach this 
portion of the shloka, you won’t be able to find it. rRT: Tatah means cRT: 
cchitvaa tatah. You must first cut off, and then you must seek. 

What should we seek? 

Seek that position from which there is no returning. 

If there is a way to reach a spot, there will always be a way to come back! 
However, the Lord says, UrfT ^ Lmciki 'yy. ‘ Yasmin gataa na nivartanti 
bhooyah - there is no coming back once you reach this place.’ 

This indicates that when there is no returning, then there is no going anywhere 
either. Neither do we have to go anywhere, nor do we have to return. There is 
no coming or going. You see, we are the h<hic-hi pramaataa (the one who proves 
a point) as long as we lack the science of the Atma we seek. When we obtain 
the Atma we are looking for, then the seeker turns out to be the same Atma. 

3TFl 3TPT <|6ie| 3TFf (gS'lSlfl I 
3TFT 3TTJrT 3TUT 3TFTf I I 

Aape' dhoondhe' aapa dhoondhaave ' aape' dhoonadhanahaaree, 

Aape ' amrita aapa amritaghata aapayi peevanahaaree. 

The seeker sought his own Self, so he could not find it by going anywhere. And, 
since he did not have to go anywhere to look for it, he did not have to come 
back. The Atma is where it is; and it is what it is. Oh, what the inebriated man 
thought to be lost was seen clearly as soon as the effect of the drink wore off. 
The man did not need to go anywhere, or come to any place, to find it. 
micr ^rrsi wl Tame'va chaadvam piirus ham prapadve ' - so come, let us 
become the prapanna (the one who seeks shelter) of the Wt aadya purusha 

(the primordial Purusha). 
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What is this Adya Purusha, Maharaj? Is He at the 3nk aacli (beginning) of 
Time? Is He at the start of the tenses? 

Does Time - or the tenses - ever have a beginning? If you apply your mind and 
think about it deeply, you will never find the time that has passed. When you 
can’t even find the time that has passed, how can you find the beginning of 
Time? 

Very well - is there any point from which the East, West, North or South begin? 
When the directions have no beginning, how will you find the Ishwara there? 
Your wisdom lies in looking for the 3qfwR adhishthaana - the substratum - at 
the source of your own mind, from the place where your ‘Aham’ (feeling of 
individuality) starts. Look there for the saakshee (the inner witness), and for 
his adhishthan. 

^RT: 3Tfbr: nyi'Tl Yatah pravritti prasrutaa puraanee. Look for the Paramatma 

at the place where this nr 11 ?) puraanee (ancient) 3 h^Ri ahamvritti (feeling of T) 
^ItT pravritti (is activated). This is where you will find Him. The Paramatma is 
where your Aham is; that is where the 3TITC uadi is. You have to give up 
something to look for this. 

IhhIhhUi 3TSUIrHfHrMI fcrf^cPT^FTT: I 

'KHoUd TTrT I I (<S) 

Nirmaanamohaa jitasangadoshaa adhyaatmanityaa vinivrittakaamaah, 
Dvandvairvimuktaah sukhadukhasangairgacchantyamoodhaah padamavyayam 

tat. (5) 

Nirmaanamohaa - The one, whose UR maana (having the pride of 
identification with the body) and moha (delusion) have gone away, is 
niramaanamohaa. Earlier, you had maan as well as moha. Let them 
both go now. Say, ‘ Gaccha-gaccha surashre'shtha’ (the words 

used to bid farewell to the departing Devtas when a Yagya is over). However, 
say only the words of farewell; don’t say the next words which ask them to 
return! Maan comes mostly because of the feeling of Aham, and moha is 
created mainly by the feeling of Idam (this). So remove maan and moha from 
both idam and aham. faclWU Jitasanga doshaah. We get attached to the 
external objects that come from the outer world. Now, what happens when there 
is no attachment to any external factor, and no delusion about the things that are 
separate from our Self, and no subtle ego of individuality? 

3TWrRfh?^T: Adhyaatmanityaa. Come within the boundary of your body. Don’t go 
out of your physical body. 

But, Maharaj, many desires come to our minds from the outside world. 

Oh, if desires come, then - vinivrittakaamaah - you should let go of 

them. You should send them away. When temptations come, tell them, 
‘Maharaj, please step outside my heart. Please show me this grace.’ 
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Dvandvairvimuktaah sukhadukhasangyeh. Avoid getting 
deeply involved in the whirlpool of paapa and punya. What is this sFi* dvandva 
(doubt)? #T SR* Dva-dva iti dvandva. It is a tug of war between two things. 
The first dvandva is paapa-punya. The second is raga-dvesha, and the third is 
sukha-dukha. Of these, sukha-dukha are such that they stay with us even when 
we go to Hell or Heaven. They follow us to future births. They have tremendous 
reach. So, liberate yourself from the doubts and dualities that result in sukha- 
dukha. Don’t become engrossed in a twelve year penance because you killed an 
ant! When a person’s nishthaa (commitment, or faith) lacks the ability to 
liberate him from sukha-dukha at will, it indicates that his faith is weak. If 
sorrow comes into your life, and you are able to dispel it by remembering the 
Lord, it means that your bhakti is firm. 

Similarly, if you can overcome sorrow by realizing that it is mithyaa, then your 
nishtha in Wa* vive 'ka (intellectual discrimination) is firm. And, if you consider 
it to be your svaroopa (essence), then your nishtha in your essence is firm. 
So, we should dispel our sorrow with our faith. If the Bhakta goes to do 
penance, the Yogi goes to the temple to pray, and the viveki (one who has 
discriminating) goes to the Police Station to file a complaint, then their nishtha 
is weak. We should remove our sorrow by using the source we depend upon. 

Dvandvairvimuktaah sukhadukhasangaih. 

Gacchantyamoodhaah padamavyayam tat. Those who are 
moodha - stupid, stuck in the material world - do not reach the ns' 
avyaya pada (the unshakable state). A moodha is one who has lost his way. 
That is the Sanskrit meaning of the word moodhah. In the Ayurveda it is said, 
mri ns: ‘ Garbho moodhah ’, meaning that the unborn baby has lost the path for 
coming out of the womb. So, don’t get stuck. 

cfc[ Padamavyayam tat. What is that ‘avyaya pada’? What is it like? 

Oh, it is so easy that even a sheep can attain it. I ask the pundits of Sanskrit 
seated here, to pay attention to the word ‘avyaya’. The % bhe'd (sheep), 
especially, are the daughters of the Virat (the Cosmic form of the Lord). RRUK 
mcTT vmk-m: - nwis srt mrfT: ncpmr * Tasmaad jaataa ajaavayah - tasmaad 
ajaa jaataah avyasya jaataah. ’ 3trt Ajaa means a goat, and 3#r avi means a 
sheep. Both have been created from the Virat. So, the avyaya pada is such that 
even sheep can go there. People, however, are unable to go. 

Why is that? 

The Mmiicui pratyagaatmaa (the Atma in the individual) is actually the 
Brahman, but even though you are a human being, you don’t know your Atma! 
I say that if even a sheep knows her Atma, she will be the Brahman; yet you - in 
spite of being a human being - are unaware of it! 

*T tT^TT R *T RTRRu I 

R fHdrW rR*TR tRrf TFT I I (A) 
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Na tadbhaasayate ' sooryo na shashaanko na paavakah, 

Yadgatvaa na nivartante' taddhaama paramam mama. (6) 

This is a commentary on T frn ^ ^T: ‘ Y as min gataa na nivartanti 

bhooyah ’ stated earlier. That should actually have been ‘ nivartante ". The 
grammar of Panini states that the correct word is HdrM nivartante ', not M^dPn 
nivartanti. We can, indeed, analyze it in a way which makes nivartanti 

grammatically correct, but what is the need to do so? The Lord says that if you 
wish to see that avyay pada with your eyes, what would you see? You are 
unable to look at even the Surya Devta who graces you in so many ways. The 
eyes cannot see the Adhibhoota (gross) form; they can’t see the Adhidaiva 
(subtle) form of the sun; and nor can the intellect see the Adhyatma 
(metaphysical) form of the avyaya pada. 

'T cTT, "diddfi WV. Na tad bhaasayate' sooryah - the sun is not the brightness; 
meaning, the eyes cannot be seen by you. ^ Na shashaankah. The moon 

is not seen, meaning the mind is not a visible object. The Chandrama (moon) is 
the presiding deity of the mind. 

•T HMd-,: Na paavakah. Sound can reach places that the Chandra and Surya can’t 
reach. If a person goes into a dark room, he won’t be able to see anything. His 
mind will not be able to identify whose footsteps he hears. He won’t be able to 
make an accurate estimate of the identity of that person. However, where the 
obvious and the assumed fail to give information, you can call out, ‘Who is it?’ 
The person will answer, giving you the information you could not obtain 
through your eyes or mind. So, paavaka is able to reach places that the 
Surya and Chandra can’t reach. Pavaka means fire - speech. So, this is 
something that the eyes can’t see, the mind can’t imagine, and the voice can’t 
speak about. 

Then, who is that? 

It is the one who is behind the Surya, behind the Chandra, and behind Agni. He 
sits behind the eyes. Behind the mind, and behind speech. And, He controls 
them all. Recognize Him. It is the clr^r kootastha tattva (the unchanging 
essence), and that is where the Paramatma is. 

What will happen if you know yourself to be kootashthai 
The Lord says, ^ HdrM c^sTFT urn mr ‘ Yad gatvaa na nivartante ' 

taddhaama paramam mama - that is My supreme abode.’ Once you know it, 
there is no return for you. In Sanskrit, n^TT gatvaa (to go) also means 
gyaatvaa (to know). 

rRTFT Taddhaama. One meaning of WU dhaama is the house or establishment. 
Another meaning is the form of brightness. wrt trt Lk-w - nt 

‘Dhaamnaa sve'na sadaa nirasha-kuhakam sty am pararn dheemahi’. The 
indication is that the self-effulgent substratum is called ‘dhama’. The word 
dhama is used when consciousness is combined with existence. 
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hAcHVI) ^ftcTRrr: ■HHIHH: I 

C\ 

TT^lWPfrf^nfrT y^fdWlfd ^frT I I ('a) 

Mamaivaansho jeevaloke' jeevabhootah sanaatanah, 
Manahshashtaaneendriy acini prakritisthaani karshati. (7) 

The Lord now gives a commentary on how that Paramatma interacts in the 
world. All of you know the calculation of infinity. A percent of the infinite is 
also infinite. The incalculable will remain incalculable, whether it is multiplied 
by one, two, three, or four. There cannot be two infinite figures. Nor can the 
infinite be divided by two or any other figure. In the same way, the Paramatma 
is infinite, and every portion of His infinite quality is also infinite. Even though 
He appears in different forms - which seem to be a part of Him - He remains 
infinite. ‘Because’, says the Lord, ‘ mamaivaanshah - he is My essence’. 

RlwR: TRlrFT: Jeevabhootah sanaatanah - he has become a Jeeva (Atma 
attached to a body) due to Maya, and due to an wnft 3 #tsjt anaadi avidyaa (a 
nescience without a beginning). Manah shashtaanindriyaani - the 

mind is the sixth, fulfilling, factor. There are the five senses, and the mind is the 
sixth factor which fulfills them. 

Where do these six abide? 

Prakritisthaani. They are established in Prakriti. All of them are 
superimpositions. This superimposition results in the Paramatma’ s appearing to 
be a Jeeva. 

q^MHlfH fMlfd dl'Md^lfaclIVl'MId.J I (6) 

Shareeram yadavaapnoti yachchaapyutkraamateeshvarah, 
Griheetvaitaani sanyaati vaayurgandhaanivaashayaat. (8) 

Even though the Paramatma becomes a Jeeva as a mortal in this mortal world, 
the Jeeva has great capabilities. He has the power to drag the Ishwara wherever 
he wants. wit RRRFRTudTRT: Shareeram yadavaapnoti 

yachchaapyutkraamateeshvarah. iw Ishwara means the Jeeva here. However, 
this Jeeva has such immense capabilities that it carries the subtle body into 
whichever gross body he enters or leaves. WR RTTR E'taani griheetvaa 
sanyaati - it catches hold of the subtle body and carries it off, just as the °TFJ 
vaayu (wind) carries off the Wt gandha (smell) of whatever it passes over. 
di^i-tiiiddRNid^ Vaayurgandhaanivaashayaat. 

Now, what are they to do? They made the body the Karta (doer) - wit W 
RRRfTcT shareeram yad avaapnoti. So, the Jeeva forgets his true essence. He 
holds on to his mind and swings along with it. He carries the mind with him 
wherever he goes. Thus, the Jeeva foists this burden on himself. 

What is this burden? 

The RR karna (ears), chakshu (eyes), Wr sparsha (touch), TfRT rasanaa 
(tongue), WM graana (nose), and the W mana (mind). These six form the burden 
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carried by the Jeeva. The Jeeva gets attached to them because of a lack of 
detachment. It is just like the wealthy people who become dependent on the 
chamchaa around them. These ‘chamchaas’ (chamchaa mean a spoon, and 
the word is used for indicating flatterers) are not made of metal; these 
chamchaas are people. Just as we use a spoon to eat, the Jeeva asks for sense 
objects to indulge his senses. 

ertsr xt i 

3TftrWT HHiMld fcIN'M IHMUdd I I (<$) 

Shrotram chakshuh sparshanam cha rasanam ghraaname 'va cha, 
Adhishthaaya manashchaayam vishayaanupase'vate'. (9) 

The Jeeva controls his mind and enjoys the sense objects. The Atma does not 
indulge in the sense objects directly. It indulges through these six superimposed 
factors. When a person is freed from the false identification with the mind and 
senses, he gets the experience that he is not the mind or the senses; nor do the 
mind and senses belong to him. When he is liberated from this false belief that 
was superimposed - that the body is attached to the mind and senses - then the 
arthaadhyaasa (materialistic outlook) also leaves him. My brother, this 
mind and senses are nothing at all. 

drfMH'ri c#T off wf^mTI 

fcUT^T HIHMV'Mpd I I (? o ) 

Utkraamantam sthitam vaapi bhunjaanam vaa gunaanvitam, 
Vimoodhaa naanup ashy anti pashyanti gnaanachakshushah. (10) 

The Atmadev may leave the body and depart; or it may abide in the body. It 
may eat, or drink, or do anything else. However, all this is possible only when 
the Atmadev is connected to the gunas. If the Atmadev was unconnected, it 
could not depart, abide, eat, or drink. Existence and experience are present only 
due to the gunas being superimposed on the Atma. Actually, the Atma is not 
connected with the gunas. Nor does it have any connection with the mind or the 
senses. However, the fans' vimoodha people do not see that all this is caused by 
the superimposition. 

Pashyanti gnaana chakshushah - only those who have obtained 
the vision of Gnan can see that it is the Atma connected with the gunas, which is 
the one who abides in the body. It is he who goes through the different 
experiences, and it is he who goes to Hell or Heaven. The fact is that the Atma 
has never been related to the gunas. The relationship seems real due to a false 
impression, and it disappears when Tattvagnan is obtained. So, this relationship 
is ffanr mithyaa, and so are the related objects. 

*\ 

rl HI S UJ <£> rl I rH Ml fan TfarTCT: I I (??) 

Yatanto yoginaschainam pashyantyaatmanyavasthitam, 
Yatantopyakritaatmaano nainam pashyantyache'tasah. (11) 
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The Yogis, who have the ability to discriminate between the drashtaa- 

drishya (the one who sees; and that, which is seen), and are striving 
continuously to obtain Tattvagnan, see that the Atma is established in its own 
Self. It is not established in the rR:W manashashta (six, including the mind). 
However, the 3 h^ciicj-h: akritaatmanah - those who have not succeeded in 
controlling their minds and senses - and have not obtained Gnan from their guru 
- do not understand this. 

You see, when someone obtains knowledge through an instrument like the 
microscope, telescope, etc, he develops a subtle ego of having conducted a 
successful research. In such cases, you will certainly have some special 
knowledge. You will be a specialist, but you will not be the Brahman whose 
very essence is Gnan. When Gnan is given by the Guru and religious sect, it 
does not give rise to the vanity of having acquired Gnan. Does any Mahatma 
feel that the Ganga, in which he bathes, was brought to that spot by a canal dug 
by him? ‘Oh, the Gangaji flows, and I took a bath in it. This is the true Gnan, 
and I have recognized it.’ This is what he thinks. Where is the scope for the 
vanity of being a ^ih^h gnaanavaana (one who has Gnan)? Any such vanity 
will die. 

So, 3h^ciichm akritaatmaanah means that the person has not gained control over 
his mind and senses, and he is vtft ache'taa. bffttt: Ache'tasah means that the 
man is not conscious of his self-effulgent Atma, because he has not had the 
benefit of the guidance of his Guru-sampradaya (the Guru and his religious sect) 
in controlling his mind and senses. This is why such people always retain their 
ego. They have no means of getting rid of it. 

If you say that the Ishwara will get rid of their ego, then - in that case - they 
will have the vanity of having obtained the Ishwara through their own efforts ! 
Who will get rid of that vanity? All right let us assume that the Ishwara will 
dispel their vanity. The question then arises as to why the Ishwara should dispel 
only their vanity? Why not everybody’s vanity? They will claim to be such 
superior candidates that the Ishwara was compelled to shower Grace on them! 
What then? 


faffig- HIHcbHJ I (^) 
UIHlta ^ UKiU^UM-HI I 
Mbuiifn ^TW: M -flhft •JTrcTT I I (??) 

C\ 

MlUINH'HHNcH: I I (W 


Yadaadityagatam te 'jo jagadbhaasayate 'khilam, 
Yachchandramasi yachchaagnau tatte'jo viddhi maamakam. 
Gaamaavishya cha bhootaani dhaarayaamyahamojasaa, 
Pushnaami chaushadheeh sarvaa somo bhootvaa rasaatmakah. 
Aham vaishvaanaro bhootvaa praaninaam de'hamaashritah, 
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Praanaapaanasamaayuktah pachaamyannam chaturvidham. (12, 13, 14) 

i - h 'Ar\s [ j =i h Yadaadityagatam te'jo jagadbhaasayate'khilam. 
What is the source of the light in your eyes? How do you see the form before 
you? 

The form is seen by the eye, and the eye sees by the Grace of the Sun. In this, 
the form is the Adhibhoota (gross matter), the light in the eyes is the Adhyatma 
(subtle matter), and the Surya is the Adhidaiva (presiding deity). And He, who 
is present in all three, is the Paramatma. It is the same Paramatma who reveals 
the world by His brightness. What you consider to be priya-apriya 

(pleasant and unpleasant) - that priya-apriya is the Adhibhoota; the mind is the 
Adhyatma; and the Chandrama (Moon) is the Adhidaiva. The Chandrama - 
through the grain you consume - is the cause of the sustenance, creation, and 
destruction of the mind. If the Chandrama did not bestow the juice in the wheat, 
rice, vegetables, etc. then the mind would not be created. It would not be 
sustained either, and nor would it die. So, the Chandrama is the cause of the 
mind. 

Yachchaagnau. What is the condition of the vaanee (speech)? What 
is said is the Adhibhoota, the vaak (power of speech) is the Adhyatma, and 
Agnidevta (fire) is the Adhidaiva. Who abides in all three? The Lord says, cidAl 
Lfe ‘ Tatte'jo viddhi maamakam - know it to be My power. cM: 

Te'jah tejasvinaam - I am the source of energy in all the things that illuminate, 
activate, and encourage.’ Whether it is an electric bulb, or the force that moves 
the world, or the one who calculates on a computer - it is the Lord. 

UFnf^r wf v 4k^i^pHM-hi ‘Gaamaavishya cha bhootaani 

dhaarayaamyahamojasaa - it is I, who enters the Earth and supports everything 
on it.’ The karma-kaandis (ritualistic priests) say, ‘Aum, 3S> c ufRT 'Hjmld 

bhoorasi bhoomirasi ,’ which means the Paramatma. They are telling the 
Paramatma, ‘You are. You are the Earth.’ It is none other than the Lord who is 
before us in the form of this Vishvamaya (the illusionary, transient world). The 
Athrva Veda has a passage of about fifty shlokas, called the Prithvisukta. One of 
the mantras is, Id^md ^TFTT ‘ Vivaachasam naanaa dharmaanam, ’ meaning, 

‘O Paramatma, it is You who supports us all, even though we say different 
things, practice different religions, and speak different languages.’ 

You can also interpret fd^md 'TFTPtrfaFT ‘vivaachasam naanaadharmaanam’ to 
mean that the Mother Earth supports all those who have different religious 
beliefs, and speak different languages; and the Paramatma enters the center of 
the Earth and supports them. This means that the attachments and aversions 
caused by the differences of language and religious beliefs do not have the 
sanction of the Vedas. They are against the spirit of the Vedas. 

Hynfd Vrwdf: trt: <<hicj-w Pushnaami chaushadheeh sarva somo 

bhootvaa rasaatmakah. The Lord says, ‘I become WT soma (nectar), and give 
nutrition to all sfhfd oshadhi (medicinal plants). Oshadhi does not mean the 
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medicines prepared in the Ayurvedic laboratories. According to the Amarkosha, 
an oshadhi is that, which dies after bearing fruit once. The Paraskar 
Grihyasootra’s commentary explains the word oshadhi as that which destroys 
our faults, and bestows good qualities. Oshadhi is the method for giving the 
FWTWR doshaapanayana (removal of faults) and tftmft gunaadhaana (giving 
good qualities) wk sanskaara (subtle inputs). The Sarvaushaadhi- 

snaana (a ritualistic bath) which priests insist upon, is done for the purpose of 
doshapanayan and gunadhan. 

3TF 'UmTT miLmi Ahcim vaishvaanaro bhootvaa praaninaam 

de'hamaashritah. In the previous shlokas the Lord says, ‘I am the Surya, I am 
the Prithvee (Earth), I am Soma (nectar), and I am Vaishvanara (the fire 
that digests the food in the stomach). I am seated in all beings as the 
Vaishvanara. Arjuna, you believe that it is you, who eats. You have the subtle 
vanity of being the 'RkvTT bhoktaa (the one who experiences). Try eating if the 
inner fire in your stomach leaves you for a while!’ 

What does it mean, when people say, hi u im 3hhmm ^nFT, i^tft, 

Tsrr^T, -mhmn l^TFT ‘ Praanaaya svaahaa, apaanaaya svaahaa, vyaanaaya 
svaahaa, udaayaana svaahaa, sammanaaya svaahaa’? For whom do they offer 
this Hmigfci praanaahuti (oblations to the life spirits called the pranas)? RF 'RkvTT, 
■hi '--mi 'RRTT, ^RFRT 'qkvTT ‘ Naaham bhoktaa, savitaa bhoktaa, vaishvanaro 
bhoktaa’ - it is Sanyas to say that it is not I who experiences; it is Savita (the 
Sun God); it is the Vaishvanara who experiences. RF ‘Naaham bubhukshu 
- I am not TOT bhookhaa (hungry). RF NHiq: Naaham pipaasuh - I am not W 
pyaasaa (thirsty). WIT A Wt, FFHT A NHiq: Praano vai bubhukshuh, praano vai 
pipaasuh - the prana is hungry, the prana is thirsty; not I.’ 

hiuinh-uhi^cm: Praanaapaana-samaayuktah pachaamyannam 

chaturvidham. The Lord says, ‘I become the prana and bring in the food from 
outside. I become the apana, and throw out unwanted matter.’ 

Then, WWT pac h a a my a n n am chaturvidham - there are four types of 

food. One is chewed, and then swallowed easily. Another type is chosya - 
to be sucked, like sugar cane. A third type is le'hya - to be licked, like a 
chutney. The fourth type is to be drunk, like milk, ^m! Chaturvidham. 

There should be four qualities in food. One is that food should have an 
appetizing fragrance. Another is that it should look attractive. The third quality 
is a delicious flavor, so that as soon as it is placed on the tongue, you feel that 
this is brahmaananda - the bliss of the Brahman. The fourth quality is 

that it should be easily digested. ‘Annam bahu kurveeta ’ - show all 

respect to food. It is written in the Manusmriti that we should never criticize 
food. Food is the 3R ?1FT Anna brahm - the Brahman in the form of food. The 
person who never criticizes food will never be short of food. 
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TTcT^ xTTi ffc *TtT: ^ I 

TRT^F iraT cHM^rjicl-jcl xTT^T I I (?H) 

Sarvasya chaaham hridi sannivishto mattah smritirgnaanamapohanam cha, 
Ve'daishcha sarvairahame'va ve'dyo ve' daantakridv' divide 'va chaaham. (15) 
Look, our Shri Krishna has the habit of saying, 3#-3rt ‘ Aham- Aham’ , and Shri 
Ramchandra Bhagwan has the habit of listening to rsr-rsr ‘ Tvam-Tvam ’. Shri 
Ramchandra Bhagwan belongs to the branch of Tattvamasi (Tat = That; Tvam = 
You; Asi = Are. The essence of Vedanta is, ‘You are That’, meaning, ‘You are 
the Brahman.’) Shri Krishna Bhagwan belongs to the branch of Aham 
Brahmaasmi (Aham = I; Brahm = the Brahman; Asmi = Am. ‘I am the 
Brahman’. This is also the essence of Vedanta, because ‘I’ refers to the Atma, 
and the Atma is the Brahman.) When Guru Vasishthaji speaks, he says, ‘Rama, 
You are the Brahman.’ When Shri Krishna speaks, He says, ‘Arjuna, I am the 
Brahman. ’ 

-nTdlW: Sarvasya chaaham hridi sannivishtah. Here, it is as though 
Arjuna asked Shri Krishna where He lived. 

‘I do not make a separate hut for Myself. My abode is in everybody’s hut. I 
sleep wherever I am, at sunset. I allow Myself to be covered by whatever 
covering anyone places on Me. I eat whatever I am offered, because I am an 
Avadhoota (wandering Monk). I have made everybody’s hut my own, and I 
abide in their KW hriday (heart).’ 

Well what do You do, sitting in all hearts? Do You go to sleep? 

‘No, I don’t go to sleep,’ said the Lord. ‘I abide there.’ 

Then, what do You do? 

‘ Mattah smritirgnaanamapohanam cha - I show people all 
kinds of dreams about the past and the future. It is I who awaken them. I abide 
in their hearts, and My effulgence enables them to know the waking, dreaming, 
and deep sleep states.’ 

TrrfcT Smriti means the dream state, which is dominated by memories. Gnan 
means the waking state, which is dominated by awareness; and 3rqf^r apohanam 
means the deep sleep state, which is a refreshing experience. ‘I abide in the 
hearts of people and make them aware of these three states.’ The deep sleep 
state is such that it contains neither memories, nor the awareness of the waking 
state, and no dreams either. 

The, what do You do? 

‘I just give people the consciousness about these three states. I am the Aham.’ 
What is the Aham? 

^ Na hanyate ' hanyamaane ' sharere ' - Aham means that, which 

can never be negated. Aham is that, which can never be given up. *r ^eiki ^icT 3#, 
'T ^irT 3#, ^icT 3 W(Na jahaati iti aham, na hinasti iti aham, na hane ' 

iti aham. Aham never leaves us to go off anywhere. -loiLi Jahaati means it never 
leaves us. H irHiVi Na hinasti means it never dies, and -T na hanyate ' means 
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that it is never killed. That, which has these qualities is called the ‘AhanT. 
Aham is the actual meaning of all the words, verses, and sentences created from 
all the letters starting from ‘a’ to ‘h’ (the first and last letters of the script of the 
Sanskrit language). We worship the Aham. 

few -HferW felT Ve 'daishcha sarve 'rame 'va ve 'dyah - the Lord again refers to 
the Vedas. He has cut away all the false notions of those who believe that the 
Vedic mantras pertain mainly to ritualistic worship. The Lord said, ‘The entire 
purport of the Vedas is in Me.’ That means, that even the purport of the section 
of mantras is none other than the Lord. qfe TF? fen fefe ‘ E'kam sad vipraa 
bahudhaa vadanti’ - the Truth is one, but people express it in many ways. 
People fail to grasp this, fet: W fe ‘ Sarvaih e 'va ve'daih - I am the subject of 
the Vedas.’ 

I will give you one more interpretation. If you connect e 'va to feb sarvaih , it 
will encompass every word and mantra of the Vedas. That would indicate, ‘I 
cannot be known without the Vedas. I can be known only through the Vedas.’ 
Yet another interpretation is, fe: surfer fef: ‘Ve'daih ahame'va ve'dyah - if you 
wish to obtain some knowledge from the Vedas, obtain knowledge about Me. 
Don’t obtain knowledge about ritualistic worship.’ 

fe-Rt^fefefe TjTfnr Ve'daantakrid ve'divide'va chaaham. The question rises as 
to who created the Upanishads. Oh, where is the question of somebody else 
being the creation of our own experience? Where a personal experience is 
concerned, there is no question of anything being created. Vedanta is the 
experience of the Self - ve 'daantakrit. And, fefefe ‘ Ve ' divide 'va 

chaaham - only I know the actual purport of the Vedas.’ 

Here, in the Gita, the Lord says, TT fei^ci ‘Sa ve'daantakrit - only he has the 
experience of the purport of the Vedas.’ After saying this, the Lord combines 
the meanings of the seventh and thirteenth chapters, and says - 

fefeff wfr offe STTRTTSTT ^ ^ I 

m: -Hdlfui 'RTTfh | | (S>^) 

Dvaavimau purushau loke ' ksharashchaakshara e 'va cha, 

Ksharah sarvaani bhootaani kootasthokshara uchchyate' . (16) 

The Lord earlier described everything as the Prakriti, dividing it as the VTT paraa 
and vrqn fePT apara prakriti, in the feminine gender. He described Himself as 
3# RRT: PTRT: WPTOT«TT ‘ Aham kritsnasya jagatah prabhavah 

pralayastathaa. ’ Then, in the thirteenth chapter, He described the fe 
Kshetra-Kshe'tragya (the field and the knower of the field), making the Kshetra 
the neutral gender and Himself, the masculine gender. 

The Lord then spoke of ¥R-3TW Kshara-Akshara (the changing world, and the 
unchanging Atma), bringing both into the masculine gender. 

What this indicates is that gender differences are meaningless, as far as the 
Tattva (essence) is concerned. It is absolutely clear that from the viewpoint of 
words, the Prakriti is feminine, the Kshetra-Kshetragya are neutral and 
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masculine genders, and the Kshara-Akshara are masculine. These genders have 
no existence in the essence of the Brahman. 

sin Hi ttct Dvaavimau purushau loke' ksharashchaakshara 

e'va cha. One is the flcR che'tan (consciousness) on which the Kshara has been 
superimposed, and the other is the che'tan on which the Akshara has been 
imposed. When there is any doubt, regarding the superimposition, it is called, 

‘ kaarya-kaarana ’ (the effect and the cause); and when there is any 
doubt about what is placed, then the Akshara is called the Jeeva, and the Kshara 
is called the superimposed matter. The Kshara (the transient world) is the RRlfR 
upaadhi (superimposition), and the Akshara (unchanging Atma ) is the Jeeva- 
Prakriti (the Atma attached to the body, which is a part of Prakriti) - RFTHHi 
HpMipi RR? RFTH ^FRT ‘Jeevabhootaam mahaabaaho y aye' dam dhaaryate' jagat. ’ 
However, both the Kshara and the Akshara are, under all circumstances, poorna 
(complete, a part of the wholeness). 

m : -Hciifui rrrsttsw rwt 

Ksharah sarvaani bhootaani kootasthokshara uchy ate '. 

The forms of all the RrT bhoota (beings) are Kshara. 'nfwdsHFTfapj: 
‘Bhoomiraaponalo vaayuh ’ - this is the Kshetra. 

Then, what is the Kshetragya? 

RRWSfHT ‘Kootasthokshara uchyate - this Jeeva is kootastha 

(unchanging) in comparison to the Kshara. Shridharswami has interpreted the 
word 3t§r Akshara used here, as the Jeeva; while Shankaracharya has 
interpreted it as the RtTT°T kaarana (cause), the brzfft avyakta (unseen). There is, 
however, no real difference in what they say. The avyakta cannot exist 

without a substratum, and the Jeeva cannot exist without superimposition. Take 
note of this point. If the meaning of the word ‘Akshara’ is the Jeeva, then isn’t 
the superimposition attached to it? So, the Chetan which has a superimposition, 
is here referred to as the Jeeva. The interpretation of Shankaracharya - that the 
word ‘Akshara’ means the cause, the invisible factor - well, can the invisible 
factor exist unless there is a supporting substratum? If the substratum exists, the 
Chetan is obviously present. What I mean to say is that from the viewpoint of 
consciousness, it is the 5HRTRRR drastaa-drishya (the witness and that, which is 
seen); and from the viewpoint of Anand, it is the HT^FTT-HFR bhoktaa-bhogya (the 
one who gets the experience; and that, which is experienced). All these 
differences are, however, totally false, because all the pairs have only one 
Purushottam. 

WOT: I 

HlcM-MHlfelV'M fsTHrdaqAJ f*£TT: | | (^) 

Uttamah purus has tvany ah paramaatme 'tyudaarhitah, 

Yo lokatrayamaavishya bibhartyavyaya eeshvarah. (17) 


583 



^tFT: T^T: Uttamah purushah. All these forms - which are the Kshara - are the 
RT 3TirRT para aatmaa (the Atma which abides within), and the Akshara etc, are 
the RT 3TirRT para aatmaa. Hence, both are the Paramatma. Are they the third 
person singular, or are they the second person? 

R cj rr«nT: RRnT R R tiwt: rrit 'Rcrfh Na tu prathamah purusha bhavat (they 
are not ‘you’). 

Then, RTSRT koyam (who are they)? 

3tFT: TRUT #T Uttamah purusho bhavati - they are the RUT TRU uttama purusha 
(first person singular), meaning Aham. They are not separate from our ‘I’. 

The Lord now explains the special factor, about the Paramatma being separate 
from the Kshara-Akshara. He is not separate from the Aham, and He is the 
prime meaning of the Atma. When you say, ut U>-R ‘ param madhura ’ 
(supremely sweet), the sweetness is inherent; the expression indicates that there 
is no deficiency in the sweetness. Any lack of sweetness was removed in the 
process of making it supremely sweet. When the ttitr upaadhi 
(superimposition) was attached to the Atma, it became a Jeevatma; and when 
the Ruhr upaadhi was removed, he became the Paramatma. It is the same 
person. 

UT RRRUUTTURT Yo lokatrayamaavishya. As the vff'UR- h n-i tin i i h w j i abhinna 
nimittopaadaana kaarana (the cause which is also the basic matter of creation), 
the Atma pervades all the groups of three. Drashtaa-drishya- 

darshan (the one who sees, that which is seen, and the act of seeing); WT-tTH-^Pt 
gyaataa-gnaana-gye'ya (the one who knows, Gnan itself, and that which is 
known); and RTTR-RfR-WR jaagrit-svapna-sushupti (the waking state, the 
dreaming state, and the deep sleep state). This is the triputi (group of three). It is 
the RTRRT lokatraya (three planes of existence). Aavishya means to enter 

into, and support. This is avyaya. This topic started with 
‘ Ashvattha praahuravyayam This is the Paramartha - the supreme 

achievement of the RUT 3t^r moola akshara purusha (the basic unchanging 

Atma in the individual), as well as of the Akshara Purusha (the unchanging 
Atma of all). That is why the Lord said, ‘Avyaya’, which also means 
endless. 

And, why did He say, Tshwara’? 

The Lord used the word Ishwara, because the Ishwara is the one who is not 
joined to any RTlfa upaadhi (superimposition). If a King is controlled by his 
Queen, he is not really the Monarch. Nor is he the King if the Prime Minster 
dominates him. Under such circumstances, the King is a mere puppet. So, the 
Ishwara is the one who is not controlled by any superimposed factor. The 
decision maker is truly independent when he does not get pressurized by the 
recommendations of the Queen, Prince, Manager, or Anny General. This 
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independence is the quality of the Ishwara. ‘ Bibhaatyavyaya 

eeshvarah ’ - to be the Ishwara is to be free of any extraneous consideration. 

xTItW: I 

3Tmslrq- ^ ufarT: 1 1 (?d) 

Yasmaatksharamateetohamaksharaadapi chottamah, 

Atosmi loke' ve'de' cha prathitah purus hottamah. (18) 

The Lord says that He is beyond the Kshara because His relationship to it is 
baadhasamaanyaadhikaranya (having nothing in common). He 
transcendents the mutable Kshara, and also the Akshara. His relationship with 
the Akshara is saamaanyaadhikaranya (of the same type) - 3T£RT^N 

aksharaadapi chotaamah ,’ so the Akshara is superior to the Kshara. ‘The 
Purushottam (most superior Purusha) described by people and by the Vedas, 
and the description of mahaapurusha (great souls) is My description.’ 

^ yvi-Hpd 4 MVi-Hpd Lifu^HI: I 

wsraf ^ uvi-HPd wi nwrmr: 1 1 

■o 

Raajaano yam prashansanti yam prashansanti panditaah, 

Saadhavo yam prashansanti sa paartha purushottama. 

Who is called the ‘Purushottam’? It is the one, to whom even the King folds his 
hands respectfully, the Pundit folds his hands respectfully, and the Sadhus say, 
‘Oh, this is my most Beloved!’ Purushottam is His name. 

LR>NN 3tT*T: WTItW: I 

WPT SHUfjN I I 

# nmcmuqTi i 

W 'UTTrT I I (^) 

Purushe'shu prathamaadishu uttamah purushottamah, 

Purushe'shu ksharaadishu uttamah purushottamah. 

Yo maame'vasammoodho jaanaati purushottamam, 

Sa sarvavidbhajati maam sarvabhaave'na bhaarata. (19) 

An asammoodhah is one who does not get stuck anywhere. The Lord 

says, ‘Don’t get stuck in the drishya (the visible world). Don’t get stuck 
with the Maya avidyaa (nescience caused by Maya). You should become 
asammoodha, and know Me, the Purushottam.’ 

A person who knows the Purushottam becomes sarvavit (all knowing). 

However, only the Purushottam is omniscient; hence, that person will become 
the Purushottam. It is He, who is 1# sarva (everything), and it is He, who is iwr 
sthita (established). Therefore, WUFH ut c uVkr ‘ Sarvabhaave'na maam bhajati - 
people worship Me in every way.’ Now, you will see Him smiling, wherever 
you look. You will see Him playing, and going crazy! Sarvabhaave'na - 

whatever type of emotion you have, whichever kind of feeling you get, it is the 
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Parameshwara in all the forms. The Paramatma is everything you see, whatever 
it may be. 

ffrT UeUdH I 

TT^5TS=rT ^TRTT I I G°) 

Iti guhyatamam shaastramidamuktam mayaanagha, 
E'tadbuddhvaa buddhimaansyaatkritakrityashcha bhaarata. (20) 

The Tantriks declare vehemently that their Shastra (scripture) is UgJ guhya 
(secret). Some people say that the Gnan of their branch is more secret than 
others. The Lord says, ‘You can go on arguing about how secret your Gnan is. 
The Gnan I am giving you is the most secret. ’ 

What is that? 

It is that everything is the Atma, and all feelings are bhagavad bhajan 

(loving worship of the Lord). 

dbci ^FT FTFt l FFlT FT FTT Id <*>1-1 1 1 Sovata baithata pade ' utaane kahe ' 
kabeera hum vahee thikaane'. (Whether I sleep, or sit, or get up, I am always 
with the Lord, is what Kabir says.) 

FT FT FU FTthr ‘Yat yat karma karomi - all my actions are worship, and all 
forms are the forms of the Lord.’ In the same way, the ‘Sant Samhita’ states that 
all the prescribed actions - and also the actions which are not prescribed - are a 
worship of the Paramatma, because everything is the Paramatma. Since 
everything is the Paramatma, all actions are His worship. This theology is the 
most secret of all the scriptures. 

The Lord says, ‘O sinless Arjuna, I - Myself- have told you this secret. It is not 
passed on to you through any middleman like Brahma, Rishi, Maharshi, or any 
other person. I have communicated it directly to you. The person who 
understands this obtains the authentic intellect. He is the truly intelligent 
person.’ 

UFT fft fftr tft E'tad buddhvaa buddhimaan syaat - the 
buddhimaan (intelligent person) here, means, to be fulfilled, to obtain full 
achievement. People carry the burden of duty, saying, ‘This is my duty; it is my 
duty to do this’, lamenting their inability to fulfill all duties. Such people are 
bound to weep! Intelligence has nothing in common with lamenting; there is no 
■hhmiLwjj^i samaanaadhikaranya between them. 

In the eighteenth and nineteenth shlokas of the fifteenth chapter, it is clarified 
that the Kshara and Akshara are illumined by the Paramatma, who is present in 
both. The Paramatma is the substratum who upholds both the Kshara and the 
Akshara. From the angle of the superimposition, the Kshara-Akshara are the 
FIFFRF kaarya-kaaran (effect and cause); and from the angle of the 77TFT 
uphita (that, which is placed), the Jeeva is the Ishwara. 

Then, the Lord said, fft nf ttfttft ftf ‘ Sarvavid bhajati maa 

sarvabhaave'na bhaarata’ Once a person knows the Purushottam, he knows 
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everything. It is obtaining the knowledge of the one science which explains all 
sciences. ‘Sarvabhaave'na bhajati’, means that everything that 

exists is worshipped. Thus, Bhakti becomes sarvaatmak - He is 

everybody’s Atma - and, so Bhakti is -h^Ich^ sarvaatmak, too. 

One Mahatma used to say, ‘You are free to see the Paramatma wherever you 
want, whenever you want, in whoever you want, in whichever form you want. 
TR ^TTT WT fr Sab yaar kaa deedaar hai - everything is the vision of the 
Beloved.’ He explained that we are free to do this, since the principle - that 
there is nothing but the Paramatma - is firmly established beyond doubt; and so 
is the principle that every action is a bhajan. 

In that case, why do some people appear to possess daivee sampadaa 

(divine qualities), while some have 3TRjft TFqqT aasuree sampadaa (demoniac 
qualities)? 

This is the way they are made. It is because of their inherent tendencies. Just as 
day and night are both natural, it is the nature of some people, to worship the 
Lord, but not in the nature of some to do so. 

However, there is no need to find good or bad tendencies in people, because the 
Lord takes His own steps to straighten them out! When it is the Lord who gives 
them a smack at the right time, the Sadhu-Mahatma should not involve himself 
in their dispute. Those who got involved with bhajan, got involved; those who 
did not get involved, did not get involved. 

What is it? 

It depends on the nature of the individual. Some people like the roti cooked in a 
tandoor. Some like it roasted on fire. Why should we have an urge to make 
everybody eat rotis cooked in a particular way? The Bengalis ask why all people 
don’t eat rice. The Punjabis want to know why everybody shouldn’t have 
tandoori rotis. However, all this is due to different temperaments and habits. 

So, people should adopt the path of the TT ■H'-'-iq daivee sampadaa', and not the 
3TRjft -HJ-Mq aasuree sampadaa. A person should deliberately tread the path of the 
divine tendencies. It was to clarify this, that the Lord described both types of 
natural tendencies, and both kinds of temperaments. This is also the opinion of 
Shankaracharyaj i. 

3TRTT hii?h) fsirU: ‘Raakshaseem aasuree chaiva mohineem shritaah’, 

was stated in the ninth chapter. Now, this chapter is to tell us to inculcate the 
daivee sampadaa into our lives, and discard the wdt rakshasee (demoniac) 
traits in our nature. 

This is the conclusion. The conclusion has great impact. Another Acharya 
(Master) of ours explains this in a different way. He says that our life contains 
one kind of Gnan which is given by the Vedic verses, and is eternal - since time 
began - and is 3rcfp^r apaurushe'ya (not given by any mortal). Not vi-m-nhm- 
■HHjqqN^.H asmaryamaankartrika sampradaayaavicche'de'na bestowed. 
It is free of Wt bhram (false understanding), W? pramaada (forgetfulness), 
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\ r A'A\ r '\'AM vipralipsaa (being adamant), ^h^w'aw^m karanaapaatava (inefficiency of 
the senses and the sense organs), and other faults. This Gnan can be obtained 
only through the Guru-sampradaaya (the Guru and the religious sect). 

If someone wishes to understand the meaning of the mantras of the Vedas by 
studying them on his own, he will not be successful in this effort. The real 
meaning is obtained only by the Guru-sampradaya. It is only when the Guru- 
sampradaya explain the subtleties of what the Yajur Veda gets done, what the 
Sama Veda makes us sing, and what interaction the Atharva Veda leads us into, 
that we derive proper understanding. The Vedas make even conception a Yagya. 
The Chandgya Upanishad gives the details of this Yagya. You cannot obtain 
such a pure and sanctified teaching without the Veda-Guru-Aagam (sacred 
writings). 

You may say that while you accept the obtaining of the Gnan of the Vedas from 
the Guru, you feel that one’s intellectual capacity should also be utilized. How 
does this happen? Well, the Lord, Himself, speaks on this later on - 

fd^H^iNui w?it i 

Vimrushyaitadashe 'she 'na yathe 'cchasi tathaa kuru. 

The Lord commanded us to investigate on this point. He told us to discuss it and 
use our intellect to meditate and concentrate repeatedly. The Lord does not 
relieve us of all our obligations after we have obtained Gnan from the Guru- 
Sampradaya. We obtain a level of Gnan from the Guru-Aagam-Sampradaya, 
and then we have to use the effulgence of our intellect to ponder deeply, 
investigate, and discuss the matter; meditating and concentrating repeatedly. We 
then come to a conclusion, and inculcate it into our lives. That means, we obtain 
some Gnan from the Guru-Sampradaya, and some from the application of our 
own intelligence. However, we need some capability to use the intellect we 
possess. The sixteenth chapter tells us about our intellectual capacities, and that 
is the ^TPT daivaasura-sampad-vibhaaga yoga - the divisions of 

the daivee and asuree sampadaa with which people attach themselves to the 
Lord. 

This, this fifteenth chapter called the Purushottam Yoga is completed. 
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Chapter XVI 


eft ^iciNdi-d 

anftcFTT 1 1 (?) 

3rfftHT UrMHs*>)y*rMHI: ¥llPd«0¥HHJ 
^TT 'NrMHIHM mftcT sfW-cINHH I I (^) 
ft3T: JfTRT gift: HlIdHlPwi I 

*n=rfftr ftuft ftftftrfftvjiH'W ^thtT i i (3) 

Shribhagavanuvaacha 

A bhayam sattvasanshuddh irgnaaniyogavyavasth itih, 

Daanam damashcha yagyashcha svaadhyaayastapa aarjavam. 

Ahinsaa satyamakrodhastyaagah shaantirapaishunam, 

Dayaabhute' shvaloluptvam maardavam hreerachaapalam. 

Tejah kshamaa dhritih shauchamadroho naatimaanitaa, 

Bhavanti sampadam daiveemabhijaatasya bhaarata. 

( 1 , 2 , 3 ) 

The Lord says, ‘Abhayam’ (lack of fear). Do not instill fear in anyone, and do 
not feel fear, because you are Sacchidananda (Sat=existence; 
Chit=consciousness; Anand=bliss. The Brahman is Sacchidananda). Don’t be 
afraid, and don’t be the cause of another’s fear. 

The first point is to be without fear. Fear destroys the intellect. People do much 
wrong, to save themselves from what they fear, or to instill fear in others. 
Flowever, we should not do this, because we desire neither Vaikuntha (the 
abode of the Lord Vishnu), nor Samadhi, nor Heaven. Abhayam - 3Tqft-3rqft 
yiHim abhayam janaka praapnosi. Abhayam - vrnft sfiu, rp? mmmjU'W 
abhayam brahm, tad vijigyaasva. The Upanishads declare that what we want is 
to be established in a state of fearlessness. And, the Trm saadhan (method or 
instrument) for achieving fearlessness is to be fearless. 

3T^PT Abhayam sattvasanshuddhih. ‘Sattva’ means the antahkaran. Sat 

(the ultimate truth, or existence) is the Paramatma, and when the emotions are 
directed towards Him, it becomes Tfr^r Sattva. Sattva is the name of the state 
when the emotions are filled with the ultimate truth. Sat is absolutely free of any 
specific attributes or qualities. However, the feeling in Sat means the 
sanshuddhi (purification) of the antahkaran. It is a state where no thought of 
cheating, cunning, or deceit is allowed to enter the mind. Only then will it be 
Sattva-sanshuddhi. 
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Gnaanayogavyavasthitih. Gnan-vyavasthiti and TOT- 

TOTOTOt Yoga-vyavasthiti are the two systems. Gnan-vyavasthiti is to obtain 
Gnan - and establish it firmly in the mind - through TO manan and RrfTOTTTOT 
nididhyasana (deep thought and meditating repeatedly on the subject). Yoga- 
vyavasthiti means to strive to obtain Gnan by other methods, but discard the 
other methods if you can obtain Gnan through the (spoken or written) word. 

toHNt r Rwm TOTOT Sarvatraiva cha vigyaanam sanskaaratve'na 

gamyate' - all kinds of Gnan contain sanskara (subtle impressions) which 
prompt learned people towards action. The Atma-vigyana (the applied science 
of the Atma) leaves no impression which influences action, because the result of 
Atma-vigyana is the removal of the veil of ignorance. That is why it is said, 

TOT riiyt' TOT ‘ Yaadrik gyaanam taadrik bodhah. ’ There are two TTOTT nishthaa 
(beliefs) - TOT-Rttot gnaana-nishthaa, and tot-ttott yoga-nishthaa. A sadhak 
chooses the path of Gnan to attain the Lord (by obtaining the experience that the 
Atma and the Brahman are one), or he chooses the path of Yoga (yoking 
himself to the Lord through actions of devotion). The Gnan-nishthaa is 
connected to the philosophy of Sankhya, and the Yoga-nishthaa is connected to 
doing karmas to please the Lord. Gnan-nishthaa is the name of the science of 
discriminating between the Atma and objects; while Yoga-nishthaa is the 
science of offering up all actions as worship. 

TOT Daana. Pay attention to the meaning of the word ‘daan (giving in charity). 
One meaning of daan - in the Sanskrit language - is to withdraw our feeling of 
ownership from an object, by giving it to someone (who will then feel that it 
belongs to him). However, in the Sanskrit language itself, the different schools 
of thought - like the Darshan Shastras, Mimansa, and Vedanta - give the 
meaning of daan, as TOiTOT adaan. Adaan means, to cut away an item that you 
have tied yourself to, and with which you are entangled. The daan of Dharma is 
to say, TO 'T TOT ‘Idam na mama - this is not mine. I have no connection with this 
object. It was not mine to start with; it is not mine at present, and it will not 
belong to me in future.’ We have got into trouble because we consider things to 
be ours, when they do not really belong to us at all. The TOrofroTO adhyaatmik 
(metaphysical) daan is to cut away the feeling of possessiveness. 

TOT-TOT Dravya-daan is giving material items or money. This is the TOTTO bhautik 
(gross) daan. Offering things to the Lord is the TOTOTTO tot aadhidaivik daan 
(offerings to the demi-gods), and removing possessiveness is the Adhyatmik 
daan. 
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Now, examine which kind of daan you do! You get two guava fruits, and place 
them before an image of the Deity you worship. ‘Lord,’ you say, ‘These are not 
mine. They are Yours, now.’ 

That much is true. Then, the Lord makes no statement of acceptance, so the 
offering becomes ownerless. Any object that belongs to nobody becomes the 
property of the Ruler. Now, the fruit becomes tRTK prasaada (sanctified food, a 
benediction). This is the extent of the Prasad in the item offered to the Lord. 
You gave up your feeling of ownership; the Lord did not express His 
acceptance, and - unless the priest takes it away - the item that belongs to 
nobody belongs to the Almighty! 

Who do the clouds belong to? Who owns the stars? Whose property are the sun, 
and the moon? The owner of these fruits is the owner of the sun, moon and 
stars! 

In the Adhyatmik daan (where the offering is gross as well as subtle), the one 
who gives is not evaluated. The Adhidaivik daan is for the Ishtadev (chosen 
form of worship), and in the Adhibhautik daan, the ^T, Rbt ‘de'she' 

cha, kaale' cha, paatre' cha’ is taken into consideration. The place, time and 
recipient are all evaluated. 

Damasha. What is ‘dama’? It is to restrain our sense organs from 
indiscriminate indulgence. The recommended restraints for humans is daan. For 
the Daityas (demons) it is TRT ‘ dayacC (compassion), and for the Devtas (demi- 
gods), it is TR ‘ dama\ People have three basic tendencies. Dama is he method 
prescribed for those who love to indulge their senses. Compassion is prescribed 
for those who have a streak of cruelty. And, daan is prescribed for those 
inclined to greed and hoarding. 

Daan is for the vThTt lobhee (greedy); dama is for the ^TRT kaarnee (filled with 
desires), and dayaa is for the sFmt krodhee (angry). The Upanishads state this 
with absolute clarity. 

Wf Yagyashcha. Yagya is the continuous, unbroken activity of Nature. The 
Surya is doing Yagya, giving light to all. Gangaji is doing Yagya, giving water 
to all. The Prithvi (Earth) is doing Yagya, bearing the weight of all; and the 
Chandrama (moon) is doing Yagya, by spreading soothing moon-beams. 

Similarly, this physical form of ours should be used for doing Yagya. Give 
someone a glass of water, or a handful of grain, or a piece of clothing. Apply a 
salve on somebody’s wound, or soothe a burning heart with a little affection. 
That becomes a Yagya. When we offer sweet words to ease the hurt of 


591 



somebody to whom harsh words have been spoken, it becomes an a-ffijfcT aahuti 
(ablution). The ears become the W 7 ? kunda (the structure in which the ritual fire 
is lit), and sweet words become the offering, making it a Yagya. 

This is called a Yagya. A Yagya is not performed only by ablutions in the 
sacred fire; it is also performed by (other) ablutions in the ears, mouth, eyes, etc. 
Devtas abide in all our organs, and they accept the ahutis offered to them. What 
the Lord indicates, is that we should make our lives a Yagya. 

Svaadhyaayah, means to study. Read at least one chapter, my brother! 
Don’t do w^tft paraadhyaaya (study other people); do svaadhyaaya - 

study yourself. Generally, we waste our time studying other people. We talk 
about someone’s daughter, and someone’s daughter-in-law, and about other 
acquaintances. We do anaatmaadhyaaya - study things other than the 

Atma! Svadhyaya is introspection. It is to understand what the Atma is. It is 
obtaining Atmagnan. Study about the Devtas (divine powers), or the Ishwara, is 
Adhidaivik svadhyaya. If the Ishwara seems to be other than the Self, He is 
Adhidaiva. That is not Adhyatma (spirituality). 

If you are a Brahmin, you should definitely study the scriptures of the branch of 
your lineage. That is called ‘svadhyaya’. The Yogis have used the word 
‘svadhyaya’ as a definition. They tell us to do the Wt japa (repeated chanting of 
a mantra) of the Devta whose darshan (vision) we wish to have. 

-hvv-ihi: I Gtft vxx) ‘Svaadhyaayaad ishtade'vtaa samprayogah’ 
(Yoga Sutra 2. 44). 

Chant the trt Dvaadashaakshara mantra and get the vision of the Lord. 

Chant the niSR Shadaakshara mantra of Shri Rama, and obtain a vision of 

Him. The nwt Shadaakshara mantra of Shri Krishna can give you a vision 

of Shri Krishna. Svadhyaya (meaning japa) is required to obtain the experience 
of the Ishtadev. 


^TTszTFn^- iff undid d\*wd i 

WSTFT-^fhT-HairiJI TOT? I I 


Svaadhaayaad yogamaaseeta yogaat svaadhyaayamaamane 't, 
Svaadhyaaya-yoga-sampattyaa paramaatmaa prakaashate 


Obtain Yoga through svadhyaya, and achieve svadhyaya through Yoga. When 
you obtain both, you will experience the Paramatma. My Guruji had told me a 
shloka which I still remember, although I do not know where this shloka is 
from. The shloka is - 
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&4M ^TFTTrT | 

^nT-aTFT-'qfT^PrT 3TTrtTrTr# f^TTT^rT I I 

*\ 

Japashraantashchare'd dhyaanam dhyaanaat shraantashchare'jjapam, 
Japa-dhyaana-parishraanta aatmatattvam vichaaraye 't. 


If you feel tired of doing japa, start doing dhyana (meditation); and when you 
feel bored of doing dhyana, take up your wn maalaa (rosary) and do japa. If 
you feel tired of both, do svadhyaya. Read, and recite devotional passages. 


rPT: Tapah means asceticism; to endure the discomfort of heat. Let yourself be 
cooked to ripeness. You will mature and die anyway! So, make yourself mature 
and firm by your own efforts. To be ripened, is tapa. Endure some discomfort 
for the sake of your Dharma. 

For example, if you refuse to eat food cooked by others, people will criticize 
you for being orthodox and rigid. If you do your own cooking, people will not 
notice the amount of work it involves, to make up the fire, cook the food and do 
the washing up. Then, the food cooked by you will truly be fit for the ritual of 
offering to the Lord. It is not only the lentil and rice that are used, it is also the 
effort and asceticism involved, which makes this a reason for the Lord’s being 
pleased with the offering, and bestowing Grace. 

Consider it this way - if a Mahatma goes to someone’s house, and the man 
sends him a glass of hot (or cold) milk with a servant, it will not be a 
worthwhile offering. However, if the man comes himself, with a glass of milk 
he prepared lovingly, with sugar and saffron, then that will be a suitable offering 
for the Lord. This is called ‘tapa’. 

So, it is necessary to do a little tapa to fulfill your duties, and bear a little 
discomfort. If you order a meal at a hotel, paying five rupees in advance, and 
instructing them to send the food to a Mahatma at noon, that is not tapa! 

3TIW[ Aarjavam means to be simple and straightforward. Don’t allow 
deviousness into your mind. Be open and direct, and you will definitely be 
victorious. Accept this to be a fact. Worldly people think of ways to cheat 
people and achieve their ends. Don’t do that. Just go on the straight path, that is 
all! Let your words and actions match what is in your heart. That is ‘arjavam’. 

3#*u Ahinsaa means not hurting anyone by word or deed. If you wish to bring 
some laughter into the situation, crack a joke on yourself. Don’t make someone 
else the butt of your humor. He may, at that time, join in the laughter, but the 
feeling of being insulted will linger in his mind. The victim of a joke is placed 
in the position of a fool, and we should not make a fool of anyone. For instance, 
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if you want to give a definition of FTF paapa (sin), don’t say, ‘If you steal 
something, you will be a sinner.’ Say, ‘It is a sin to steal.’ This guards the 
principle of ahinsa. When people give their own example for sin, it does not 
have a positive effect either. Similarly, when you wish to describe how detached 
and stoic a Mahatma should be, give the example of other Mahatmas. However, 
give your own example when you speak about lapses and mistakes. This ensures 
that ahinsa is retained. Ahinsa is to avoid causing pain to any by our thoughts, 
words, or actions. 

tfff Satvam means the truth. A lover of truth will be a fttTRT jigyaasu (seeker) 
of truth. If we take a vow to speak the truth, we will want to know what the 
truth is. When you realize that you don’t know what the truth is, you will ask 
others about it. Ultimately, your search for the truth - for Satya - will lead to 
the Paramatma, because everything else is shown to be unreal. Hence, speaking 
truthfully becomes a method for obtaining Gnan. 

Akrodha means staying calm. Your heart will burn if anger fills it. 
Sometimes, the FM daal (lentil) or TIFT roti (bread) get burnt, and we rebuke the 
cook for being careless. We point out the burnt taste, smell, and appearance. We 
get angry with the cook for burning our food, but we fail to see the burning in 
our heart caused by our anger. We fail to get the smell of the burning in our 
heart. So, we should save ourselves form succumbing to anger. 

FFFT Tyaagah means giving up. We should always be in favor of tyaga; not TIFF 
grahan (taking). Ultimately, we have to give up everything, anyway! No matter 
how much you take and hoard, TFT FFT TIFT t ‘ Raama naama satya hai’ (‘The 
only Satya is the name of Rama,’ chanted when the body is carried to the 
crematorium) will come at the end. The things you have gathered will be of no 
use. If you don’t give things up yourself, don’t expect others to do so on your 
behalf. 

I know of five or seven people living in Bombay, who had resolved to donate 
ten or fifteen lakhs, in the past decade or so. They did not make the donation 
themselves, but told their sons to donate the money when they died. Once the 
father passed away, the son declared that his father had become senile. One of 
the mothers comes to me, and weeps. ‘My husband had resolved to do daan for 
Dharma, but my son refuses to give the money,’ she laments. The son tells me, 
‘Swamiji, my Mother has gone mad! Am I to go bankrupt just because she 
wants to give away such a large sum? It is twenty five years since my Father 
passed away. My Mother tells me to add interest to the amount, but I am not in 
any position to give even the principal!’ 
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So, always be inclined towards tyaga, because, cddcld % ‘ Tyajataiva hi 

tallabdham ’ - only the person who gives up the vrt^TT anaatmaa (that, which is 
not the Atma) obtains the Paramatma. The essence of the Atma is the one who 
does tyaga - the inner witness. A person who does tyaga will obtain the 
Paramatma. 

Shaantih means peace. You will not need to tell lies, if you have shaanti. If 
there is peace in your heart, there will be no hinsa, no stealing, and no hoarding. 
Nor will there be any break in your celibacy. Oh - shanti is the mother of all 
good qualities. 

Apaishunam means not seeing faults in others. Goswami Tulsidasji says, 
FTVR WT WT M ‘ Pis huna paraaya paapa kahi de'heen.’ The pishuni (a 
person who has paishun) notices even the slightest deformity in another’s eye, 
but fails to notice a large mole on his own face! So, we should not focus on the 
faults and flaws in others. The habit of discussing others should be avoided. 

W Dayaa bhoote'shu - we should have compassion for all beings. Daya is 
a softening of attitude. The Valmiki Ramayana describes the compassionate 
nature of Shri Rama. If Shri Rama saw that someone was unhappy, He became 
doubly unhappy. The commentators have analyzed the cause, and appreciated it. 
They say that it is similar to a child’s losing a golden bangle. The child starts 
crying for the bangle he has lost, but he is not aware of how valuable the gold 
bangle was. However, the mother is aware of the value. She realizes that it is 
due to her negligence that the bangle was lost. In the same way, when the Lord 
Shri Ramchandra sees someone unhappy, He feels that the sorrow was caused 
by His negligence! Thus, Shri Rama is so compassionate that His heart is 
softened whenever He sees a new-comes, and He gives a warm smile, talking 
affectionately to the newcomer. ‘I hope all is well with you, and you are in a 
happy frame of mind? I hope you are keeping good health.’ This is how Shri 
Ramchandra talks to people - even to total strangers. He is not at all proud. He 
passes the joy in His heart to others - IwdWirmrmt ^ smitapoorvabhibhaashee 
cha. ’ 

A loluptvam means never having Toluptva’; never craving anything. It 
is not good to go on longing for something. If a desire comes, allow it to go 
away. Don’t let it come back to you. 

hK^ih Maardavam means gentleness. Your frame of mind should be sensitive 
and sympathetic. We become hard-hearted when our heart is filled with 
possessiveness and partiality. Your hand will harden when you clutch 
something tightly. Our hands are soft, my brother. Let people take what they 
want. 
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There is a description of Ramleela (a frolic of Shri Rama) in the ‘Yoga 
Vasishtha’. Whenever anyone came to Shri Rama, asking for something 
worldly, He would say, ‘Why do you want this, My brother? It is filled with 
problems. I am filled with sorrow because I have it. You may definitely take it, 
if you want to - 1 will be freed of sorrow if you take it off My hands! However, 
why do you wish for something that contains sorrow?’ Saying this, Shri Rama 
would give away all His worldly possessions. The servants would go and report 
this to King Dashrath, ‘Maharaj, there is nothing in Shri Rama’s palace. He has 
given away everything, even rice, and flour, and lentils!’ King Dashrath would 
then send more things to Shri Rama’s palace. 

#: Hreeh means modesty, decorum, or a sense of shame. Those who lack# hree 
are called shameless and brash. A person who wears dirty clothes does not 
hesitate to sit down anywhere, because his clothes are already dirty. Similarly, 
when someone has lost his sense of shame, he deliberately misbehaves in 
public. He starts boasting that he is going to a prostitute. He carries a rod, and 
announces that he intends to hit someone on the head with it. Such lack of 
shame should never come into our lives. We should feel ashamed when we do 
something wrong. 

Achaapalam means freedom from restlessness. It is not good to 
succumb to impulses. To say or do something impulsively is chapaltaa. It 
is also chapaltaa to do something before the right time, or in the wrong place. A 
person who acts without considering what is right and proper, is called ‘chapal’. 

Te'jah means a bright personality. If someone asks you to give a false 
testimony in their favor, you should rebuke them. ‘How dare you come here, 
asking me to tell a lie?’ Such a fiery attitude is needed in life. 

STRT Kshamaa means forgiveness. Forgive the person who wrongs you. Do not 
wrong anyone, but forgive those who do wrong to you. This Dharma is 
especially applicable to a Sanyasi. Amongst the vows taken by a Sanyasi is, 
3T^r w^Tcrr UtT w ‘ Abhayam sarvabhoote'bhyo matah astu svaahaa - 
may all the beings in the world cease to fear me in any way. It is no longer my 
duty to punish someone who does wrong. No matter how great a crime anyone 
commits, let the King, a Kshatriya, the Army, or the Police give the deserved 
punishment. I have accepted the danda (danda refers to the staff carried by a 
monk, and it also means punishment) for myself, so what danda will I give to 
any other?’ This is called ‘Abhay daan’ - the gift of fearlessness! None of the 
other daans in this world are worth even one sixteenth of this Abhay daan. 

#cT: Dhritih means, to keep yourself under control. It is not proper to speak 
impulsively, or go wherever the urge takes you. If that is what you wanted, why 
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did you become a human being? You should have been an animal! The meaning 
of being a human is to possess the power of self control, ^jirRlfTT dhriti-shakti. 

Shaucham means, purity. Purity is of two types. One is the inner purity, 
and the other is the outer purity. Both are needed in life. 

sisTtFU Adroham means not hating anyone. It is said that you can give up 
anything else, but never give up ?ftvT sheela (the values natural to a good 
person). Once, Indra dressed as a Brahmin, and spent some time serving 
Prahlad. He came to know the secret of Prahlad’s greatness. When Indra asked 
Prahlad for his sheel, Prahlad said that this was the one thing he could not give 
up. 


3t?rr?r: TTcfawn cbduu uuut fun i 

3tuu^u nu n uunui i 

Adrohah sarvabhoote 'shu karmanaa manasaa giraa, 
Anugrahashcha daanam cha sheelame'tad prasahyate'. 

Do not show antipathy to any. Show benevolence to all. Be kind always, and 
accept everyone as your own. If you meet a bhangi (an untouchable who 
collects the night soil, and cleans the toilet) who is in trouble, you should lift 
him up and embrace him. 

Why should we do this? The bhangi carries away the excreta. 

My brother, we also clean ourselves after going to the toilet, so we are just like 
him. We should always help a person who is facing sorrow. We should never 
have an aversion for him. 

uifbuifuuT Naatimaanitaa means, not having excessive pride. Regarding Gnan, 
the Lord said, iuRH-utia: ‘ Nirmaanamohaah (do not identify with your body, and 
do not be deluded by worldly objects)’. He also said, aruTfuc^Fr-^WT 
‘ Amaanitvam - adambhitvam (do not have pride, and don’t be a hypocrite).’ 
However, He is not speaking about the TPFT saadhan (method) for Gnan, here. 
He is speaking about the general lifestyle proper for a human being. So, the 
Lord said, uifbuifuuT '’Naatimaanitaa’ . It is one thing to not have 3#r uft ati maan 
(excessive pride), and another thing to not have UFT maan (self-respect). It is yet 
another thing to negate hiLi<^ maanitva (the possession of pride). So, UFT maan 
and maanitva are rejected in the search for Gnan, but here, the Lord is 
teaching us how to live in the world. He says, u 3#r ‘Ida ati-maanitva 
meaning, don’t carry humility to excessive lengths. Don’t consider yourself to 
be inferior, and do not humiliate anyone, either. 
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Once, some of us were going with Shri Udiya Babaji Maharaj, from 
Anupshahar to Vrindavan. The Capital of a Raja Saheb comes on that route, 
about a mile off the main road. We were all tired, and sat down under a tree to 
rest for a while. 

The Manager of the Raja Saheb came to us, and told Baba, ‘Maharaj, Raja 
Saheb is very eager to have your darshan, but he is not feeling very well today. I 
humbly request you to come to our city and bless him.’ 

Baba told him that it was important that he reaches Vrindavan that day, so it 
would not be possible for him to go to Raja Saheb’ s palace. Hearing this, the 
Manager went away. 

A little later, we saw Raja Sahib come running, bare-headed, in the hot sun. He 
fell at Baba’s feet. ‘Baba,’ he pleaded, ‘you are passing this way; please rest at 
my palace today! ’ 

‘All right,’ said Baba. ‘Let us go.’ 

What was the reason behind this? The health of important people becomes poor, 
when they wish to avoid walking to invite a Mahatma. Raja Saheb wanted Baba 
to come at the invitation of a servant! Now, when Raja Saheb came personally, 
Baba accepted his invitation. Reaching Vrindavan the same day was no longer 
of any importance. Raja Saheb offered us lavish hospitality. For the next three 
days, everybody enjoyed kirtan (singing devotional songs), -Hcd J i satsang 
(spiritual discussions), and kathaa-shravan (listening to religious 

discourses). 

Hence, -uRi-HiT-i'ni naatimaanitaa. We should not have excessive pride, but if our 
self-respect is destroyed, then Dharma is also destroyed. If you do not accept 
that you are a Brahmin, you will fail to do svadhyaya; you will not study the 
scriptures. If you do not accept that you are a Kshatriya, you will fail to protect 
those who are entitled to your protection. So, we should maintain a little maan. 

'Ucri% -mi ^rnrr i (3) 

Bhavanti sampadam daiveemabhijaatasya bhaarata. (3) 

The Lord described the Daivee sampada - the wealth of noble qualities. He 
described the lofty qualities of a person bom with Daivee sampada. After this, 
the Lord describes the Asuri sampada - the demonic tendencies. 

sfrter: MI^UcI xT 1 

3T?TFT xTTftMM'W nTO I I (6) 

Dambho darpobhimaanashcha krodhah paarushyame'va cha, 
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Agnaanam chaabhijaatasya paartha sapadamaasureem. (4) 


Dambha means to display qualities that we don’t have. I know a gentleman 
who is perfectly happy to eat food brought by anyone, but in public he declares, 
‘I only eat pure food cooked by a noble Brahmin.’ 

I will tell you about another incident of dambha. Once, Brahmaji held a great 
meeting. One gentleman entered the hall, holding a kamandalu (vessel for 
water) in one hand and a tuft of kusha grass in the other. He had smeared ash on 
his high forehead, and wore a pile of matted locks on his head. He sprinkled 
water with the kusha, as he walked, chanting, ‘Aum apavitra 

pavitro vaa which is a mantra for purifying the ground. He did not bow down 
to any of the elders present. He just entered the hall and stood there. 

Brahmaji thought, ‘This must be an exceptionally great Mahatma, even greater 
than I, which is why he did not consider it proper to bow down to me.’ So, 
Brahmaji got up and went to the man, saying, ‘Please come, Maharaj.’ 

‘Very well,’ said the visitor, ‘but where shall I sit? All the thrones and seats here 
have been used previously. How can I sit on any of them?’ 

‘All right,’ said Brahmaji, ‘sit on my lap.’ 

The visitor dipped the kusha in the water, and sprinkled it on Brahmaji ’s lap, 
chanting the mantra of purification. After purifying Brahmaji’s lap, he sat on it. 
Then he said, ‘Hey, Brahma! When you breathe out, the impurity in your breath 
touches my head, so stop breathing.’ 

This made Brahmaji very nervous! ‘Who can this be?’ he wondered. He bent 
down to see the face of the man sitting on his lap. ‘Oh, my child Dambha!’ he 
exclaimed. ‘Where had you been all these days? Oh, this is my own child, and I 
didn’t recognize him! Where had you disappeared to, for so long?’ 

‘Father,’ replied Dambha, ‘I had wandered off towards the districts around 
Madras.’ 

TT: Darpah refers to ‘darpan’, which means a mirror. Even an ugly man finds 
something good in his face, when he looks into a mirror. ‘Well,’ he says, ‘my 
complexion may be dark, but my eyes are very shapely, and my lips are like the 
thin leaves of the paan creeper.’ Every person finds some beauty in himself, 
when he looks into a mirror. So, ^Icl vfft TW: drishyate' ane'na iti 
darpanah - a darpan is that, which gives rise to pride when someone looks into 
it. Darpa means self-importance and vanity; and wnvr krodha (anger) is that, 
which causes our heart to bum. Paarushya means dryness or roughness, 
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and agnan means to fail to understand something properly. It is agnan when 
people refuse to accept something even when it is explained clearly. All these 
are the characteristics of a person bom with an Asuri sampada. 


TRTT I 


TTT ^TET: WJi Miu^d | | (^) 


Daivee sampadvimokshaaya nibandhaayaasuree mataa, 
Man shuchah sampadam daiveemabhijaatosi paandava. (5) 


Now, check what it is, that your behavior reveals. My brother, you should be 
vigilant. Don’t start saying that your Mother is 3TRjft asuree. Say, ‘My Maiya is 
Daivee. I am born from a Daivee sampada. I am not created by any Asuri 
sampada!’ 

tcft dHirsul^M Daivee sampadvimokshaaya. The Daivee sampada is the sadhan of 
Mokhsa (liberation); and bondage is the result of Asuri sampada. Then, as 
though Arjuna asked about himself, the Lord said, ‘You are not to worry at all! 
m Maa shuchah. Do not grieve. You are a Pandava, bom in the Daivee 
sampada. So, behave accordingly.’ 

3T 3Trar TTcT I 

foRTrRTT: TTtarT 3Tmt ^ II (^) 

Dvau bhootasargau loke 'smindaiva aasura e 'va cha, 

Daivo vistarashah prokta aasuram paartha me' shrunu. (6) 


The divisions of Daiva (divine) and Asura (demoniac) created in this world are 
actually included in the three gunas of Sattva, Rajas and Tamas. Daiva is that, 
which contains brightness. The word ‘Daiva’ means, ^irT dyuti (radiance), 
stuti (eulogizing), rn? moda (delight), ^trt kaanti (glow), and nkr gati (progress). 
Daiva has kanti, gati and dyuti. And, Asuras abide in the Asuri sampada. People 
who are constantly trying to satiate their senses are called Tud 

3rgr: ‘ asushu ’ - indriye'shu ramate' iti asurah. They are the Asuras. While 
talking about the Asuri sampada, the Lord says - 


XT jRT ^ rd^l'H'il: I 

W #Er mfh dNItl W fcra# | | O) 

Pravrittim cha nivrittim cha janaa na viduraasuraah, 

Na shaucham naapi chaachaaro na satyam te'shu vidyate'. (7) 

You see, Moksha (liberation) is an enduring Purushartha (achievement), 
whereas WT kaama (desire) is a temporary achievement. Artha (wealth) is not 
the main Purushartha; it is a WFT saadhan (instrument) for achieving something 
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else. You can use Artha to obtain Kama; or you can use it for doing daan, and 
make yourself eligible for Moksha; or you can use it for Dharma. Dharma will 
purify your antahkaran. Hence, Dharma is the sadhan for both the FFF nitya 
(eternal) and the 3#i^r anitya (temporary) Purusharthas. If the Dharma is WT 
sakaama (undertaken for some worldly desire), it is the sadhan for an anitya 
Purushartha. If the Dharma is nishkaama (free of personal desire), it leads 
to the nitya Purushartha - Moksha. 

Artha is external. It is that, which is put into a safe or a locker. Dharma is what 
is in the Vedas, and Kama is the desire in the mind. And love in the heart. The 
controlling capacity of the intellect is called ‘Dharma’, and the essence is called 
the ‘svaroopa’. Kama is more internal than Artha. Dharma is at a deeper level 
than Dharma. Hence, Moksha is the param Purushartha - it is the highest 
achievement. 

Artha can be stolen by thieves. Kama may be fulfilled at times, and not fulfilled 
at times. Dharma will help you in this world as well as in the next world. 
Moksha, however, is the self-established essence of your Atma, and it will never 
leave you. Therefore, Moksha is the param Purushartha. Kama is a lesser 
Purushartha, while Artha and Dharma are helpful for the two other 
Purusharthas. In other words, Artha and Dharma are smaller achievements than 
Kama and Moksha. Kama is anitya, while Moksha is nitya. 

The Lord says, ‘Come, Arjuna! We should get involved with the work that 
brings us achievement. These Asuras don’t know this work. Nor do they 
understand which activities turn into obstacles in their reaching their desired 
goals. Pravrittim cha nivrittim cha janaa na 

viduraasuraah. ’ 

•T ^ Na shaucham naapi chaachaaro na satyam te'shu 

vidyate' - they have neither purity nor proper behavior. Nor do they have Satya. 
These are the characteristics of the 3rrgr ■'hhf aasura sampadaa. 

3TnTRTtf'»f?r I (6) 

Asatyamapratishtham te ' jagadaahuraneeshvaram, 
Aparasparasambhootam kimanyatkaamahaitukam. (8) 

These people declare that there is no 3qfwH satya adhishthaana - no 
authentic substratum - of this ^FlrT jagat (world). It would not be possible for the 
(transient) superimposed world to be seem, if it did not have a (sustaining) 
substratum to support it. So, 'flTFFfT asatyam means, 

satyaadhishthaana-rahitam abaadhita-satya-rahitam. srafbwr 
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Apratishtham means, without ‘pratishtha’; without being unequivocally 
established. They say, ‘It is fleeting’. Then they say that it is ■SHbsRTT 
aneeshvaram, which means that there is no Ishwara who is the Creator of this 
world. People with Asuri sampada claim that there is no Ishwara who creates 
this world, and that it has no supporting substratum. 


an h < < d Aparasparasambhootam. In the eyes of the Asuri people, the son 
gives birth to the father, and the father gives birth to the son. The grammarian 
Panini has explained vrtw aparasparam as that, where the cause and effect 
cannot be conclusively determined. Kimanyatkaamahaitukam - 

the whole world is moved by desire. 


TJrfT I 

mW *FTrftS%rTT: I I (<S) 


E'taam drishtimavashtabhya nashtaatmaanolpabuddhayah, 
Prabhavantyugrakarmaanah kshayaaya jagatohitaah. 
Kaamamaashritya dushpooram dambhamaanamadaanvitaah, 
Mohaadgriheetvaasadgraahaanpravartante'shuchivrataah. (9, 10) 


Accepting this viewpoint will lead to the destruction of the antahkaran. It 
reduces the importance of the intellect. Mankind will be inclined towards 
violence, working towards destruction. He will become harmful and destructive. 
Kama is so great that it has no end. Kama is a fire that blazes ever higher, the 
more it is fed. Manuji has stated that the more you try to satisfy your desire, the 
stronger it will become. 


*T 'Jim =hih: quHMiHM'Hbl'i ?TT^rfrt I 
^UIIdrMcl WJ TTcTTfhcTsi# I I 


Na jaatu kaamah kaamaanaamupabhoge 'na shaamyati, 
Havishaa krishnavartme'va bhooya e'vaabhivardhate' . 


Dambha (hypocrisy), HFT maana (pride), and mada (arrogance) all follow 
Kama. If a person does not practice dambha, how will he increase his following? 

When I was young, I had heard a little story. Please don’t go looking for its 
historical authenticity! Just accept the message it contains. Stories are not real. 
What is real is the Gnan they give. 
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The story is that Swami Dattatreya and Shankaracharyaji both went to get faw 
kshaa (begged food), at Karnavas, on the bank of Gangaji. Dattatreyaji got bejar 
roti (unleavened bread of mixed grain), and Shankaracharyaji got laddoo-puri 
(rich, sweet food). They met at the riverside, dipped their bhiksha in the Ganga, 
and gave away the excess food, as is customary for monks. Then, they sat down 
to eat. 

Dattatreyaji said, ‘Why is it, Guru, that you got laddoo-puri, and I got bejar roti? 
Did you display your learning to impress people?’ 

Shankaracharyaji replied that he had not displayed any learning. He had merely 
wandered around a little, and was given this food. 

‘All right,’ said Dattatreyaji. ‘What were you doing, while walking around?’ 

‘I was reciting the verses of ‘Saundaryalahiri’,’ replied Shankaracharyaji. 

Dattatreyaji said, ‘In that case, the person who gave you this food would surely 
have heard you, and felt that the best food should be offered to such a learned 
Pundit. So, you have exchanged your learning for good food!’ 

The purpose of telling you this little story is that those who are filled with 
demonic tendencies like dambha, maan and mada, display good qualities to 
impress others and earn a living. However, a spiritual person shouldn’t earn 
money this way. 

TftFTT WlWpW Mohaadgriheetvaasadgraahaan - the Lord says people believe 
the false images shown by moha (delusion). They accept the asadgraaha 

(that, which cannot be accepted as the truth). And, Hddn)s*jTdpicii: 
pravartante'shuchivrataah - they take a pfrT vrat (vow) of ^jT^cii ashuchitaa 
(impurity). There are some qrmq saadhan (methods) which are to be undertaken 
in impure conditions. Why should I sully my mind and yours by describing 
them? The siddhi (power) obtained by impure methods is also impure. These 
people suffer terribly at the time of death. 


fd-dWtRAiji xt UH'MMIHMlfarTT: I 

IJrllclf^frl IhISMhI: I I (??) 

Chintaamaparime 'yaam cha pralayaantaamupaashritaah, 
Kaamopabhogaparamaa e'taavaditi nishchitaah. (11) 
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Chintaamaparime 'yuan cha. Their chintaa (worrying) is as 
though they have acquired this right forever, until doomsday! They worry 
constantly and endlessly. Their worrying is impossible to contain! They even 
worry about what will happen after a hundred years, after a thousand years, and 
after five thousand years. They say, ‘Five thousand years from now, there will 
be no food for people to eat.’ 

Well, what can we do about it? 

Start eating coal from now! 

This is their intelligence! They say that rocks should be converted into edible 
matter. Trees should be turned into food. There will no sweet water left after a 
hundred years, so we should cultivate the habit of drinking salty sea water. They 
never think that the future will bring new movements of the earth, and fresh 
streams of water, and many other changes. Their limited assessment of these 
incalculable factors causes much harm. 

I'-K-Hi TywpfRT R#3rTT: Kaamopabhogaparamaa e'taavaditi nishchitaah - 
what is the primary goal of such people? It is to indulge the senses. They say 
that there is nothing beyond this world of sensory perception. 

3TTWmmM^T: <*lHfklyLHIAJU||: | 

1 1 (^) 

Aashaapaashashatairbaddhaah kaamakrodhaparaayanaah, 

Eehante' kaamabhogaarthamanyaaye'naarthasanchayaan. (12) 

They are bound by hundreds of ropes of hope. And, whose support have they 
chosen to take? In their opinion, they will act as their desire demands, and beat 
or kill others, to get what they want. ‘My life will remain unfulfilled until I have 
killed my enemy,’ is the outlook they have. They cling to their wrath, refusing to 
relax until they get what they want. 

Eehante ' kaamabhogaarthamanyaaye'naarthasanchayaan - even their wealth 
is gathered by unjust means. When thieves slit someone’s pocket to steal money, 
they are called criminals. These people, however, cut into other people’s brains 
in broad daylight, and cheat them. Why do they do this? What will they do with 
the money? 

They will enjoy doing things that give them pleasure. 
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However, can such enjoyment continue to give pleasure all life long? Will they 
always find pleasure in these activities? Oh, you will lose your consciousness 
because of over-indulgence; you will die! So, why do you perpetrate injustice to 
obtain fleeting pleasures? 


if 'nfcTHThr 1 1 (^) 

3nfr W ^T: | 

Ybfl ^hcii-hjJ i i gx) 

Idamadya mayaa labdhamimam praapsye ' manoratham, 
Idamasteedamapi me' bhavishyati punardhanam. 

Asau mayaa hatah shatrurhanishye ' chaaparaanapi, 
Eeshvarohamaham bhogee siddhoham balavaansukhee. (13, 14) 

What are their thought patterns? 

‘Oh, I made this profit today - ^ bm trt idam adya mayaa labdham. 1 
obtained this, and my other desire was also fulfilled. 1 have accumulated this 
much wealth, and 1 will get this much more. 1 have killed this enemy, and now 1 
will destroy my other enemy. ’ 

Then they say, ■qfrfj ‘’Eeshvarohamaham bhogee 

siddhoham balavaansukhee. ’ They remove the Ishwara from His throne, and 
place themselves on it, as phony Gods. Then, they declare, ‘I am a bhogee 
(the one who enjoys), 1 am a f^PsT siddha (powerful and glorious), 1 am ^vIcTFT 
balavaana (mighty), and 1 am WT sukhee (happy).’ 

3TT^fr3f^^Hc(HlfH ^T^ff W I 

^ pff^T I I (^) 

Aadhyobhijanavaanasmi konyosti sadrisho mayaa, 

Yakshye' daasyaami modishya ityagnaanavimohitaah. (15) 

T am 3TPJ5T aadhya (wealthy),’ they say, ‘and 1 have immense man-power behind 
me. 1 have so many votes. What 1 say, is the voice of the people, 

T PTT Konyosti sadrisho mayaa - who can compare with me? 1 will do Yagya and 
daan, and 1 will always be happy.’ 

U-H4HI: tfrrf^T 1 1 (^) 

Ane 'kachittavibhraantaa mohajaalasamaavritaah, 

Prasaktaah kaamabhoge'shu patanti narake'shuchau. (16) 
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All these are delusions, caused by their agnan. Their mind is filled with false 
images - fcrafcnjRTT: ane'ka chitta-vibhraantaah. They take several kinds of 
decisions, and make many resolves. They wander here and there, entangled in 
the web of delusion. They are attached to their desires and pleasures. Such 
people fall into unclean Hells - Ucrf^r patanti narake 'shuchau. The only 

place they will find is in the terrible Mythological river, Vaitarini. They will be 
thrown into pits filled with urine and excreta. 



HIHiW-Hd ^Hlldlyitclcfcd I | (?V9) 

Aatmasambhaavitaah stabdhaa dhanamaanamadaanvitaah, 
Yajante ' naamayagyaiste ' dambhe 'naavidhipoorvakam. (17) 


3rirrreT*#lcrT: Aatmasambhaavitaah - they sing their own praises, saying there is 
nobody else like them. ‘Who is greater than me? Only I have all the good 
qualities.’ 


TfT^TT: Stabdhah - they never bend before anyone. Stabdhaah means, to stand 
stiff and unmoving, like a pillar. They say, ‘Who should I bow down to?’ 
because they consider all others to be inferior to them. 

Dhanamaanamadaanvitaah - they are intoxicated with wealth and 
vanity. They are filled with arrogance. 

About forty years back, a committee was formed at Kankhal. It was called, 
‘Madak Dravya Nishedha Samiti’. The purpose of this committee was to stop 
the Sadhus from smoking toxic weeds like ganja and charas. When one of the 
Committee members went to one Sadhu, the Sadhu asked, ‘What is the 
definition of ‘madak dravya’ (intoxicating items)? Just explain this to me. All 
your great Mahants (Heads of Mutts) have enonnous wealth, and hoards of 
women followers. Aren’t they intoxicated by these? Are these items included in 
the madak dravya, or not? Don’t people get drunk on wealth and power?’ 

Similarly, there was a saying in our village - which was a very poor village - 
that a person who gets a hundred rupees, gets the intoxication of one bottle of 
liquor. We Brahmins have UFT-SR maan-dhan (the wealth of self-respect), and 
crchtR tapodhan (the wealth of asceticism). So what, if we don’t have a hundred 
rupees? The one who has a hundred rupees is dead drunk! 

RTU Yajante ' naamayagnaiste' - the Yagya they do is not a proper 
Yagya. They have no idea about what is right for them. Nor do they know the 
rules and regulations to be maintained. The mantras are faulty, and there is no 
proper resolve regarding the fruit. Their Yagya is a Yagya only in name. 
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The Mahatmas have interpreted this in two ways. ‘Naam (name) Yagya’, means 
a Yagya only in name. The other meaning is, a Yagya done to glorify their 
name. They gather funds form the people of the village, but sit as the Yajamana 
(sponsor) of the Yagya. The Yagya is done for self-acclaim. 

Mw^^yDambhe'naavidhipoorvakam - they do the Yagya with dambha. 
There is no vidhi (proper procedure) in their Yagya. 

3T^TT sFt sfffsr xt #3TCTT: I 

yfeN’TUS'UJ'HUcbl: | | (^) 

Ahankaaram balam darpam kaamam krodham cha sanshritaah, 
Maamaatmaparade'he'shu pravishantobhyasooyakaah. (18) 

They have refused to take the support of the Ishwara. They have taken the 
support of 3He=hK ahankaara (arrogance), bala (power), m darpa (vanity), W 
kaama (desire), and krodha (anger). 

hihicw^ Maamaatmaparade'e'shu 

pradvishantobhyasoyakaah. The Lord says, ‘I am in their body as well as in 
other bodies, but they find fault in others, and resent them.’ 

TTHF fipra': jfcU-HflKN 

ulfHN I I (S><?) 

3mm iilfHumdi ^-hFh i 

hihmMoi mft ■jmrsrtTT ufmTi i (^o) 

Taanaham dvishatah krooraansansaare 'shu naraadhamaan, 
Kshipaamyajasramashubhaanaasureeshve 'va yonishu. 

Aasureem yonimapannaa moodhaa janmani janmani, 
Maamapraapyaiva kaunte'ya tato yaantyadhamaam gatim. (19, 20) 

This is an abuse, given by the Lord! He says, ‘Those who are filled with hatred, 
hate the Paramatma - Myself - who abides in the bodies of all beings. They are 
cruel. They are lowly. 1 fling them into this world repeatedly. ‘Go, My child,’ 1 
say. ‘Stay in an Asuri yoni (species),’ and these fools are bom again and again 
in Asuri yonis. They did not attain Me when they had the opportunity, as a 
human being. Had they so desired, they could have caught Me with their hands, 
drunk Me with their mouth, and imbued My loveliness through their eyes. They 
could have experienced Me. However, their folly led to their downfall.’ 

Lrfod ^tt HivnuirMH: i 

to sFhmroT i (^) 

Trividham narakasye ' dam dvaaram naashanamaatmanah, 

Kaamah krodhastathaa lobhastasmaade'ttrayam tyaje't. (21) 
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‘This Asuri sampatti is the doorway to Hell,’ said the Lord. irrm 

Trividham narakasye 'dam dvaaram - there is only one doorway to Hell, but it 
has three facets. These three tendencies destroy the soul. The three sides to this 
door doorway are kama, krodha and lobha. Actually, desire is anger, and anger 
is desire; and the combination of these, is greed. And, greed is present in both 
kama and krodha. What is the common factor in these three? It is giving 
importance to other objects. To give importance to the awicui anaatmaa (that, 
which is not the Atma) is kama, it is krodha, and it is lobha. Men and women are 
the objects of kama, enemies are the object of krodha, and wealth is the object of 
lobha. And, the doorway to Hell is the importance given to these three; to that, 
which is not the Atma. 


lirlLlH^rl: 4, MU HUBKiwfrFTT: I 

*TTfh ^TT T ff?PT I I (33) 


E'tairvimuktah kaunte'ya tamodvaaraistribhirnarah, 
Aacharatyaatmanah shre 'yastato yaati paraam gatim. (22) 


‘So, Kaunteya, be free of these three entrances to Hell. Save yourself - keep far 
away from them.’ The Lord’s indication is to save yourself before bothering 
about anything else. ‘Vimukta’ means, save yourself first. Go forth only after 
saving yourself from kama, krodha and lobha. 

3hiu<cui<-j-m: teff W VTT Aacharatyaatmanah shre'yastato yaati paraam 
gatim. My brother, imagine that you want to pour out a glass of water for 
yourself. You see a snake coming towards you. Your feet are moving towards 
the snake. First, stop moving towards the snake! Save yourself! You can drink 
water later. Otherwise, the snake will bite you, while you are drinking water! In 
the same way, save yourself first of all, from desire, anger and greed - and then 
do the other sadhan for spiritual progress. Only then will you be able to 
progress. 


■*T: I 

•T 3T Rtr^HdlHlfri ^ W W *RT nf^TI I (33) 

Yah shaastravidhimutsrijya vartate ' kaamakaaratah, 

Na sa siddhimavaapnoti na sukham na paraam gatim. (23) 

The question is: why do we refuse to do what we are told to do? The Shastra has 
said, » TR-uiuhiuM ‘ Aharahah sandhyaamupaaseet. ’ We should do the ritual 
of Sandhya Vandan every day. This is the duty of every person who has 
received the Yagyopaveeta (sacred thread). A person who has received the 
Yagyopaveeta, has been given the Gayatri Mantra by his Guru, in the presence 
of the sacred fire, with Brahmins chanting mantras form the Vedas. 
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The Brahmins went on their way, the Mantra was left behind, and so was the 
sacred fire. The person who was given the Yagyopaveeta should have done the 
Sandhya Vandan every day to remove his negative tendencies, but he ignored 
the injunction of the Shastras. He only did what he felt like doing. What will the 
result of this be? 

•T TT 'T mf niclR Na sa siddhimavaapnoti na sukhctm na pciraam 

gatirn. The Lord said that the man was demeaned to such an extent that he could 
not maintain a state of desirelessness for even five or ten minutes, to fulfill his 
duty! What worthwhile achievement can such a person attain? If he joins the 
Army, and is ordered to shoot, he will refuse to obey the order. He will have lost 
the habit of obedience, because he has lost the habit of obeying the dictates of 
duty. He will demand a hundred rupees, to be paid in advance, before he shoots! 
He will be disobedient and undisciplined. However, a person who obeys the 
commands of the Shastras and does the selfless daily ritual of the Sandhya 
Vandan, will fulfill his duties conscientiously. 

Sandhya Vandan is always nishkaama (free of selfish desire). You may - 
or may not - be aware of the fact that sin is incurred when you neglect to carry 
out your pledge to do rituals like the Sandhya Vandan. If you chant Rama- 
Rama, it will bring you spiritual benefits. You will go to Vaikuntha (the abode 
of Lord Vishnu), and you will obtain the Lord. However, you will not incur sin 
if you don’t chant the name of the Lord, and you won’t go to Hell. But, if you 
make a pledge before the sacred fire, and neglect to keep your promise, there 
will be a pratyavaaya (spiritual regression). 

Nobody who gives up the norms of the Shastras, will ever succeed in purifying 
his antahkaran. All right; forget the talk of pure and impure, but there should be 
happiness in a person’s life. Such a person won’t even get happiness, because he 
discards Shastra, and - kaamakaaratah - sits on the ‘car’ of kama, and 

goes as his whim takes him. Can anybody obtain enduring happiness by 
behaving erratically? His antahkaran can never be purified. He will get no siddhi 
(power or glory); nor will he get happiness. There will be no spiritual progress 
in his life. 

Then, what should be done, Maharaj? 

I will tell you a little story in this context. Two Mahatmas met, by the side of the 
Ganga. One said, ‘My brother, they say that the Ishwara is in our heart, and 
speaks to us, and we hear Him. So, I have decided to do whatever my heart tells 
me.’ 
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‘You are very simple-hearted, my brother,’ said the other Mahatma. ‘Don’t get 
trapped in such supernatural urges. We Vedic people obey the command of the 
Shastras.’ 

The Shiva Purana contains a description of Bhishma Pitamah doing a 
shraaddha (ancestor worship) for his father, Shantanu. When Bhishma took the 
offering of food, called the ‘pinda’ in his hand, Shantanu’ s hand appeared to 
accept the offering. Bhishma asked the learned Brahmin whether he should 
place the offering on his father’s hand, or on the mat of kusha grass the Brahmin 
had indicated. The learned Brahmin said, ‘Beware, Bhishma! If you place the 
offering in the hand that has appeared, people will refuse - in future - to do 
pinda daan unless they see the hand of their ancestor. The Shastras command us 
to place the offering on the kushaasana. So, place your offering there. The 
proper ritual will be maintained in future.’ 

What am I to tell you about shraddha? Even fools, little children, rustic people 
and people without learning - when they see this ritual - develop the faith that 
the Atma exists even after the body has perished. This ritual easily achieves 
what the Vedantis want people to understand - that the Atma is separate from 
the body. 

Worship of the Devtas gives strength to our senses. Worship of the Rishis 
increases our Gnan. Worship of the ancestors ensures that our lineage continues 
and our culture is preserved. Worship of the Ishwara results in our becoming 
free of attachments and aversions. Tattvagnan gives us the realization that the 
consciousness within every being is the essence (of the Brahman). 

HfHi-'siitd wtm it cbNicbidodjdRWti 
viifJifastHleM cpf 1 1 Gx) 

Tasmaacchastram pramaanam te ' kaaryaakaaryavyavasthithau, 
Gyaatvaa shaastravidhaanoktam karma kartumihaarhasi. (24) 

The Lord says, ‘Arjuna, your whimsical thoughts will not give you a proper 
assessment of your duty. No celestial voice will give you the proper guidance. 
Nor will you get the answer in a dream. In fact, sometimes, it can happen that 
demons come, in the guise of the presiding Deities! Will their commands be 
right for you? No - it is only the ruling of the Shastras - the command of the 
Scriptures - that clarify the <=hd<^ kartavya (our duty) and akartavya (not 

our duty). So, as far as the correct duty is concerned, only the Shastras establish 
what is right and proper.’ 

■5i iro| i cfYr c+AjHoifd’H Gyaatvaa shaastravidhaanoktam karma 

kartumihaarasi. So, our actions should be according to the laws of the Shastras. 
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‘Keep Left’, is written on our roads. Sometimes, you see that the road is empty, 
and you go on the right. You may safely do this on one or two occasions, but 
one day there will be an accident, and you will be caught by the Police. So, even 
if there is no vehicle, pedestrian or Policeman on the road, you should keep to 
the left side of the road, as per the law. This is the rule for people in this 
country.. The law of the land has greater authority than the President, the Prime 
Minister, or any Minister. They will be removed, if they don’t obey the law. So, 
rules are more important than individuals. 

So, in the context of the Sanatan Dharma (eternal righteousness) and 
Tattvagnan, there is nothing greater than the eternal law of the Shastras. 
Understand them, and live according to them. 


Thus, this sixteenth chapter, called the ‘Daivasura Sampad-Vibhaga Yoga’ is 
completed. 
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Chapter XVII 


3Fjfcr ^ciixi 

^ ?U'W>lIe(IS4Hrq'rq q'H'rl ^losqipcirli: I 
itm fro TT cpn 'HtcIHI^I ^WH: I I (?) 

Arjuna uvaacha 

Ye' shaastravidhimutsrijy a yajante' shraddhayaanvitaah, 

Te'shaam nishthaa tu ka a Krishna sattvamaaho rajastamah. (1) 

It has been stated that a person who gives up the ?TR##-T shaastravidhi (the 
norms established by the Shastras), and behaves whimsically will not achieve 
W sukha (happiness) or siddhi (success) in this world. Obtaining h<hichi 
paramaartha - the highest achievement, spirituality - is something far beyond 
his reach. nrp#r Paraagati refers to the obtaining of Paramartha. Such a person 
gets nothing worthwhile in this world, or in the next world. He gets neither 
Paramartha, nor sukha, nor siddhi. And, it has been established that those who 
follow the rules of the Shastras are absolutely on the right path. ?TT^T Shaastra 
(scriptures) and shraddhaa (faith) are both appropriate paths for people to 
take. If a person gives up Shastra and behaves as he pleases, it is not good. 

Are there only these two methods, or is there a third path as well? 

A third method can be included. That is, what will happen if a person gives up 
adherence to the Shastras, but continues to have shraddha? Maharaj, incase 
anyone is displeased by my words, I ask their pardon straightaway. I ask for 
their forgiveness, first of all. 

Customs like slitting the ears and wearing some ornament - followed by some 
of the Sampradayas (Religious Sects) - are not mentioned in the Vedas and 
Puranas. However, there is no doubt that people have a staunch faith in their 
Sadguru and Sampradaya. We must acknowledge and appreciate their faith. 
However, the vidhi (proper procedure) of their customs can be found only 
in the Shastras of their particular Sects, not in the Vedas, main Scriptures, or the 
Puranas. The question is - what is their method? This is the third question. 
Consider another example of this. According to the Shastras, we should take a 
bath in the Ganga or particular days like the Sankranti, or on the day of an 
eclipse. However, some people take a bath in a well. 

‘I do not know the Shastras,’ they say. ‘My Father (or Grandfather) brought me 
up with great love. He told me that for me, the well is the Gangaji, it is the 
Narmada, Godavari, and the ocean. I bathe in this well because I have faith in 
my Father’s (or Grandfather’s) words.’ 

Now, according to the Shastra vidhi, a bath in a well will not give the same 
merit as a bath in the Gangaji. However, the shraddha (faith) the man has for his 
father (or grandfather) is Sattvik. What will the result be? 

We face an obstacle at this point. Those who have both the Shastra and 
shraddha are afe shre'shtha (superior); those who have neither are WT adham 
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(lowly). However, what is the "nlrT gati (consequence) for those who are on the 
middle path? These people don’t have the Shastra, but they have shraddha. This 
is the condition of dogmatic people who are unable to rise above the confines of 
their Sect. Those who do not accept that their ultimate goal is the 
poornataa (totality), aparicchinnataa (inseparable characteristic), 

adviteeyataa (indivisible quality) of the Brahman, are unable to attain the 
f^sT W-4 siddha padaartha (established objective). 

However, is there no power in their shraddha? 

A question comes up here. The foundation of shraddha is an 3% ansha (part) of 
the Parameshwara Himself, who is the u4<=b4 sarva karma (the actual doer of all 
actions), sarvagya (all-knowing), and -n^iRn sarva shakti (all powerful). If 
the person catches hold of shraddha, won’t he get the power to tear all the veils 
of avidyaa (ignorance)? 

I believe that all the sadhans given by the Shastras, Gurus, and the Sampradayas 
- for obtaining wm poornataa, are faultless and beyond dispute. However, 
doesn’t the intelligence that fills shraddha have any power? Our shraddha is 
because of our intelligence, so it is not proper to think that faith has no power. 
Arjuna says, tlW# twft: ‘Sattvamaaho rajastamah’, with this in mind. In 
this, tiwt Sattvam is placed on one side, TW-cFRT rajas-tamas is placed on 
another side, and 3 tt?4 aaho is placed in-between. Further, if the shraddha is for 
the Shastras, the person should get spiritual benefit, but is it is filled with Rajo 
guna or Tamo guna, it need not bring spiritual benefits! We can accept that it is 
not as per our Shastras, that it is strict and rigid; but we cannot say that a 
Muslim does not have shraddha in the Koran Sharif, or in Mohammed Saheb, or 
in Allah, or in the Kalama. The question is, how great is the power of shraddha, 
and how great is the power of the Shastra? 

erf 'miciHcii-ci 

14 14 SIT 'Hdlrl 3R*T 414dl W TcTUTcFjTT I 
■Hllrclcbi TFTRff ^cT TTTWf ^tfh TTT *pTII (3) 

Shreebhagavaauvaacha 

Trividhaa bhavati shraddha de'hinaam saa svabhaavajaa, 

Sattvikaa raajasee chaiva taamsee che'ti taam shrunu. (2) 

Shri Krishna replies by saying that shraddha is ^rqT°RT svabhaavajaa - as per 
the individual nature. Shraddha is not an emotion created by the individual, it is 
not artificial, and it is not made. WTR Svabhaava (inherent nature) is the result 
of the actions of the individual’s past lives, and the maturing of the resultant 
tendencies, right up to the moment of death. This svabhava reveals itself in the 
next birth, manifesting as shraddha. Therefore, svabhava is not natural (created 
by nature). It is, however, a condition of the antahkaran, and the natural 
tendencies of the antahkaran are created in the final moments of the previous 
life; and they are built up by the maturing of all past actions. Shraddha is, 
actually, only one; but it shows up differently due to the objects it connects 
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with. This natural tendency shows up in three ways - one is TTNTFcTT 

sattvikee saadhanbhootaa (Sattvik and inclined towards the recommended 
sadhans), one is Rajasi, and the third is cTFrcft 3T?TT?R^Trn Taamasi 
asaadhanbhootaa (lowly and disinclined towards recommended sadhans). 

TTcTPI «rafrt UT7TT I 
WIT -dt ^< 4 : TT TTcf TT: I I (3) 

Sattvaanuroopaa sarvasyashraddhaabhavati bhaarata, 

Shraddhaamayoyam puruso yo yacchraddhah sa e'va sah. (3) 

It is a fact that all beings have Sattva - existence, truth, authority. Sattva is the 
name of the antahkaran that has a variety of different -hV+k sanskaara (subtle 
impressions). The shraddha in different people is according to these sanskaras. 

In the seventeenth chapter, there is no ‘should do’, and ‘should not do’. 

Then, what should we do? 

We should do that, which is Sattvik. This is the indication we get, from the 
praise of the Sattvik; and criticism of the Rajas-Tamas gives the indication that 
these are to be avoided. The nishe'dha (forbidding) of Rajas-Tamas is by 
indication, and so is the M*I vidhi (recommendation) of the Sattvik. This is how 
people interpret the meaning, or the principle, of the f^nfcT Vibhuti (excellence) 
described in the Vedas. 

T^T: Shraddhaamayoyam purushah. This Purusha - a human being - 
is shraddhaamaya. Shraddhamaya means, filled with shraddha. People 

say, ?tt^: ‘lavanamayoyam shaakah’, to indicate that there is an 

excess of salt in the vegetables. They say, ufft: ‘ sharkaraamayoyam 

paayasah’, if the rice pudding has an excess of sugar. In the same way, this 
human form has an excess of shraddha. People who claim to have no faith, are 
either bluffing others, or they are too stupid to understand themselves. 

Tell me - do you have a direct Gnan, when you say, ‘This is my Mother’? Who 
has a direct experience of his father? Oh, people around you told you that you 
were bom from her womb; that this is your mother, and this is your father. You 
had faith that they spoke the tmth, and accepted your parents in good faith. 
Sometimes, it so happens that prostitutes do not know for certain who the real 
father of their son is. 

So, it is shraddha that establishes our parents for us. It is also our shraddha that 
the barber will not slit our throat when he gives us a shave. It is shraddha that 
the doctor will give us medicine to make us well; that he won’t kill us. We get 
into a car with the shraddha that we will reach Delhi. We cannot live in this 
world without shraddha. 

That is why it is said, 3FT WT: Sf^T-Trar: ‘Ayam purushah shraddhaa- 
prachoorah ’ (a human being is filled with faith). You proclaim loudly that your 
Guruji has had a darshan of the Lord - is it not your shraddha, that makes you 
say this? It is not as though the Lord had given you a vision of the darshan He 
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gave your Guruji! You believe what your Guruji told you, and that is why you 
say this. 

^rr tt nor tt: Yo yacchraddhah e'va sah. The point is that you are what the 

shraddha in your heart is - FT FTF TT y aa shraddhaa yasya sa 

yacchradhah. The form of the shraddha is the form of the person - tt iyr TT: sa 
e 'va sah. Actually shraddha is the human form. 

FRFT UlPrelcM ^c|M^T5#FT -'MUI: I 

TFF^rFluihuM FRFT dlH-HI jPTT: 1 1 (X) 

Yajante ' saattvikaa de ' vaanyaksharakshaansi raajasaah, 
Pre'taanbhootaganaanshchaanye' yajante' taamasaa janaah. (4) 

The Lord now says, ‘Come, recognize shraddha.’ 

d-i'd TFR Yajante' saattvikaa de'vaan - if a person has faith for the 

Devtas, take it that his shraddha is Sattvik. The Lord does not say, ‘Have 
shraddha in the Devta.’ He merely guides us, that when we see a person having 
shraddha for a Devta, we understand that his shraddha is Sattvik. When a person 
has shraddha for a Yaksha or a Rakshasa (demonic forces), we understand that 
his shraddha is Rajasik. And, the person who has shraddha for the FcT-T^T 
bhoota-pre'ta (ghosts and spirits), has a Tamasik shraddha. That means, it is 
better to worship Devtas, rather than bhoota-preta, or Yaksha-Rakshas. This is 
the meaning, and this is the indication of the Lord. 

There are de'va-shraaddha (offerings for ancestors by the Daivee 

methods), and there are 3TRJT-?TFsr aasura-shraaddha (offerings for the ancestors 
by Asuri methods). In Sanskrit, STFsT shraaddha means, done with $RTT 
shraddhaa. 

3mn^fcrf?PT ftt mzp# f mfr frt: i 

I I (H) 

FT TjdH: FTTRTF rnf^^n^f^PtPTI I {%) 

Ashaatravihitam ghoram tapyante' ye' tapo janaah, 

Dambhaahamkaarasanyuktaah kaamraagabalaanvitaah. 

Karshayantah shareerastham bhootagraamamache'tasah, 

Maam chaivaantah shareerastham taanviddhyaasuranishchayaan.(5, 6) 

The Lord speaks about those who lie on a bed of thorns or nails, and endure 
other forms of physical suffering. He says that their cFT tapa (asceticism) is not 
FTPF NirR shaastra vihita - it is not the one recommended by the Shastras. It is 
Fir ghora (terrible), and it contains dambha (hypocrisy). These people go to 
fairs, and pretend to be great ascetics. If they want to do genuine asceticism, 
why don’t they do it privately, in a closed room? Such people have vanity. They 
say, ‘The Babajis (Monks) wear good clothes and eat good food. They lack our 
capacity to endure pain.’ They harbor a desire to get money from the public. 
They crave adulation. They have TFT raaga (attachment) for their body, and they 
use their FFTT bala (strength) to endure pain. 
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■^FRT: Karshavantah shareerastham 

bhootagraamamache 'tasah. These people have weakened the WfT prithvee 

de'vtaa (the presiding Deity of the Earth), who abides in their body. Wkm: 
Karshavantah means, they have made her krish (emaciated). However, it is 
not their body that they weaken. They show disrespect to the Devtas of the 
earth, water, fire, and other elements of which the body is composed. You can 
look up the Shrimad Bhagwat, which describes the different places the Lord can 
be worshipped in. It is written that Brahmins should be worshipped, fire should 
be worshipped, cows should be worshipped, and Vaishnavas (true devotees of 
the Lord Vishnu) should be worshipped. Along with this, it is written that the 
Lord should be worshipped in the Atma. The methods of worship are given. ^FT 
Havana (ablutions) in the fire, green grass for the cows, offering water to the 
Sun, etc, are ways of worshipping the Lord in them. 

How can we worship the Lord in the Atma? 

'Hhlucuih BTi^rR Bhogairaatmani aatmane' - we should worship the Lord in the 
Atma by giving the body all that is required for good health. 

The Lord says that those who do terrible asceticism starve the Prithvi Devta, 
Jala Devta, Agni Devta, because they are agnani; they lack Gnan. They are 
fools, rrt wfcwr ‘ Maam chaivaantah shareerastham - they keep Me 

hungry, too! They do not remember that I abide in their body, and I also grow 
lean. When they starve themselves, I become so emaciated that they are not able 
to see Me.’ Such people go into Asuri forms, because they become as incapable 
as the Asuras, of seeing the Lord. So, we should satisfy the Devtas of the 
elements in our body, and we should also offer proper food to the Lord seated 
within — nt ^rt: maam chaivaantah shareerastham 

taanviddhyaasuranishchayaan. 

anfTTScrftr f^fesfr ^rafrt ftm: i 
TFT spTI I (*3) 

Aahaarastvapi sarvasya trividho bhavati priyah, 
Yagyastapastathaa daanarn te'shaam bhe'damimaam shrunu. (7) 
‘Arjuna,’ said the Lord, ‘People are fond of three types of food. They are also 
inclined towards three kinds of Yagya, tapa, and daan. Listen to the factors that 
cause these differences.’ The Lord wants to clarify the Sattvik, Rajasik, and 
Tamasik qualities in people. 

3TFT: I 

TPTT f^FSTT: f^ITT fSTT 3TT3TTT: -HlPrcIcfchlUl: I I (6) 

Aayuh sattvabalaarogyasukhapreetivivardhanaah, 

Rasyaa snigdhaah sthiraa hridyaa aahaaraah saatvikapriyaah. (8) 

The Lord does not say, ‘You should not eat this kind of food.’ He wants us to 
understand which type of food is chosen by Sattvik people. This is not a 
shaasan (rule), this is a shansan. Shansan means description, or translation. 
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It gives the characteristics of a Sattvik person. If you will to enroll with this 
group, you should adopt these characteristics; make appropriate choices. This is 
what it means. 

3TFJ: Aayuh (longevity) refers to the breath we take, which goes inside and 
touches the hriday kamal (the heart, which is like a lotus). It touches 

the Vishnupada (the feet of the Lord Vishnu), and comes out again. In Sanskrit, 
3WT aakaasha (the space) is called Vishnupada. °4N<=b f^Nq Vyaapaka 
vishnupaada (Vishnu is all pervading). The breath comes out from the lotus-like 
heart, and touches the Vishnupada. It gathers power, and then, as tm praana 
(the life spirit), it goes into the heart, removes the impurities therein, and throws 
them out. Our food should be such that it helps to increase our longevity. It 
should not result in a bloated stomach, and difficulty in breathing. We should be 
able to breathe comfortably, so that our praana-shakti (the power of the 

life force) can repeatedly touch the Vishnupada, and touch the all-pervading 
wholeness. 

Sattva should be understood as vrtrrr antahkaran shuddhi - the 
purification of the antahkaran. And, bala indicates that our body should be 
strengthened by the food we eat. ^T, anff^r, ^ Sattva, bala, aarogya (good 
health), sukha (feeling of well-being), and 3TTRT preeti - meaning qTTR tripti, 
satisfaction - are increased; and the food is juicy - that is the Sattvik food. The 
body needs TR rasa (sweet juices), it needs 1% sne'ha (soothing substances), it 
needs f^RTrU sthirtaa (stability), and hridyaa (beneficial) food. One should 
avoid the te'jas (heat producing) items. The food should be beneficial for 
the heart. 

A friend of mine began to subsist only on ^RT chanaa (grams) for a few days. 
Later on, he fell so ill that he needed prolonged treatment. People who 
experiment this way have to suffer for it. We humans have been given hands, 
and a brain. We should cook the foods that require cooking, and eat the sun- 
ripened foods that don’t need to be cooked. The food we eat is an ablution in the 
jatharaagni (the digestive fire in the stomach), so we should only eat 
what the jatharagni can digest with ease. 

If you say, ‘I want to pour ghee (rarifled butter) into the fire’, then the reply is, 
‘Don’t pour so much ghee that the fire gets extinguished!’ We should eat only 
food that will build up the digestive powers. The body should get rasa, so that a 
feeling of happiness prevails. It should get sneha, so that benevolence for all 
prevails in us. Sthirataa (stability) is needed to avoid indecision and 

fickleness. And, hridya is important for strengthening our heart. This is the food 
dear to the Sattvik people - 3WT: aahaaraah saattvikapriyaah. 

People get a Westernized education, and apply it to us, poor Indians. They say, 
‘Don’t take ghee; it is poison.’ My brother, the body needs sneha - it requires 
something that has the lubricating properties of ghee. Then, these people tell us 
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to remove the cream from the milk, and take fat-free milk power instead. They 
tell us to remove the butter from the curds, and drink fat-free butter-milk. 

Now, we ask, what are we to eat? They tell us to eat eggs! This is Westernized 
knowledge! ‘Don’t have rotis made of wheat flour; it has high sugar content.’ 
Very good; you advise deserves all appreciation. However, bajra (millet) is not 
as nutritious as wheat. Then they say, ‘Eat meat!’ They advise diabetics to eat 
meat, and forbid them to eat wheat! They forbid us to have ghee, milk and 
curds; and advise us to have eggs! Such doctors should be dispatched - like 
unstamped letters - back to where they came from! They do not understand the 
circumstances in our country, and they do not know the Indian 
sadaachaara (good habits). They consider themselves experts in medical 
science. Maybe! But, they are not experts in the Bharatiya Prakriti (the nature of 
the Indians). 

chdcIMHcluiir^bUiHl^TT^^rcl^ir^H: I 
3TWT I I (S) 

Katvamlalavanaatyushnateekshnarookshavidaahinah, 

Aahaaraa raajasasye'shtaa dukhashokaamayapradaah. (9) 

Once I had gone to someone’s house for a meal. I had told them in advance, 
that I did not have any red chillies at all. However, at their home, red chillies 
were an essential ingredient in their cooking, so despite the warning, I found red 
chillies swimming in the vegetables, when the plate of food was placed before 
me. The only vegetable I could eat with the roti, were the potatoes, after I 
washed them in water! 

Once, I had a whim to eat local food. I was in Madras at that time, and the food 
was cooked at the house of a Brahmin. With the very first mouthful, my eyes 
started watering, and I started to hiccup. However, I was determined to eat that 
food, in spite of the tears and hiccups, to make sure that I never again got an 
urge to eat South Indian food! I enjoy their upama, idli and vada, but the red 
chillies they use so profusely do not suit me at all. You will be surprised to 
know the kind of food they offer to the Lord as bhog! 
cbdclMHcluiir^bUHl^TT^^^ir^H: 

Katvamlalavanaatyushnateekshnarookshavidaahinah. Rajas people like foods 
that cause burning. They like the very bitter, very sour, very salty, very hot, very 
spicy and dry items - all of which cause a burning sensation. The result of this 
is that ultimately, they get suffering; they get sickness; and they get sorrow. So, 
one should not get fond of Rajas foods. The word 3#r ‘ ati’ (extreme) is 
forbidden everywhere (a common stricture). So, we should never go to the 
extreme in anything. 

utrnr mjfrra- r ^m;i 
xtuter TTnmfwT 1 1 (<*o) 

Yaatayaamam gatarasam pooti paryushitam cha yat, 
Ucchishtamapi chaame'dhyam bhojanam taamasapriyam. (10) 
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^TcFTFFT Yaatayaamam - we should not eat unripe foods. For example, mangoes 
should be eaten only when they are ripe. Even tiny raw mangoes, or unripe 
tamarind, are harmful. You can, however, safely enjoy chutney made of ripe 
tamarind. If you eat rice or dal (lentils), you can soak them in water and have a 
little. If they are cooked, you can have a good meal. However, if they are half 
cooked, they will cause acute discomfort. 

J ick-hh Gatarasam - that, which has no ttt rasa, which is absolutely dry. And, 
T jfrT pooti paryushitam cha yat. mjihcr Paryushit means state, and 

ucchishthamapi chaame'dhyam means rendered impure (if 
touched with impure hands). None of these foods should be eaten. Some people 
like to eat the food from which someone else has taken a bite. 

*s 

Ame 'dhyam means that, which is not pure by nature; which cannot be used for a 
Yagya. People who eat these types of food are Tamoguni. People with Tamo 
guna are fond of this type of food. The Lord did not say, ‘Don’t eat,’ here; He 
merely said that this is a characteristic of people with Tamo guna. 

Once, a Sindhi gentleman asked me, ‘Maharaj, I have not studied the Shastras, 
so I don’t understand what I should eat, and what I should not eat.’ 

‘Look,’ I told him, ‘you need not read the Manusmriti, or the Shastras. Just 
think, before you eat, whether the food is suitable to be offered to the Lord.’ 
The gentleman at once understood the matter. We are shy of offering the Lord 
any item that is criticized by the Satpurushs (learned, saintly people). 
Somewhere, somehow, we have heard about the things spoken by the 
Satpurushs. 

In the same way, there was a gentleman who was an alcoholic. People took him 
to Shri Ramakrishna Paramhansa, praying that he be cured. 

‘Give up drinking, my brother, ‘said Paramhansaji. 

‘I can’t,’ replied the man. 

‘All right, have a drink once in fifteen days.’ 

‘Even that is not possible for me, Maharaj.’ 

‘All right, then, limit yourself to one drink a day.’ 

‘Even this is impossible!’ 

‘Very well, then,’ said Paramhansaji. ‘Whenever you feel like drinking, offer 
the drink to the Lord before taking it.’ 

The man would keep the bottle with him, but when it came to offering it to the 
Lord, he would think, ‘Oh, God! How can I offer this rotted water of barley to 
the Lord?’ 

Thus, a day passed, then two days passed, three days passed, and then 
Paramhansaji said, ‘Since you have already abstained for three days, you can 
abstain for three months, or even three years! Why don’t you give up drinking 
altogether?’ 

Ultimately, the man did give up drinking completely. 
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3i«+icnchif§rfii4?tl tj 5^4 I 

Woq golf'd TFT: TTTTTSTFT TT tuRd*: | | (^) 

Afalaakaanshibhhinyagyo vidhidrishto ya ijyate 
Yashtavyame've'ti manah samaadhaaya sa saattvikah. (11) 

The Yagya of the Sattvik people has the special feature of being free of wn^TSTT 
falaakaankshaa. There is no desire for any personal benefit. 

The first point is that a Yagya should not be motivated by selfish considerations. 
The second point is that the ritual should be in keeping with the strictures of the 
Shastras. The third point is that we should do the Yagya with the same attitude 
with which we do the prescribed daily rituals like the Sandhya Vandan. It 
should be done as a duty. The Lord added one more point - the mind should 
have a single pointed focus while you are doing the Yagya. It should not be 
disturbed by thoughts like, ‘How will the Yagya be completed? Where will the 
funds come from?’ 

A Yagya done by RR chandaa (contributions collected by several people) does 
not bring any result. Even if we accept that a fruit does arise from such a Yagya, 
it will hover in the sky, wondering which of the donors it should go to. ‘Should 
1 go to the one who gave four annas, or to the one who gave five rupees, or to 
the one who gave the highest amount?’ it wonders. The fruit is scattered, and it 
vanishes. That is why the Yagyas organized by funds collected from several 
people gives no fruit. 

Look, my brother, 1 tell you what is written in the Shastras. Incase anyone 
present is involved in collecting funds to do a Yagya for the benefit of the 
world; 1 am not referring to them. I withdraw my comments. 

3Tf>FFTFT TT TfJH ^WTFfrrfh TFT I 
TTFTW TT W fcfkg- TM-HH I I (^) 

Abhisandhyaaya tu falam dambhaarthamapi chaivayat, 

Ijyate' bharatashre'shtha tamyagyam vidhi raajasam. (12) 

Yagya undertaken for a worldly fruit is TtRR dambhaartha, which means, done 
for the sake of showing off. ‘We are great Yagniks (people who do Yagyas),’ is 
the impression they wish to create. This is a Rajas Yagya. The words of the 
Lord indicate that we should not be inclined towards Rajas Yagyas. 


H^fflH^fepTTTTI 
*KllcHr*H W TTTTFT ^rf^T# I I (??) 


Vidhiheenamasrishtaannam mantraheenamadakshinam, 
Shraddhaavirahitam yagyam taamasam parichakshate' . (13) 

If you wish to understand what this means, you should refer to the first question, 
whether there is any description of this type of a Yagya. Vidhiheenam 

means, there is no vidhi (proper method) in it; and asrishtannam 

means, there is no 3q?r anna (food) daana (giving). The Yagya becomes 
3TgRlfrn asrihtannam when no food is offered, no mantras are chanted, and no 
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dakshinaa (monitory offering) is given to the Brahmins. Further, when it is done 
without faith. How can this be called a Yagya at all? It will be called Tamas. 
Five things are essential in a Yagya. They are, Mb vidhi, Y?r mr anna daana, mr 
mantra, Mytt dakshinaa and 3RJT shraddhaa. Only then is the Yagya complete. 

WRnrr^fTi 

^t wft mr yMti i (^) 

De 'vadvijagurupraagyapoojanam shauchamaarjavam, 
Brahmacharyamahinsaa cha shareeram tapa uchyate'. (14) 

There are three types of rfwn tapasyaa (asceticism). The difference is caused by 
the physical, verbal and mental asceticism and the underlying motive of the 
person. The Lord explains which type should be done and where it should be 
done, giving the details of the three underlying inclinations. Then, He explains 
how the same kind can become Sattvik, Rajasik and Tamasik. Then, the three 
kinds of inclinations, multiplied by the three levels of tapasya, make nine kinds 
of tapa. 

Now, considering the MWft M adhishthaana bhe'da (the difference in the 
mental inclination underlying the tapasya), what is the W poojaa (worship) 
done by the mb' shareera (body)? 

It is, WTYT de ' vapoojaa (worship of the Devtas), TIM dvijapoojaa (worship of 
the Brahmins), gurupoojaa (worship of the Guru), and VTVFpTT 

praagyapoojaa (worship of the learned and wise). 

The Guru should be worshipped even if he is not pragya. It is not as though he 
should be worshipped only if he is a Gnani, and neglected if he is not a Gnani. 
No, even if our Guru is not a Gnani, he is worthy of our worship. If a person is 
pragya, we should worship him even if he is not our Guru. 

While doing puja, we should be careful that 'bbr shaucha (purity) is maintained, 
and that we have viiMh aar/avam (a simple and straight-forward attitude). WJWf 
Brahmacharya (celibacy) is physical, and so is 3#*rr ahinsaa (non-violence). To 
avoid doing Mu hinsaa (violence) means not allowing anger to overcome us. To 
observe celibacy means not allowing desire to overcome us. yty- h-i h h 

De'va-dvija-guru-praagya-poojanam means not allowing arrogance to 
overcome us, not doing anything despicable, and remaining free of deceit and 
cunning. The present context indicates that Brahmins, Kshtriyas and Vaishyas 
should all be shown due respect. 

W Poojaa (worship) means WR satkaara (to show respect). Whose satkara 
should a Brahmin do? Take it this way - it is acceptable if the Brahmin shows 
respect to one (caste), the Kshtriya to two, the Vaishya to three, and the Shudra 
to all four castes. If you wish to organize this according to the mi 

varnaashrama dharma (the right behavior for the castes), it will be this. Dvija 
means a person ho has received the proper sanskaara (rituals which create 
subtle impressions) like the thread ceremony, and who does the prescribed daily 
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rituals like the Sandhya Vandan, Balivaishvadeva and Agnihotra. Such people 
will be superior to an ordinary Vaishya. He should be shown greater respect. 
The Brahmins and Kshtriyas should also show him greater respect, so that other 
Vaishyas are encouraged to follow his example. 

3H^|cbi cTFFt TF7 fa *1 fed ^ ^rTI 

wwi mr 1 1 (^) 

Anudve 'gakaram vaakyam satyam priyahitam cha yat, 
Svaadhyaayaabhyaasanam chaiva vangmayam tcipci uchyate'. (15) 
cnwr Anudve gakarm vaakyam. The Lord now tells us about the proper 
way to talk. Don’t speak in a way that is hurtful for others, and causes their 
hearts to burn. 

When we were little children, and we saw the wells fill up to the brim during the 
rainy season, we would fling sticks into the water with all our might. The sticks 
would sink in, and rise up again. Similarly, udve'ga means that the words 
we use to hit others with, pierce their hearts and rise up again. That is called 
‘udvega’. Don’t say things that cause udvega. Udvega is the same as vomiting, 
or throwing up. Many people think of retaliating sharply. They want to make the 
other person squirm. The purport is that our conversation and behavior should 
not contain sarcastic or cutting comments. Our talk should be free of barbs and 
shafts. 

Satyam. Speak the truth. Speak with sweetness. And, speak in a way that 
will be beneficial. If you speak the truth, it will contain Gnan. You can only 
speak satya if you know what the satya is. If you do not know the truth, and say 
something claiming it to be satya, then you are speaking asatya (untruth). 
Moreover, if you have the Gnan - but don’t speak according to it - then, too, 
my brother, you are speaking an untruth. 

However, we forget one thing. 

What is that? 

We forget the ananda in it. We give respect to satya. We say, ‘I know this 
for a fact. I have seen it with my on eyes. I am a witness to what happened. I 
have seen the base, which is absolutely real.’ 

Very well, but if anand is omitted, then there is a deficiency in your Gnan and 
satya, because satya and Gnan always stay with anand. There is goodwill 
between them, and their goal is the good of all. 

Svaadhyaayaabhyasanam - we should have the abhyaasa 

(habit) of T^TT^trt svaadhyaaya (studying the Shastras). Abhyas does not mean 
that you read a book once and put it away, saying, ‘I have already read this 
book, Maharaj.’ To read a book once and put it away is not the tapa of the wmf 
vaani (speech). You should form the habit of daily study. At the second reading, 
you will understand things you missed earlier. More meanings will be revealed 
at the third reading. When a Sadhu (Monk) goes to a village to ask for fwT 
bhikshaa (begged food), and does not get it at the first house, he gets it on his 
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second visit, or even the third visit. The Shastras are our Grihasthas 
(householders, who feed Monks). We go to their door, to ask for bhiksha. If we 
don’t get it on one day, we will get it on the next or third day. Like the 
Grihasthas, the Shastras also give bhiksha to the Sadhus; and they definitely 
give it. So, one should study the Shastras repeatedly. This is the tapa of speech. 

UH-HUxdd I I (^) 

Manahprasaadah saumyatvam maunamaatmavinigrahah, 

Bhaavasanshuddhiritye'tattapo maanasamuchyate'. (16) 
tr: W?: Manahprasaadah. Now the Lord speaks of the tapasya of the mind. He 
tells us to keep our mind W prasanna. Prasanna means, mm'v-i nirvishaya - 
without any object of desire. Do not attach your mind to the past, and don’t 
worry about the future. Let your mind be tranquil and untroubled. Satya will 
manifest in it. The truth rises up involuntarily in the mind when inner peace 
prevails. It is only in a limpid mind that the satya rises. So, TFTSTCTK: 
manahprasaadah means, the tRRrTT prasannataa (serenity) of the mind. It does 
not mean joy; it means, when the mind is uncluttered, and limpid. Keep your 
mind free of all desires. Your eyes should function, but not have any form 
imbedded in them. Your ears should function without your being pulled towards 
any particular sound. We should retain our faculty of speech, without having 
any compulsion to say something. Allow the tongue to rest, let the ears relax, 
and let the mind be at peace. 

RFRRRT Saumyatvam means that we should be simple and straightforward. We 


should have a friendly attitude. The mind should be luminous like the moon. 
rfRR Maunam means that we should maintain the attitude of a Mauni - an 

”S 

ascetic and hermit. The mind should be controlled - don’t let it rush hither and 
thither. And, bhaavasanshuddhi means, keep your inclinations pure. 

Let your interaction with people be free of cunning and deceit. Don’t try to bluff 
or mislead anyone. This is called RFRT rR maanasa tapa - the asceticism of the 
mind. 


’RT: I 

3UhHcblf4-?ff^o|#: uiRdcb nfaqW 1 1 (?vs) 


Shraddhayaa parayaa taptam tapastatrividham naraih, 
Afalaakaanshibhiryuktaih saattvikam parichakshate'. (17) 

After enumerating the three good points, the Lord now speaks about the three 
types of tapa - Sattvik, Rajas, and Tamas. A man may speak with sweetness, 
maintain mauna (silence), and also do puja. Actually most people who do puja 
are eligible for RjrT-W moorti-pooj aa - idol worship. You can take this to be a 
fact. I say this with considerable personal experience, that when someone brings 
wet flowers, the clothes, hand and feet of the Mahatma all get wet. The 
immediate thought that rises is, ‘This man ought to have offered water to the 
form of Shankarji in a temple! He shouldn’t have poured it on me! ’ 
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Then, when the man stands before the Mahatma saying, umt iwr confer 
‘ Tvame'va maataa cha pitaa tvame'va - you are my mother and you are my 
father,’ the Mahatma says, ‘My brother, go to the temple. Why are you saying 
such prayers before me?’ Therefore, the people who are eligible for 
worshipping the Lord in a Mahatma are different from those who are eligible for 
worshipping Him in an idol. 

A person, who serves with devotion and has shraddha for the Mahatma, is 
eligible for worshipping a Mahatma. A person who wants the Deity to fulfill his 
desires, is eligible for idol worship. There is little doubt that people worship the 
Lord in idols, and there is no doubt that the Lord’s Avataras are filled with 
compassion. However, the Avatara is not always in the present time, and you 
don’t know how a Mahatma should be worshipped. So, you should first leam 
about puja by worshipping an idol. Otherwise, this tapasya (of puja) done by 
people gets spoilt. 

How does it get spoilt? 

It gets spoilt because in the three types of tapasya, one vital factor is 
shraddhaa (faith). Shraddha is essential for the puja to be Sattvik. The second 
factor is that there should be no falaakaankshaa (desire for a fruit). 

Falakanksha will bring Rajo guna. ppd: Yuktaih means that the puja should be 
connected to OTTT sadaachaara - a pure lifestyle. If you are inclined towards 
lowly activities, and you worship a Devta, a Brahmin, your Guru, or a Pragya - 
then, your puja becomes Tamoguni. So, the tapa becomes Sattvik if it is done 
with faith, lack of selfish desires, and a pure lifestyle. Then, all three (body, 
speech and mind) become Sattvik. However, unless all three are Sattvik, the 
tapa will become Rajas or Tamas. A desire for some fruit turns it into Rajas, and 
lowly behavior turns it into Tamas. 

■Hr+KHMM'jiief mft ^Tl 

Satkaaramaanapoojaartham tapo dambhe'na chaiva yat, 

Kriyate' tadiha proktam raajasam chalamadhruvam. (18) 

Tapasya that contains hypocrisy, and is done for winning honor, respect and 
adulation is Rajas. The fruit it gives is temporary. 

U<aU l^uiirHHI iHijUui fftrqft rPT: I 
M-i-wlrM-HKMief c[T I I (VK) 

Moodhagraahe 'naatmano yatpeedyaa kriyate ' tapah, 
Parasyotsaadanaartham vaa tattamasamudaahritam. (19) 

H/i y i r> IJ i r-HHi Moodhagraahe' naatmano yat - to cling obstinately to something. 

‘I will keep standing. I will keep standing in water. I will live in a tree and not 
come down.’ These are examples of tapa which give pain to the Atmadev. This 
type of tapa is not recommended in any of the Shastras. 
Moodhagraahe 'na means catching hold of something stupid. 
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h<W1c<hmi 8T °fT Parasyotsaadanaartham vaa - even the tapasya done for 
destroying someone, or disrupting another’s progress is not good. For example, 
if there is a Sadhu who is highly respected, and another Sadhu goes to him and 
starts a dispute. Then he begins to do such severe asceticism that people start 
showing him more respect. Thus, tapasya done with the intention of belittling or 
harming someone is also Tamas tapasya. 

fel XT tni XT rTfFT fnlrddi Tljmtl I (^o) 

Daatavyamiti yaddaanam deeyate 'nupakaarine ', 

De'she' kaale' cha paatre' cha taddaanam saattvikam smritam. (20) 
qicioqn Daatavyam. When you give with the thought that this person is worth 
giving the daan to, that he is needy, then is it not placing yourself in a position 
of superiority? It is considering that person to be beneath you, and considering 
him to be needy. The fen vidyaa (skill) of daan is different. In daan, we give 
some item, and the result is the purification of our own antahkaran. It becomes a 
Dharmik daan when an external object or action results in internal purification. 
A daan that does not purify our antahkaran is absolutely worldly. Actually, daan 
is Dharma. When the fruit of the daan is material gain, or worldly fame, then the 
daan is sookshma (subtle), and the fruit is sthoola (gross). However, 
what is the secret of the gross daan which has a subtle fruit? People neither 
know nor understand, that the purpose of physical actions and material daan is 
to create the subtle. 

To whom should we give daan? 

•v-mhn'jim Svajanaarpanaat. People justify giving daan to their Ml svajan - 
their own people! It used to be the practice at our house, to give the paltry daan 
to just anyone. But, when some valuable daan had to be done, people would say, 
‘After all, our daughter is wedded to a Brahmin, so let us give it to our son-in- 
law.’ Such daan becomes ^FFrfenr svajanaarpanam. It is the custom to feed the 
Brahmin at a ^ shraadha (ancestor worship). People feed their cook saying, 
‘He is a Brahmin, too. He will be pleased, and will cook well, if we offer him 
the food, clothes and money.’ This can hardly be called daan! When daan is 
connected to self-interest, worldly benefits, or any kind of favoritism, it destroys 
Dharma and shraddhaa (faith). It does not cultivate a pure antahkaran. So, 
the method of daan has to be understood. It is not that everyone who has wealth 
understands how to do daan. 

fe fe De'she' kaale' cha paatre' cha. In daan it is important for the 

de 'sha (place), to be suitable, the w sthaana (spot) to be proper, and the nnt 
paatra (recipient) to be excellent. It is not right if a person goes to an opium den 
and gives something as daan. Daan should be done in a place that is pure. 
Certain timings, like the wfet e'kaadashi (eleventh date of the lunar colander), 
hJuihi poornimaa (full moon), etc should be chosen, and eligible recipients 
should be selected for daan. Such daan is called Sattvik daan. 
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Another factor must also be considered. The Shrimad Bhagwat gives details 
about which is the best place, time, and candidate for daan. It says, -h ch i d 
‘ Satpaatram yatra labhyate'. ’ Who is the satpatra (best recipient)? 

It is the Lord! The item belongs to the Lord, and He has come to take it. So, 
don’t look up the auspicious time for doing daan, and tell Him to come on an 
auspicious day like an eclipse or Sankranti. When we give something with the 
feeing that we are offering it to the Lord, it is the best possible place, time and 
person. Actually, it is not we who are giving. The Lord had kept His own 
property with us; and He has come to take it back. So, we are not the ^TcTT daataa 
(giver). The Lord has relieved us of this burden. 

■JTtT MoMMcbKiaf cfT ^fT: I 

fbTH rTfFT 7FJRT I I (^S>) 

Yattu pratyupakaaraartham falamuddishya vaa punah, 

Deeyate' cha pariklishtam taddanam raajasam smritam. (21) 

Yattu pratyupakaaraatham. An Income Tax officer has the 
authority to grant Tax Exemption to a Charitable Trust. He tells you that he will 
grant the Exemption if you donate various sums to those he recommends. What 
is that? The daan you do at his bidding is done for the purpose of avoiding 
taxes. You give something to get something in return. This daan is given with a 
desire for some fruit. 

## vr Deeyate' cha pariklishtam. There was a baniya (businessman) 


who came to Vrindavan on one occasion. He was sitting with a group of people, 
when a lady came and tied a rakhi (a bracelet tied by a sister) on his wrist. 
People who need to raise funds are very clever. They know that a wealthy man 
will be embarrassed to refuse to contribute for a good cause, if he is asked in the 
presence of other people. 

‘Who are you, Mother?’ asked the baniya. ‘What do you want? I am not even 
acquainted with you.’ 

The lady explained that she was the principal of a local school. ‘I tied the rakhi 
to make you my brother,’ she said. ‘I don’t want anything for myself, but please 
donate five thousand rupees to the school.’ 

‘Very well,’ said the baniya. ‘I will donate five thousand rupees to your school.’ 
He gave the money. 

Later, when he went home, he began to lament. ‘Oh God! I threw away five 
thousand rupees today! ’ Thus, people do daan and the regret giving it. This daan 
is Rajas. 


I ( Vi ) 

Ade 'shakaale ' yaddaanamapratre 'bhyashcha deeyate ', 
Asatkritamavagyaatam tattamasamudaahritam. (22) 

Ade' shakaale'. I saw a gentleman buy fifty cinema tickets and 
distribute them to poor people. What kind of a daan is this? Consider the matter 
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- was that the proper de'sha or W kaala for daan? He said, ‘I am doing 
daan. I will distribute cinema tickets to the poor, and provide entertainment for 
them. They will enjoy the cinema.’ 

Asatkritamavagyaatam. I was at the house of a Seth (wealthy 
businessman), when someone came to beg for some money. The Seth spoke 
harshly to him. ‘Go off! Get out! How did you manage to come up to this 
office?’ I felt embarrassed and ashamed to see such a wealthy man behave so 
shabbily. At our village, there was a custom to give at least a handful of rice, if 
we had nothing else to give a beggar. We would never turn away anyone 
without giving something. The Seth glanced at me, and felt ashamed. He also 
felt some pity for the man. He told his clerk to give the man a coin and send him 
away quickly. What daan was this? Tattaamasamudaahritam - it is 

the preference of a person with Tamo guna. 



sdlfUUiiWH cKI!H Idfedl UTT I I G3) 

Aum tatsaditi nirde'sho brahmanastrividhah smritah, 
Braahmanaaste'na ve'daashcha yagyaashcha vihitaa puraa. (23) 

The Lord says, now, that no matter what you do, every action contains some 
flaw or mistake. 1 have seen a very big Karma (ritual for some specific benefit). 
By the Grace of God, many great Pundits and Vedacharyas (Masters of the 
Vedas) were involved, but they forgot the sankalpa (formal resolve)! They 
forgot that every religious undertaking must begin with a formal resolve. Now, 
what was 1 to say? A Vedic Karma, a Shrauta-smaarta ritual, becomes futile 
without a sankalpa. This is written in the Shastras. 

It is not a matter of just the sankalpa. Other mistakes are made, too. People 
make mistakes in the mantras. Effect ‘ De'vahitam yajaamahe" is given in 

the Rig Veda, and UFT ‘Mayi de'vahitam , is written in the Yajur Veda 
(both have the same meaning). Now, the Pundit doesn’t remember that the 
words of the Rig Veda can’t be used when a Yagya is being done according to 
the Yajur Veda. A pure mantra becomes impure when the application is 
misplaced. So, there are three injunctions for a successful karmakanda. 

What are they? 

They are, 3S> trt ‘ Aum tat sat. ’ This is the triple command of the Vedas - 
Brahmin, Veda, and Yagya! These three come from those three. 

Meld'd feraiHlcMI: sdfUdlftH W I | ) 

Tasmaadomityudaahritya yagyadaanatapahkriyaah, 

Pravartante ' vidhaanoktaah satatam brahmavaadinaam. (24) 

Tasmaadomityudaahritya. When you want to do any Yagya, 
daan, or tapa, you should begin with the Aumkara. Say, ‘Hari Aum’, first. If you 
ask where ‘Hari’ (a name of the Lord Vishnu) comes from, then - this is the 
method handed down from generations. It is not written in the Vedas, that ‘Hari 
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Aum’ should be said. However, the reason this is accepted as the proper method 
by so many previous generations is that it has the effect of purifying the person, 
and making him eligible for uttering the word ‘Aum’. By saying ‘Hari’, the 
Brahmin becomes purified, and eligible for saying the Aumkara. His impurities 
are removed. Aum means acceptance, and the one who protects. This is why the 
Brahmavaadis (those who believe in the Brahman) start with the 
Aumkara when doing any ritual. The Aumkara does not contain an incomplete 
name of the Lord. Some of the Lord’s names refer to His different aspects or 
manifestations. For example, feraTrRT Vishvaatmaa, %?WPT Hiranyagarbha, 
-h^ichi sootraatmaa, tfuu Taijas, W Praagya, Ishwara, and qrR Turiya. 
This Aumkara, however, enfolds the essence of the Parabrahma Paramatma, 
right form the Vaishvanara up to the Turiya Brahman. So, there is nothing left 
out in the Aumkara. It makes Yagya, daan, tapa, etc whole, complete, fulfilled. 

d fuTPU I d UkT I 

fefelT: fjfRR I I 

Tadityanabhisandhaaya falam yagyapatapahkriyaah, 
Daanakriyaashcha vividhaah kriyante ' mokshakaankshibhih. (25) 

Tapa means, don’t harbor any desire for a fruit. Whether you do Yagya, daan, or 
tapa, it is mixed with a yearning for Moksha (liberation). Tapa means, WT 
‘Na mahyam. I don’t want anything. I want only Mukti.’ However, who are you 
doing the Yagya, daan and tapa for? Tasmai means that we do it for the 
Paramatma, not for ourselves. 

WTOT# R uf^ddi^d i 
WTTFT ^ufnT WZTT UTO I I (^) 

rmftr ru r fusfm ui-^d i 

Sadbhaave ' saadhubhaave ' cha saditye 'tatprayujyate \ 

Prashas te ' karmani tathaa sacchabdah paartha yujyate 
Yagye ' tapasi daane ' cha sthitih saditi chochyate 
Karma chaiva tadartheeyam saditye'vaabhidheeyate'. (26, 27) 

The Lord now explains the essence of Karma. He says SRTT shraddhaa (faith) is 
required for any religious undertaking. The Aumkara is the purification of the 
Karma. Tapa is the purification of the purpose, meaning, the Paramatma is the 
focus of the Karma. And, Sat (existence or the ultimate reality) is the 
purification of your eligibility. A sadbhaava (goodwill) is needed for this. 
Sadbhava means mere existence, it means the presence. No impurity, like 
desire, should be present. The Gita also has a definition of the word ‘Sat’. It is a 
dictionary with ‘Sat’ in it. If ‘d’ were to be removed from ‘digdarshana’ 

(that, which shows the direction), it will become dictionary! The Lord has not 
given so many synonyms of any other word in the Gita. 

So, the Lord’s name is ‘san’ (to have, or honor), and the 'UR bhaava means M 
sattaa (existence, authority). Combined, they become sadbhava. Sadbhava 
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means the RRT sattaa of the Paramatma. RRqR Sadhubhaava means the godly 
inclinations that come into our mind. The word ‘sat’ is used in two ways. One 
is the pure Sat, and the other is sadbhava. The third is Karma. Sadbhava is 
subtle, it is the RWR paramaartha (supreme attainment), it is a godly 
inclination, and it is a strong Karma -kriya. It is present in Paramartha, and it is 
in the inclination - meaning, it is in the antahkaran. RR5R Sacchabda (the 
shabda = word that is Sat = godly) comes next. It is the main word, and its 
presence in the Yagya, daan, and tapa is also called ‘Sat’. R# R fpricT Daane' cha 
sthiti. 

RR^R rR#RT Karmachaiva tadartheeyam. To render services like uprooting 
kusha grass for a Yagya, digging the ground for it, building the structure and 
getting bricks for it, etc is also tapa. So, Sat is the purification of the RT-w4 
tv am- paddartha (tvam = you. You Are That = the Brahman. This is the 
foundation of Vedanta principle. It means that everything is the Brahman). Tapa 
is the purification of the RT-w4 tat-padaartha (tat = That), and the Aumkara is 
the purification of the Karma. Tapa gives eligibility to those who lack it. It also 
reveals the essence of the Parameshwara who is the goal of the Yagya; and the 
Aumkara purifies the tapa. 

3T$RjRT fR Rrf cNfrlki fR R RR I 
3TRf^RfRR RTR R R RHTRT (-R6) 

Ashraddhayaa hutam duttam tapastaptam kritam cha yat, 
Asadityuchyate' paartha na cha tatpre'tya no iha. (28) 

The Lord said, ‘Look, brother, shraddha is essential for everything. Nothing can 
be achieved without it.’ The Lord - in the form of the Vedas - has stated, 
RSPsRpfRt W\ vrrfr RTT: ‘ Naashraddhaane'bhyo havi ashnanti de'vaah. The 
Devtas will not accept your ablutions unless you have shraddha.’ The Devtas 
are not hungry for any item. They have RSR sookshma (ethereal) bodies. Subtle 
bodies expect only feeling, from us, who have gross bodies. Unless you serve 
the sukshma Devtas with your subtle body (the mind), why should they accept 
your offering? However, what can be done if there is no shraddha in the RSR 
Rfft sookshma shareera (the subtle body; the mind)? 

You see, shraddha is a primary requisite in everything regarding the RTR 
saadhya (desired goal) and the RTRR saadhana (methods) recommended by the 
Vedas, Shastras, Puranas, religious sects, and the traditions of Sadgurus. The 
Vedas are not needed when the methods and goals are material and obvious. If 
we hit a pot with a stick, the pot will break. We do not need the Vedas to tell us 
this! The Vedas do not speak about things which are seen, and estimated 
accurately. It is only when the subject is beyond the range of our senses and 
intellect, that the Vedas are needed to give us the Gnan we seek. 

However, for this it is necessary that we have shraddha. It is not possible for 
you to see - or calculate - how you can obtain Heaven by pouring ablutions of 
ghee in the ritual fire. So, have faith in the Vedas. Where the fruit is always 
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unseen, and the connection between the fruit and the method is unknown - that 
is where the Vedas establish the method to be used for achieving what we 
desire. 

cTT il-WMNl H feu# I 
TTcT dW\i WPPl ^WTI I 

Pratyakshe'ne'naanumityaa vaa yastoopaayo na vidyate', 

E'vam vidanti ve'de'na tasmaad ve'dasya ve'dataa. 

This pertains to the Vedas. Now we will discuss the Upanishads a little. What is 
that? It is the Gnan of the Flc*T ufteT nitya paroksha (the eternally unseen) and the 
3rqfteT nitya aparoksha (the continuous personal experience). The nitya 
paroksha is WT svarga (Heaven). We cannot obtain Gnan about Svarga without 
the Vedas. The Atma, however, is nitya aparoksha. Neither is iGR^ pratyaksha 
(seen directly) like a pot, nor is it ufteT paroksha (unseen) like Heaven. It is, 
moreover, experienced continuously. However, in spite of being nitya 
aparoksha, we are not aware that the Atma is the Brahman. So, where even a 
continuous experience fails to give the Gnan, it is only the cjiwstcm vaakya- 
pramaana (the proof established by words) that gives the Gnan. No other form 
of proof is of any use - neither pratyaksha nor anumaana (surmise or estimate). 
A man will say, ‘My watch has vanished.’ Another man will point out, ‘Look, it 
is in your pocket. ’ The Gnan of the aparoksha is like that. 

There was a man who was very forgetful. Before going to bed, he would make a 
list of where he was putting his things, and he would check the list in the 
morning. ‘I am keeping my walking stick in the comer. I am hanging my 
umbrella on the stand. I am keeping my watch in the niche in the wall. My coat 
is hanging in the cupboard, and I am sleeping on my bed.’ 

One morning, his walking stick was checked. His umbrella, spectacles, and coat 
were checked. However, ‘I am not sleeping on my bed!’ He felt frightened, and 
ran around, looking for himself. 

‘What are you looking for?’ asked his wife. 

‘My list says that I was sleeping on my bed, but I am not there now,’ he replied. 
‘Who is it,’ asked the wife, ‘who is searching? Who are you?’ 

You see, our Self is an unbroken experience, but we are not conscious of 
ourselves. This is what is called a mistake. The man realized his mistake only 
when his wife drew his attention to it. Sometimes, a man turns the house upside 
down, looking for his pencil. Then, the son asks, ‘Which pencil are you looking 
for? Is it the one tucked behind your ear?’ This is called vaakya- 

pramaana. 

Yesterday, a gentleman was narrating a true incident. A man was ill at 
somebody’s house. The doctor was sent for. He checked the pulse, put his 
stethoscope to his ear and examined the man. ‘This man is dead,’ he said. The 
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man’s wife started to cry. ‘My husband has died,’ she wept. Just then, the man 
sat up and said, ‘Look - I’m not dead. I am alive!’ 

‘You keep quiet!’ said the wife. ‘What is the value of your opinion? Do you 
know more than the doctor?’ 

So, the Atma is always present in every part of its essence. It transcends space, 
time and matter. It is present in all the factors that are common, and it is present 
in the factors that are not common. It is a continuous, unbroken experience. 
However, the Atma’s indivisible, eternal essence can only be established by 
vaakya-pramaana . This is why there is a great need for shraddha. 
Shraddha for the Upanishads ends in the personal experience. Unseen factors - 
like attaining Heaven after death - are the result of mental tendencies built up 
through the rituals prescribed by the Shastras. The shraddha that the Atma is the 
Brahman concludes in this experience. Once this experience is obtained, there is 
no further need of the Shastras or for shraddha. They both die. This is their 
frolic. 3T^s^u |rTU Ashraddhayaa hutam means those who do xw homa (pour 
ablutions in the ritual fire) without having shraddha in the Devta, mantra, 
Brahmin, or the Yagya. Where will their homa go? It will turn into smoke and 
vanish in the air. 

vyDuttam. People do daan, but they have no shraddha. They do tapa without 
having shraddha. Their daan and tapa are of no use. Shraddha is a Sattvik 
emotion. Shraddhayaa satyamaapyate' - satya can be obtained 

only if there is shraddha. The Rig Veda has a Shraddha Sukta (Hymn to 
Shraddha), which contains this mantra - marine? TR ( C <°. C <V<A) 

shraddhaam praatarhavaamahe' shraddhaam madhyandinam pari. (10. 151. 5) 
One thing more. You do Satsang, you listen to discourses, do bhajan and 
sadhan. That is very good, but do you have shraddha in these activities? Oh, 
shraddha is the one Sattvik inclination that develops your belief in them. So, if 
your shraddha is diminished when you attend any Satsang or discourse, please 
stay away from there, otherwise, your Ishwara and your 
brahmaatmaikya bodha (the knowledge that everything is the Brahman) will be 
blocked. Your 3T3RJT ashraddhaa (lack of shraddha) will make these activities an 
obstacle in your spiritual progress. So save yourself from ashraddha, and 
remember to observe whether the talks you hear increase or decrease your 
shraddha. Only with the currency of shraddha can you procure a ticket for the 
Paramartha. You need a ticket to reach your destination, don’t you? You need 
food and water for your journey. How will you get them, if you have no cash? 
What is the currency we need? 

It is shraddha. So, carry the currency of shraddha. Carry this treasure, and go on 
the path, srafarfr Crt«To \3AA6) Shraddhaavitto 

bhootvaa aatmanye 'vaatmaanam pasyati. 

WT Asadityuchyate' paartha. The Lord says, ‘O son of Prithaa, if 
there is no shraddha, then there is no homa, no tapa, and no Sat. *T ^ ndcq RT w 
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Na cha tatpre'tya no iha - it has no invisible fruit, either. No apoorva (invisible 
fruit) is created without shraddha. W No iha - nor is there any visible fruit. 
The person will not obtain any worldly benefit like fame, nor will his 
antahkaran be purified. 'TT W No iha should not be taken to mean only fame, son, 
or good health. The purification of the antahkaran is a visible fruit, which is 
obtained in this lifetime - not after death. Brahmagnan is also obtained in this 
lifetime. It is not obtained after death, like Heaven or other such invisible fruit. 
If you wish to create a bank balance for fruits like going to Vaikuntha, or any 
other divine land after death, you have to earn a spiritual credit accordingly. 
You will get the result after you die. 

However, if you want the fruit in this lifetime, and gain some immediate 
benefit, then you should always have the wealth of shraddha with you. 

Thus, this seventeenth chapter, called the ‘ Shraddha traya-Vibhaaga Yoga’ is 
completed. 
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Chapter XVIII 


The eighteenth chapter of the Gita gives the concise essence of all the factors 
described in the previous chapters. These include tyaaga (giving up), TRTRT 
sannyaasa (taking the vows of Sanyas), the direct experience of the n<viqi«T tat- 
padaartha - tvam-padaartha (the principle that everything is the 

Brahman), and the vttvft saadhan (method) recommended for achieving this 
realization. The Mahabharata has eighteen Parvas (sections), of which seventeen 
are indicative of the seventeen subtle essences, of which the antahkaran is 
formed. The eighteenth Parva is an ivrd aparva (not a section), so it has been 
given an honorary status, and used for describing the Paramatma. 

Now, give your attention to the question raised by Arjuna, at the beginning of 
this, eighteenth chapter. You have already heard that the Gnan of the Ff^r urw 
nitya paroksha (eternal and unseen) cannot be obtained without the Shastras. 
The nitya paroksha includes Swarga (Heaven), and the sadhan for obtaining it. 
None of these can be established by other methods like WRT pratyaksha (seen), 
or anumaana (estimated or calculated) either. These days, people who 

consider themselves to be very smart, do describe Swarga and the sadhan for its 
attainment, but they only expose their own foolishness. The Shastra is the only 
authentic method which connects the invisible goal (Heaven) to the methods 
prescribed for its attainment. This is a basic principle. Even when the 
nitya aparoksha (continuously experienced) item - the Atma - is unknown, it is 
not known consciously even though it is present - then neither the direct vision, 
nor the an intelligent estimation succeeds in making it known to us. The 
mm vaakya-pramaana (the proof of the word) is the only method through 
which we can obtain this knowledge. The indivisible quality of the Atmadev is 
not known. It quality of being unaffected by space and time is not known. The 
common and unique factors are also not known, and nor is its poornataa 
(its quality of being complete). Even so, the Atma, itself, is a continuous, 
unbroken experience. It is 3rqfteT nitya aparoksha. The only method for 
removing the factor of agnaana (ignorance) from the Atmadev is the word - 

vaakya pramaana. None of the other methods can succeed in dispelling 
this ignorance. 

The vakya-pramana begins with shraddhaa (faith). However, the subjects 
of Gnan - like Swarga - are established on the basis of shraddha that proves the 
nfter paroksha (that, which cannot be seen); while the 3rqfteT aparoksha 
(experienced) indivisibility of the Atma is established by the shraddha in what 
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the Shastras say. So, shraddha for the Upanishads ends in the direct experience 
(that everything is the Brahman). It is limited to this experience. Once this 
experience is obtained, there is no Shastra and no shraddha. However, both the 
Shastra and shraddha are always required for Swarga. Both are essential right 
until the experience of the Brahman is attained. This is the difference in the two 
goals that can be obtained by shraddha and the Shastras. 

HstMIst) HTdlWlfa I 

RIRR xT ^c^fvifH^H I I (?) 

Sannyaasasya mahaabaaho tattvamicchaami ve'ditum, 

Tyaagasya cha hrisheeke'sha prithakke'shinishoodana. (1) 

Observe the words selected by Arjuna in placing his question. He addresses Shri 
Krishna in the same terms as Shri Krishna uses for him. Shri Krishna repeatedly 
calls Aijuna usMiel ‘ Mahaabaaho ’ (mighty-armed), and Arjuna also calls Shri 
Krishna by the same name. Shri Krishna calls Arjuna, ‘Purusharshabha’ and 
‘Bharatarshabha’; and Arjuna calls Shri Krishna, ‘Purushottama’. Here, Arjuna 
says, WMm, TRTRTRT ftp? s^ii-h ‘ Mahaabaaho , sannyaasasya tattvam 

ve 'ditum icchaami. ’ He says that he wants to understand the purport of the term, 
and the essence of the word, TRTRT ‘ sannyaasa’’ (monk-hood); not merely its 
exact meaning. Had it been some grammarian, he would have broken up the 
word and explained its root. Arjuna does not want to know the exact meaning of 
the word. He wants to know the full implication of all that is indicated by this 
word. ‘O Hrishikesha, O Master of all my senses, please show me the Grace of 
explaining the full implication of the word RTFT tyaaga, and its essence, after 
separating it from Sanyas.’ 

The Lord is Hrishikesha, so how can He reveal the meaning of Sanyas? He 
should show the essence of keeping the %?T ke'sha (hair)! And, fTfttfwt 
‘ Ke 'shinisudana ’ (the one who killed the demon called Keshi) should explain 
the essence of cutting the hair! So, the forms of address are, ‘Hrishikesha’ and 
‘Keshinisudana’. Both require great strength, and hence, ‘Mahabaho, please 
Grace me by explaining this.’ 

cbiujHi cbduii worn i 

UcJcbdibHrMHi TTTf^TFT fcTRSUUT: | | (^) 

Kaamyaanaam karmanaam nyaasam sannyaasam kavayo viduh, 
Sarvakarmafalatyaagam praahustyaagam vichakshanaah. (2) 

The Lord now clarifies that both these sections are meant for people who are 
eligible for the path of Karma. The learned people who have already obtained 
the Gnan of the pratyak-chaitanyaabhinna brahmatattva 

(the essence of the Brahman, which is not separate from the consciousness of 
every individual) can in no way be connected to any Karma, kaarana 
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(cause), kartaa (the doer), or karmafala (the fruit of the action), 

because they know that their essence is 3qWr akartaa (not the doer), 3rhfarU 
abhoktaa (not the one who has the experience), -Hi-fi asansaari (not of this 
interactive world), or nhfeM paricchinna (separate or fragmented). So, for them, 
there is no question of being connected to anything, since they know that no 
connection is possible. 

However, when a person is eligible for doing Karma, then the Shastra prescribes 
Karma for such people. fYt Kaamya karma - meaning, Karma done for the 
fulfillment of worldly desires - are the Rajasi Karmas. These include Yagyas 
for getting a son, or some worldly benefit. There are also rituals for defeating or 
destroying an enemy. They are all Vedic rituals, but they should be given up 
totally. Sanyas is, to not undertake any action with the thought of obtaining any 
fruit. The Kavi (visionary poets) know this. 

All right, then, what is ^TFT tyaagal 

Tyaga is to continue doing our prescribed duties and recommended activities, 
without harboring any desire for the result. Tyaga is 1FT-FFFT sanga-tyaaga 
(giving up the influence of the association) and wr-FFFT fala-tyaaga (giving up 
the wish for the fruit). And, to give up all -h=mh fYt sakaama karma (Karmas for 
selfish desires) is called ‘Sanyas’. 

fd^PFT: Vichakshanaah - who is it that says this? It is those who have Wlq 
vishe'sha (special) vision. ‘Vichakshana’ means one who has the wealth of 
IdlW vishishta (special) chakshu (eyes) - one who has special eyes. This is 
what it means. 


iWIHHM: ^PT H rM Infold I (3) 

Tyaajyam doshavadikye 'ke ' karma prahurmaneeshinah, 
Yagyadaanatapah karma na tyaajyamiti chaapare'. (3) 

Some learned people say that kaamya karma should be rejected, just as 
violence, stealing, adultery, etc are forbidden, and to be rejected. Forbidden 
actions have inherent faults, and so do actions motivated by selfish desires. We 
should give up such actions the way we give up forbidden actions. 

Other learned people feel that it is not proper to give up all Karmas, considering 
them to be full of faults, like the Karmas that are forbidden. As long as we are 
eligible for doing Karmas, we should continue to do Yagya, daan and tapa. 
Yagya contains benefits for others, and its fruit is the purification of the 
antahkaran. The worldly fruit of the Yagya is the fame and praise the person 
gets, when the Yagya brings rain and people gather in admiration. However, 
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when a person does the Yagya for some worldly gain (rather than for purifying 
the antahkaran), it is not Dharma. Dharma is when we undertake a worldly 
Karma for the purpose of purifying the antahkaran. 

To purify external matter is 3FT shrama (labor), and to purify the mind is 
Dharma. So, a Yagya will be Dharma when it is done to purify the mind. 
Suppose you wish to eat a Tulsi leaf. If you chew some leaves of the Tulsi 
because scientists have proved that they have medicinal properties which cure 
fever, and protect you from getting a cough or even cancer - then the fruit will 
be a healthy body. The fruit of the sookshma (subtle) will be sthoola 
(material). However, if you think that having Tulsi leaves will purify your mind 
and please the Lord, then the Tulsi leaf is sthoola and the fruit is 
sookshma. These days, the trend is to use the subtle for material gain; whereas 
we are inclined to use material substances for subtle gain. This causes confusion 
in the proper understanding of Dharma. 

^T-^hcih: Yagyadaanatapah karma. The activities of Yagya, daan and 

tapasya. ciH'Wi Tapasyaa (asceticism) purifies our senses. Daan purifies our 
wealth. The purification of wealth means, a reduced possessiveness. Our sense 
of being the owner of the wealth is reduced, which means that our feeling of 
possessiveness is purified. In the same way, it is not the smoke of the Yagya 
that is purified; it is the W prasaada (Grace) of the Deities who are 
worshipped through the Yagya, which is procured. 

T^TFTf % M'bNcMiy ttkvt: dHchUdH: I I (X) 

Nishchayam shrunu me' tatra tyaage' bharatasattama, 

Tyaago hi purus havyaaghra trividhah samprakeertitah. (4) 
‘Nishchayam shrunu (listen to My decision)’. The Lord explains that 
the learned people - the maneeshis - are divided in their opinion. They have 
different opinions on the subject. Maneeshi means the intellectuals who are 
profound thinkers. The Lord says, ‘I have told you the opinion of the maneeshis. 
Now, let Me give My opinion.’ 

What is that? 

^TTUT % ‘Tyaago hi purushavyaaghra - Oh, you are a tiger, Arjuna!’ 

Purushavyaaghra means a man who has the qualities of a tiger. ‘You are a 
purushavyaaghra. You are a tiger amongst men - and yet you are 
asking about tyaga and Sanyas? Anyhow, since you have asked, I am telling you 
that there are three types of Karmas.’ 

H rSTFHf rfrt I 

Wf HL|!Nc| MIcHllH HHlfauim I (q) 
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Yagyadaanatapah karma na tyaajyam kaaryame 'va tat, 

Yagyo daanam tapashchaiva paavanaani maneeshinaam. (5) 

Yagya Karma, daan Karma, and tapa Karma are the three kinds of Karmas. 
Yagya means 3Tifw^F ^nk-mi aadhidaivk de'vopaasanaa - the propitiating of 
presiding Deities through metaphysical methods. Daan means the giving up of 
tendencies of greed and possessiveness. Tapasya is done for the purpose of 
giving up the desire to indulge the senses. These three Karmas should not be 
given up, because only a person who is eligible for Karma, considers himself to 
be the doer, and has the organs of action, will undertake Yagya, daan and tapa. 
Tapa’s special feature is the tyaga of indulgence. Daan’s special feature is the 
tyaga of material possessions, and Yagya’ s special feature is the propitiation of 
the presiding Deities of the subtle body, through specific actions. These are 
such, that - hichiIh paavanaani maneeshinaam - if done with 

intelligence and wisdom, they can purify the mind. However, no foolishness 
should be attached to them. 

How is foolishness attached to them? 

It is when the daan is publicized, in the newspapers. It is when a person receives 
lavish praise for doing a Yagya, or fame for doing tapa. These are signs of 
foolishness, or lack of intelligence. hmhiPi Paavanaani refers to thoughts that 
purify the mind. So, be alert, and observe whether your mind is indeed being 
purified by the Yagya, daan and tapa you do. Your heart will definitely be 
purified if you do them wisely. 

lidMhl W cbnifui WT rMchdl ^Hlfd ^Tl 
cbdoMiHild ^ nro FhOmh i (^) 

E 'taanyapi tu karmaani sangam tyaktvaa falaani cha, 
Kartavyaaneeti me' paartha nishchitam matamuttamam. (6) 
Ultimately, the Lord gave His decision. He said, ‘Do Yagya, daan and tapa, but 
be watchful about two things. One is that you should not get so attached to them 
that you can’t give them up.’ 

Don’t develop a compulsive urge to always do any particular Karma. You need 
ghee (rarified butter) for the Yagya. You may be tempted to steal it, if you can’t 
get it by other means. Your attachment to the Yagya will prompt you to procure 
the ingredients you need, by fair means or foul. Similarly, don’t get attached to 
daan or tapa, either. Furthermore, you shouldn’t have any desire for the fruit 
that the Yagya, daan and tapa give. You should continue with these Karmas for 
as long as they can be done naturally and ethically. Otherwise, they should be 
given up. Let the lamp burn, so long as the oil lasts, and let it die out when the 
oil is used up. Why have an urge that the lamp must burn all night long? 
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A Punditji was giving a discourse. There was only one man sitting in the 
audience. The Punditji gave a long discourse, and the man continued to listen. 
The Punditji was encouraged by the man’s continuing to listen to him. 
Ultimately, the man asked the Punditji when he would finish his discourse. 

The Punditji replied, ^icT r^f rn^^TTWTn ‘ Yaavat tailam taavat vyaakhyaanam 
- 1 will go on talking till the oil in the lamp lasts. ’ 

‘I am also waiting to take back my lantern,’ replied the man. ‘I can only take it 
when your discourse is over.’ 

The Punditji had become attached to giving discourses. He had a compulsive 
urge to talk, even if there was nobody to listen to him. This was the desire for 
the fruit - that he would get things, if he gave discourses. 

So, give up two things. One is the hope that you will get any fruit in the future; 
and the other is the wish to complete the work you have started. If the Ishwara 
summons you, get up with alacrity and go to Him without a moment’s delay. It 
is another matter, if the Ishwara tells you to cover yourself with a cloak! 
Otherwise, go at once, without waiting to cover yourself with a cloak. Oh, what 
is it that you are to do? You are to do your duty in such a way that you have no 
attachment for either the work, or for its result. There should be no impulse, to 
tell the Lord to wait even an instant! 

Now the Lord explains the three aspects of the path of Karma. Note one point in 
this - is it meant for the learned people who are eligible for ^tA-hAi-h karma- 
sannyaasa (giving up all Karmas), or is it meant for those who are not 
authorized to give up doing Karmas? It is absolutely clear that it is meant for 
those who are not authorized to give up all Karmas. 

fH'Md'W W -H-4W: HIM Mild I 

h'UM'W MftrMIUWIH'H: nLdTlldd: I I (\3) 

Nityasya tu sannyaasah karmano nopapadyate \ 

Mohaattasya parityaagastaamasah parikeertitah. (7) 

Hdd-v -1 Nityasya tu. Niyata refers to the actions needed to maintain your 
body. Once, we had gone to a wedding that was being held at a mandap (a 
decorative cloth shelter), and it began to rain. The bride and the bridegroom 
remained seated without any protection against the rain, and the Pundits held 
umbrellas over their heads as they chanted the mantras. We decided to go 
indoors, since there was no point in sitting in the rain to watch the wedding 
ceremony. 
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Then it was time to sit in a row for the wedding feast. The rain pelted down 
harder, falling on the leaf plates and soaking all the curries and even the puris 
(fried bread). However, we were determined that we would not leave without 
eating! The wedding ceremony was not so important, but food was needed for 
our body. This is a nitya karma, my brother. We should have food every 

day. Weddings are held once in a while. It does not matter if we don’t attend 
weddings. However, it is not logical to give up our nitya karma. 

Now, where does the talk of ineligibility for Sanyas come into the topic? hlFTWr 
hRcmhi: Mohaattasya parityaagah - giving up Karma due to UiF moha 
(delusion). Had the person been genuinely eligible for Sanyas, had he been 
learned and felt an acute dilemma, then his attachment would not have allowed 
him to give up the world. This man is giving up Karma (taking Sanyas) because 
of his delusion. He is a Tamas tyagi. cTTFTT: hk^I icici: Taamasah parikeertitah. So, 
we should not allow delusion to induce us to stop doing ffet kaamya karma 
(actions for fulfilling worldly desires). 

WTcRT 4)4lfu| ^cfht H fHfcliirl iJIcldl I 

TT^2IT--2Jc|U||<p cTT w ^Tcf?r I I 

Taavat karmaani kurveeta na nirvidye'ta yaavataa, 
Matkathaa-shravanaadau vaa shraddhaa yaavanna jaayate \ 

We should give up Karmas when we lose our eligibility for Karma. 

What will happen if a man gives up Karma due to his delusion? 

hlF Moha - delusion - is Tamas. According to the principles of Sankhya, Tamo 
guna and moha are the same thing. According to the Nayaya philosophy FN 
dosha (faults) are of three basic kinds - TFT raaga (attachment), FT dve'sha 
(aversion) and RIF moha (delusion). Gautam Maharshi - who is also called 
‘Akshapada’ - has seen the faults of the world by walking. Aksha (eyes) pada 
(feet) means, the one who sees by walking. His feet could see. He has come to 
the conclusion that all the faults in this world come within three categories. He 
has also said that these three are raga, dvesha and moha. 

So, a false knowledge causes a dosha - a fault. The dosha causes inauspicious 
activity. Inauspicious activity causes adharma (that, which is contrary to 
Dharma). Adharma takes the Jeeva (the Atma attached to the body) to rebirth, 
which causes sorrow. Adharma is the cause of sorrow, and the Jeeva has to be 
born repeatedly to undergo the sorrow. So, the five causes of this interactive 
world, called the TRTTT sansaara, are janma (birth), dukha (sorrow), 
pravritti (activity), TFT dosha (faults) and FT'RT TTFT mithyaa gnaana (faulty 
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knowledge). Giving up Karma due to moha is a Tamo guna tyaga. Such a 
person does not have a basic eligibility for Sanyas. 


cMAIc^Vm-MlT^rM 

^fJreTT 7PRT ^TFT ^eT rMMUbH cT^rt I I (6) 

Dukhamitye 'va yatkarma kaayakle 'shabhayaattyaje 't, 

Sa kritvaa raajasam tyaagam naiva tyaasafalam labhe't. (8) 

Very well. Now, wra^TWr^cT kaayakle' shabhayaattyaje't - what is it, when 
a person gives up Karma to the fear of physical discomfort? Some people want 
to escape the botheration of having three baths a day, and do the prescribed 
rituals like Sandhya Vandan. They want to avoid doing the ritual of 3##^ 
agnihotra (pouring ablutions into the fire), and cooking their own food. So, they 
take Sanyas! However, such giving up of Karma does not make them eligible 
for Sanyas. Such a person is a de'haabhimaani. He identifies with his 

body, and fears the kaaya-kle'sha (physical discomfort). Hence, his 

tyaga is a Rajas giving up of Karma, and he derives no benefit from such tyaga. 

cbldfarilel rTFPf f^Trf I 

Wl oMcMI W TT r*TFT: TTW: I I (<*) 

Kaaryamitye'va tatkarma niyatam kriyate 'rjuna, 

Sangam tyaktvaa falam chaiva sa tyaagah saatviko matah. (9) 
Kaaryam. What is it, when someone does his daily rituals, like Sandhya 
Vandan, considering them to be his duty? There was a Brahmachari (celibate) 
at Kamavas. He had great shraddhaa (faith) for Sanyas. He used to cook his 
own food. One day, he decided that he should become a Sanyasi. Hearing this, 
his family members came to Shri Udiya Babaji, and said, ‘Maharaj, it is our 
wish that he should not become a Monk now.’ 

Maharaj asked Brahmachariji, ‘i have heard that you desire to take Sanyas?’ 
Brahmchariji confirmed that this was true. 

‘Have you thought about the fact that once you become a Sanyasi, you cannot 
cook your own food?’ asked Baba. ‘God alone knows whose hands would have 
cooked the food you get!’ 

‘Maharaj,’ said Brahmchariji, ‘I will not eat food cooked by Shudras (low caste 
people).’ 

‘Then how can you become a Sanyasi?’ asked Baba. ‘When a man becomes a 
Monk, he is not allowed to touch fire.’ 

‘Maharaj, in that case, i will not become a Sanyasi,’ said Brahmchariji. He gave 
up the thought of taking the vows of renunciation. 

So, continue with your routine work. 
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ter nte tel IT '^TFT: THiiteteHci: Sangam tyaktvaa fa lam chaiva sa tyaagah 

saatviko matah. The Lord tells us not to have Wmitei karmaasakti - not to be 
attached to our Karma. Tyaga (giving up) is of two things; not merely the fruit 
of the Karma. In ter nishkaama karma (Karma done without any worldly 
desire) only the fruit is given up. Here, however, even attachment to the Karma 
itself is to be given up. The completion of the work is beyond our control, and 
so is the fruit of the Karma. According to Vedanta, it is the Ishwara who 
bestows the fruit; and the Karma will be completed only if the body remains fit. 
So, we should fill in our time with good activities, and remember that these 
activities may continue for some time, or end any moment. This is Sattvik 
tyaga. 


•T tepJSM te I 

r?mt TT^rmTrfcm -tench fterteFt: 1 1 Go) 

Na dve'shtyakushalam karma kushale' naanushajj ate' , 

Tyaagi sattvasamaavishto me'dhaavi cchinnasanshayah. (10) 

*T ter Na dve ' shtyakushalam karma - this is the unparalleled principle 

of the Gita. Even if you make a mistake or do something inappropriate, do not 
consider yourself to be beyond redemption. Continue to work to the best of your 
ability. Have you been made responsible for the wrong things done by others? 
Why do you stand up with a stick, telling people you will not allow them to do 
some things? The other person will not listen to you. You will only lose your 
Wl saadhan (spiritual progress) into the bargain. So, don’t develop an aversion 
for the 3ppM akushala (faulty) Karma, and don’t become attached to the 
kushala (skillful) Karma either, saying you will continue doing these Karmas. 
ctet Tyaagee sattvasamaavishtah. This is called ‘Karma tyaga’. It 

refers to the one who is authorized to give up Karma. 

Why? 

Because he is seated in a pure antahkaran, has the right understanding, and his 
doubts are all cut away. He has no aversion for bt^vm ter akushala karma ; nor 
is he attached to ter knshal karma. He continues to work without any 
attachment or aversion. There is no longer any doubt in his mind. 

»T % teftTT Wf MT cfcHlutelNH: I 

Na hi de 'habhritaa shaky am tyaktum karmaanyashe 'shatah, 

Yastu karmafalatyaagee sa tyaageetyabhidheeyate' . (11) 

You see, my brother, Sanyas is primarily for two kinds of people. One kind is 
those who have an intense yearning to obtain the Gnan of the Paramatma. Such 
a person has nnL^i vividishaa, not TRTT pre'psaa (a desire to obtain). If he has a 
desire to obtain the Lord, he should do -vik-mi upaasanaa (worship). Vividisha 
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means a longing to know the essence of the Lord, where He abides, which ages 
He manifests in, and what He actually is. Sanyas is for the person who is 
determined to see His unchanging essence. The person who has seen that 
everything in the world is only a mutation of the indivisible Brahman - whether 
we die in it, or live in it; whether we exist or not; whether Dissolution takes 
place today itself; or whether a new world is created - the Parabrahm 
Paramatma is the only reality, then Sanyas is for him. 

So, of the two kinds of people authorized for Sanyas, one is those who have 
fafafcqi vividishaa and the other is the fecT vidvat (who have the Gnan). The rest 
are all ^‘-<=w u -sl karma-kaandis - people who undertake rituals for worldly 
benefits. Some people say, ‘My brother, I have lived as a Vanaprastha (the third, 
semi-retired stage of life) for many years. Now I will live as a Sanyasi (the 
fourth stage). IamaW ^FTTCTf krarna sannyaasi (one who has progressed step 
by step to the state of Sanyas). 

Or they say, ‘I am a Karma Sanyasi (a Sanyasi who has given up all rituals). ‘I 
am veer Sanyasi (a Sanyasi because of my courageous decision)’; ‘I am an 3TR1T 
TRTTrrr aatura sannyaasi (I have an acute longing for renunciation).’ All these 
are only delusions of being eligible for Sanyas. The authentic Sanyas is of only 
two kinds - one is the saadhan-sannyaasa (the effort for total 

detachment), which is the vividisha Sanyas; and the other is WRRTTCT fala- 
sannyaasa (the giving up of all desire) which is the vidvat Sanyas. The rest are 
mere glimpses of Sanyas. Only an acute desire for the Lord or for Tattvagnan 
actually authorizes a person for Sanyas. 

*T % ^JrTT WFi Na hi de'habhritaa shaky am tyaktum 

karmaanyashe'shatah. A de'habhrita is a person who identifies with his 
body, his senses, and his mind. He considers himself to be an intelligent ^clT 
kartaa - the one who does the Karma - and C1 WTT bhoktaa - the one who has the 
pleasant or unpleasant experiences. He considers himself to be a wft paapi 
(sinner) or fWT punyaatmaa (pious person), WfTM sukhee-dukhee (happy or 
unhappy). He believes that he will go to Heaven or Hell after death, and feels 
that he is an individual. A person, who believes the conglomeration of the gross 
and subtle body to be ‘me’ and ‘mine’, is a de'habhrita. % De'ha (body) 
refers to a WcT sanghaata, a conglomeration. If a person who believes himself 
to be a body - or believes that the body belongs to him - thi nk s that he will 
completely stop doing all Karmas, it is not possible for him to achieve this. 

TT Yastu karmafalatyaagee sa 

tyaageetyabhidheeyate' - a c^TFTf tyaagee (one who gives up) is the one who has 
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no desire to obtain the fruit of any Karma. Look, I am giving a talk just now. 
What does it mean, if I think that I will get the fruit of my talk when I go back 
to my hut? It means that I desire the fruit of my action (of giving a talk). That is 
fale'cchaa , isn’t it? What is it, when a person expects to get the fruit in 
some other place, after one moment or some time in the future, and that the fruit 
would be something other than our Atma? The fruit is obtained through another 
person, at another time, and in another object. However, our ownt^lM svaroopa 
- our essence - is neither a fruit, nor a TTT^T saadhana (method for spiritual 
progress). It is not even TTT^r saadhya; it cannot be obtained by any effort on our 
part. For the person who has realized this, no time, space, or anything except his 
own Self exists, so why would he desire any fruit? This is why Wf^TFTt 

y as til karma falatyaagee - the person who has given up the desire for any fruit 
is called a tyagi. 


arfrcfw fa# xt fjrfcrd wr i 

~\ 

^cMrMlPlHi -H-Mlf-HHi ct-clfud I I (^) 

Anishtamishtam mitram cha trividham karmanah falam, 
Bhavatyatyaaginaam pre'tya na tu sonny aasinaam kvachit. (12) 

The Lord now explains the difference between karmaadhikaara (being 

authorized for Karma) and Sanyas. The atyaagee (one who has not given 
up), meaning the one who is eligible for doing Karmas; who has the desire for 
the fruit of his actions, and is still attached to the Karma as well as its fruit, will 
have to go through the pleasant and unpleasant fruits of his actions. It may be 
after death or it may be while he lives, but he cannot escape the consequences of 
his deeds. Some of the fruits will bring happiness, some will bring suffering; 
sometimes they will be a mixture of joy and sorrow. These are the three 
consequences of people’s actions. 

I will tell you one thing more. Some people say that rituals like the Sandhya 
Vandan, are nitya karma (a part of our daily duties), and no fruit is 

created by doing them. That, however, is not the basic principle of the Shastras. 
Since not doing these rituals results in a pratyavaaya (spiritual 

regression), doing them would surely get wm punya (spiritual merit). What 
would that punya be like? It will result in antahkaran shuddhi - the purification 
of the mind. It is accepted that doing rituals like Sandhya Vandan do not bestow 
fruits like Heaven, but they will have the beneficial affect of a limpid mind. So, 
every action definitely has some effect. Antahkaran shuddhi is a fruit, and the 
pratyavaya (caused by not doing the ritual) will carry the Jeeva (soul attached to 
the body) to Hell. The fact is that nobody can give up Karma totally. The person 
who is eligible for Karma, and desires the fruit, has to experience the fruits of 
his Karmas. 
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However, ^ tj d-Mik-Mi ■WNd na tu sannyaasinaam kvachit - the Tattvagnani 
Sanyasi’s antahkaran will not be purified by Sandhya Vandan, because he is no 
longer authorized to do these rituals. Nor will he have a pratyavaya for not 
doing them. So, no fruits - pleasant or unpleasant - arise for those who have 
become totally free from the desire of the fruits of their actions. 

But, understand well, what Sanyas actually means. The real Sanyas is the 
realization of our essence; that our essence is the Brahman, and we are 3qWr 
akartaa - we are not the doers of the Karmas. We are snhfacTT abhoktaa - it is not 
we who get the joy or sorrow. We are st^Rnft asansaari - we do not belong to 
this interactive world. We are aparicchinna - we are not separate. And, 

we are 3#rfhr adviteeya - we are indivisible. The Atmadev is in no way 
connected to the karmas. It is a mistaken belief that the Atmadev has any 
connection with the karta or the karma. 

lmhiFh cbumiln feifsr h'l 

ulcwiln ucUhuiih 1 1 (??) 

Panchaitaani mahaabaaho kaaranaani nibodha me', 

Saankhye' kritaante' proktaani siddhaye' sarvakarmanaam. (13) 

The Sankhya philosophy says that five factors are the causes of all our actions. 
When we think, ‘I have done this’, it is like taking all the credit for work done 
by the five village elders. In earlier times, it often happened that the family 
members of a girl went to another village to see a prospective bride groom. The 
boy’s family would say, ‘My father had this well dug. My grandfather had this 
pond made. This field belongs to us.’ They would also borrow oxen and horses, 
and tie them at their front door, and show them as their own. Such deception 
was very common earlier. I don’t know whether people still tell such lies, but I 
assume they do! Similarly, five people do the work but one person comes forth 
to take the credit. 

Saankhye' kritaante'. If you say that this has been said to favor 
someone, it is not so. The Sankhya Shastra gives the method to liberate people 
from the karmas (and their effects). The Sankhya Shastra is ^rTRT kritaanta. It is 
like the Yama Raj (the God of death) for karmas. It destroys all karmas. In the 
Sankhya philosophy it is written that no single person does anything. 
Everything is done by five. ‘So why do you tap your chest and say that you did 
the karma?’ 

Now listen to what these five are. 

3Tfs4<*jM rTSJT Tjgjfrg'sjTT | 

id fc| £rn?xT ^=T -^cnd mAihh I I (W 
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Adhishthaanam tathaa kartaa karanam cha prithagvidham, 
Vividhaashcha prithakche'shtaa daivam chaivaatra panchamam. (14) 
'flfwH cT«rr wr Adhishthaanam tathaa kartaa. Indriya refers to the hands and 
feet, the mind, the intellect, desires, attachments and aversions. The base on 
which they exist is called the 3qfwH adhishthaana. The word ‘adhishthana’ is 
used here with reference to the body. A car moves when it has all the 
components. Similarly, the body that is made of many parts is the adhishthana. 
The one who gathers the components is the ahankaara - the subtle ego of 
being an individual. He considers himself to be the ^rlT kartaa (doer); and the 
organs like the hands and feet are the ^T°T karana (instruments). Only when all 
the factors combine, can any karma be done. None of them can do anything on 
their own. 

Worldly people do not understand this. One Seth earned five crores. His clerk 
had also contributed to this earning. One day, the clerk told the Seth, ‘Sethji, my 
daughter’s marriage will be held soon. I have worked for you all my life. Please 
give me five thousand rupees to help us with the expenses. 1 desire nothing 
more from you.’ 

‘Munimji,’ replied the Seth. ‘You have worked for me all you life, but you did 
not work for free. You were paid a salary for the work you did. I earned five 
crores. Who are you, to get five thousand?’ 

The Seth’s attitude hurt the clerk deeply. He went to the Income Tax 
Department, and gave them the full information about the Seth’s many account 
books and pass books, and where the money was kept. The Seth was caught, 
and had to spend two or two and half crores to save himself. His refusal to give 
five thousand rupees - which were well deserved - caused him to lose two or 
two and half crores! This is a true happening. 

It is very wrong if someone takes all the credit for the work. The son of Prakriti 
- the karta - sits in this body. There are a number of desires and drives. There 
are the senses, the sense organs, and the organs of action. The, wnr 

daivam chaivaatra panchamam - the five winds like the WT praana, TFfFT 
samaana, 3TCFT apaana, etc. have their own movements. The sun and the moon 
also affect all beings. How could you work, if the sun did not give light? How 
could you work if there was no fire? What would you do if there was no moon? 
How could you work if you were not able to walk on the earth? How could you 
work if you had no rotis to eat? People give nothing to the clay. If they are told 
to pour some milk into the water of Gangaji, they say it is a waste. They are not 
able to understand that the water of Gangaji helps in growing the food we eat. 
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The Gangaji helps us to breathe in and breathe out. In the same way, all the 
Devtas help us to do our work. 

*\ 

cn fciLHld cn 1 1 (?q) 

Shareeravaangmanobhiryatkarma praarabhate ' narah, 

Nyaayam vaa vipareetam vaa panchaite' tasya he'tavah. (15) 

It is not we alone who do all that is done by the body, spoken by the tongue, and 
thought by the intellect. The five also make a substantial contribution. 

rtM Trfh 4>HKUIrHH %cFT H I 

Tatraivam sad kartaaramaatmaanam ke 'valam tu yah, 
Pashyatyakritabuddhitvaanna sa pashyati durmatih. (1 6) 

Under the circumstances, a person who considers the pristine Atma - the pilfer 
brahmaabhinna pratyakchaitanya (the consciousness within, which is 
not separate from the Brahman) - to be the Kartaa, does not understand the truth 
of the matter. So, the pristine Atma does not do the Karmas. All five factors 
combined to the work. They help the Atma in doing the work. Therefore, the 
one who thinks that he alone does the work — ^ tt na sa pashyati - has not 
acquired a proper understanding from his Guru and the Shastras. In the words of 
the Lord, he is ^4% durmati. The Lord does not call him 3n#r ‘ amati ’ (lacking 
in intelligence); He says, ‘Durmati’, which means a wicked intellect. Such 
people are unethical; they are rascals. It is not merely that they lack 
understanding. What the Lord indicates is that a person who considers himself 
to be the karta is absolutely blind. 

Hi^di ■rrraf qUdw h 1huh i 
^ibi i (^) 

Yasya naahankrito bhaavo buddhiryasya na lipyate \ 

Hatvaapi sa imaanllokaanna hand na nibadhyate'. (17) 
hi iTR: Yasya naaham krito bhaavah - the person whose bhaava 
(feeling) has no 3q^R ahankaara (subtle ego of being the ‘doer’). What is 
ahankrital It is, ‘I’, ‘I’, T! When the dal is being cooked, it bubbles 
while it is still raw. When sugar cane juice is boiled for making treacle, it 
bubbles until it is fully cooked. The boiling ceases when the item is fully 
cooked. The bubbling of ‘I’, T, and ‘mine’, ‘mine’, is a sign of an immature 
intellect. My brother, the work is being done by the three gunas, and by Prakriti 
(Nature). The indriya (senses) wonder among their objects. Everything is 
done by the temperament of the individual. It is all Maya (the Lord’s power of 
Delusion). It is done by the Ishwara. It glimmers as real, without having any 
existence. Then who are you? 
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We knew a carefree Monk when I was young. In those days I was unable to 
understand much of what he said, but I had absolute faith that what he said was 
authentic. One day he said, ‘Come, Guru! When so much is seen without 
anything being done, if you do something, all this will only increase, not 
decrease. The more people try to escape from their bonds, the more their bonds 
tighten. 

Once, while walking on the bank of the Gangaji, we got trapped in a patch of 
quicksand. We had sunk up to our knees, when a man called out from the edge 
of the patch, telling us not to try to get free. He told us to lie down, and lift up 
our legs, and then slither towards the edge very slowly. ‘If you try to walk, you 
will sink,’ he said. It is the same with the quicksand of this world. The way to 
escape is to lie down! 

'T Buddhirasya na lipyate ' - the intellect should not be smeared by 
any Karma. And, -n^cil C *TFT: yasya naahankrito bhaavah - there should be 
no subtle ego of thinking, ‘I am the wr kartaa (the doer), and I am the nwTT 
bhoktaa (the one who has the experiences).’ This sentence forbids Wnh 
kart a ap ana (feeling of being the doer). And, ^ buddhiryasya na 

lipyate \ forbids 'Hi^mp-h bhoktaapana (the feeling that I am the one who has the 
pleasant or unpleasant experiences). 

It is not that when ^nh kartaapana and 'RkrTT bhoktaapana are destroyed, the 
person’s backbone will become rigidly straight, talking will cease, and no 
thoughts arise. That would mean the body’s turning into stone. Some people 
have spread such false impressions, but it is only a stunt. It is like the 
propaganda done by politicians for gathering votes. They just want to increase 
their following! They claim that this party - or shop - has the best material. 
However, it is all to trap customers. 

There is no reason to believe that either nivritti (withdrawal from 

activities) or pravritti (activities) is best for a person who has obtained 
Tattvagnan. In our Tattvagnan, there is no inclination towards either. 

udUdH-jUHlfd udUc| fmferfh I I 

Pravrittirnopayuktaa che ' t nivrittishchopayujyate 
Sarvame'vaanuj aanaati sarvame'va nishe'dhati. 

This shloka was written by Shri Sureshvaracharyaji Maharaj. It is given in his 
‘Naishkarmya Siddhi’. Vidyaranya Swami has referred to it in his 
‘Panchadashi’, saying, ‘If pravritti is useless, what is the utility of nivritti? If 
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you believe that nivritti gives Gnan, then pravritti also gives m?ii-hi jigyaasaa 
(the desire for Gnan). From the angle of usefulness, both pravritti and nivritti 
have their uses, but neither exists in the Tattva.’ 

T^r Tta cblfutl 1 

tn % 3rTT frfsra' # *nf *rr#n 

Rajjaba rosha na keejiye ' koyee hake ' hyon hee, 

Hunsa he ' uttara deejiye ' haan bhayee so hee. 

Someone asked a Mahatma, ‘Maharaj, Goloka (the abode of Shri Krishna) is the 
highest, isn’t it?’ 

‘Yes, indeed,’ said the Mahatma. ‘Goloka is the highest of all lands.’ 

Another person said, ‘No, Maharaj. Goloka is not the highest. Saket (the land of 
Shri Rama) is the highest. Goloka is where the cows stay. Shri Ramachandra 
Bhagwan stays at Saket, and Krishna Bhagwan stays in a lower land, to graze 
the cows.’ 

‘Oh, yes,’ said the Mahatma. ‘Ramachandra Bhagwan is the greatest. He is a 
Maharaja.’ 

The first man said, ‘No, Maharaj. Goloka is a private palace, in the interior, and 
Saket is the Court of a King. A personal palace is different from a Court meant 
for the public.’ 

‘That is true,’ said the Mahatma. 

Someone said, ‘I have seen a Swarga (Heaven) where an apsara (celestial 
nymph) was an old lady. ’ 

The Mahatma said, ‘Yes, my brother, I am sure you would have seen such a 
sight.’ 

Another man said, ‘No! No! Nobody ever grows old in Swarga! This man is not 
speaking the truth. ’ 

‘What you say is true,’ said the Mahatma. 

The Mahatmas thus give their assent to all, and then negate everything, saying 
that none of these factors exist in the essence of the Paramatma, which is 

nitya-shuddha-buddha-mukta (eternal, pure, enlightened and 
liberated). They say, ‘Yes’ to everybody, because everything is their Atma; 
whereas none of these things have any existence in their svabhaava 

(nature) or their svaroopa (essence), and so they also deny everything. If 
anyone at all can say, ‘Yes,’ to everyone, and also, ‘No’, to everyone, it is the 
Tattvavit (one who has known the essence of the Brahman). 

So, kartritva (the feeling of being the doer) has been negated, and 
bhoktritva (the feeling of being the one who experiences) has also been negated. 
Now, the Lord says, 6^ in TT ‘ Hatvaapi sa imaanllokaan. ’ What is the 

meaning of this? Does the Lord Shankar have Gnan, or not? If he has Gnan, 
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does He get wr paapa (sin) when he causes Dissolution? Does Vishnu Bhagwan 
have Gnan, or not? If He has Gnan, does He get yjm punya (spiritual merit) for 
giving milk and food to all beings, and sending wealth to people’s houses? This 
is daan, so does He get punya for doing daan? No, my brother, Vishnu Bhagwan 
gets no punya for doing daan, and nor does Shankar Bhagwan get paapa for 
destroying the world. Similarly, Brahmaji Maharaj goes on creating children, 
but the Family Birth Control rules don’t apply to him. The Planning 
Commission has no say, as far as Brahmaji is concerned! 

The fact is that if a Tattvagya (one who has the Gnan of the Tattva) were 
to destroy the whole world and kill everybody, he would not be killing anyone. 
Oh, how can a corpse be killed? How can you destroy that, which does not 
exist? 

One Mahatma has said, ‘I have killed many people.’ 

How many people have you killed, Maharaj? 

‘Oh, I have lost count of the people I killed.’ 

Then you must have incurred great sin! 

‘I incurred no sin.’ 

How is that possible, Maharaj? 

‘Because they never existed! They were sons of barren women, who could not 
bear children. ’ 

Therefore, my brother, nobody dies, and nobody s in bondage - >T Ff% *T 
na hanti na nibadhyate '. 


wt mF^ihi hrfeiT#gT^ni 
cmUhi* i i GO 

Gnaanam gye 'yam parigyaataa trividham karmachodanaa, 

Karanam karma karte'ti trividhah karmasangrahah. (18) 

The Lord now speaks about the trio of jTH gnaana (knowledge), tTF gye 'ya (that, 
which is known), and WT gyaataa (the one who knows). He clarifies that the 
Sattva guna, Rajo guna and Tamo guna are attached to them, and also that the 
three gunas attached to the Wr kartaa (doer), ^ karma (action) and karan 
(organs of action) are all gathered up - sangraha. Sangraha means #T 
sankshe 'pa - brevity. Everything can be explained in a concise form. The Lord 
says that the gyaata, Gnan and gyeya are each of three kinds because of the 
three gunas attached to them. So are the kartaa, karma and karan. 

■^TFT T pT^rT: I 

Ml-aMrl JjUWteill*) ^lel-c^UI rlKJlfa I I (<G) 

Gnaanam karma cha kartaa cha tridhaiva gunabhe'datah, 

Prochyate ' gunasankhyaane ' yathaavacchrinu taanyapi. (19) 
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According to Sankhya, this enumeration of the gunas should not give the 
impression that enumeration increases the importance of anything. Many people 
feel that naming huge figures in chronological order adds to their importance. 
Oh, no! That has been calculated; and once something is calculated, its 
parameters are fixed. In what part of the incalculable does this calculation 
come? The consequence of that, which is calculated, is reduced because it is 
limited. The principle of Vedanta is that that, which has been measured, loses its 
importance, because the Brahman is beyond calculation; it is infinite. 

What is the highest figure that can be calculated? Our ancient mathematicians 
went up to figures like nM neel and h<?hh mahaaneel, WT padam and u^twt 
mahaapadma, shankha and mahaashanka, which come to trillions of 

billions. Now, what is the worth of the highest calculable figure, in the 
incalculable? What is its proportion in the infinite? The substratum of the 
infinite is the reality upon which this interactive world glimmers as though real, 
and in which calculations are made. It makes the highest calculated figure paltry 
by comparison, and these figures are only a seeming reality in the infinite. Even 
the Vaishnavas accept this viewpoint. 

The Vaishnavas, Shaivas, and Shakta philosophies all believe that the Ishwara is 
Satya, and the jagat (interactive world) is also Satya. The question should 
be humbly placed before them, whether - in their opinion - the jagat has an 
equal degree of Satya, or slightly lower, than the Ishwara. If they say that the 
jagat is kinchit (slightly) less Satya than the Ishwara - then, my brother, it 
is that M-V-jq kinchit, that the Vedantis refer to as anirvachaneeya, in 

the substratum that supports it. No conclusion can be reached, about how paltry 
the jagat is. 

Now - come, Maharaj, we will ascertain the position of the gunas according to 
the twenty-five Tattvas of Sankhya, in which the trio of Gnan, karta, and karma 
are included; and how they are mithyaa (relative truths). 

3rfcrm?Fr A ftrfe -hiIVi^hi i (^o) 

Sarvabhoote 'shu ye ' naikam bhaavamavyayameekshate ', 

Avibhaktam vibhakte'shu tajgaanam viddhi saattvikam. (20) 

There is one Gnan that reveals the Sattva, and there is one Gnan that is revealed 
by the Sattva. The Atma reveals the Sattva, while the sense objects are revealed 
by the Sattva. Sattvik Gnan is when the Gnan has a slight touch of the sense 
objects. Sarvabhoote' shu ye'naikam - what are all these net 

bhoota? One Mahatma told me that actually, there are only bhootas everywhere. 
^TrT Bhoota means the 'ncT-flcT bhoota-pre'ta - the ghosts and spirits - seen in 
burial grounds. 
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When I was small, a man in our village told me, ‘Come, I will show you a 
bhoota.’ I agreed. Just opposite the courtyard of our house, there was a large 
mango tree. After a little while, there was a flash in the tree, and flames fell, and 
died out. ‘Look! That was a bhoota!’ said the man. The same thing happened 
after five minutes. Again, the man told me, ‘Look! You can see the bhoota, 
can’t you? See the games the bhootas play!’ 

Just then, my uncle came there. He rebuked the man sternly. “Why are you 
frightening the child?’ He told me to go with him, and 1 went readily. We went 
under the tree, and I saw that a long cloth was tied to a branch of the tree. It has 
intermittent knots, with gunpowder inside. The cloth was smoldering from the 
bottom, and as it burnt on to the next knot, the gunpowder in it would burst into 
flames. There was no bhoota, and no preta. It was only a burst of fire that fell 
and died out. 

Similarly, the vrittignana (the knowledge with tendencies) splutters in the 

mixture of the animate and inanimate in the indivisible Paramatma. This is the 
bhoota (mortal being). Actually, an 3^pt ftf avyaya bhaava (the feeling of 
being endless), an m akhanda sattaa (unbroken existence), which is 

indestructible, permeates everything. 

3#rw rrfr Avibhaktam vibhakte'shu. Everything in this world is fragmented 
and separate. The Gnan that is not fragmented is the Sattvik Gnan. To see the 
one in the many is Sattvik Gnan. You can understand it this way, that Sattvik 
Gnan is the Gnan that sees the common factor in all the apparent differences. 
There are many pots, but the clay in them is one. There are many waves, but the 
water is one. There are many sparks, but fire is one, and the Space in a thousand 
pots is one! In the same way, the knowledge that there are millions of bodies, 
with millions of antahkarans, and millions of galaxies, but one, single 
consciousness is seen in them. This Gnan is the Sattvik Gnan. The Wt 

trigunaateeta gnaana - the Gnan that is beyond the three gunas - is even more 
special. The impression of divisions is destroyed in that Gnan. Nothing remains 
separate. The essence of the Gnan of the TRFT nirguna (without gunas) is 
separate; it is different. 


TT^crrcH H <4^1M | 

tfrT FFtn fcffe TF5TCPT I I (^) 

Prithaktve 'na tu yajgyaanam naanaabhaavaanprithagvidhaan, 

Ve'tti sarve'shu bhoote'shu tajgyaanam vidhi raajasam. (21) 

What is vrittignana? Actually, what Vedantis refer to as vrittignan, is 

Gnan, in the Nyaya school of thought. Even for Vedantis, the substratum of 
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vrittignan is the Atma; because, for both, the Atma is the substratum of Gnan. 
There is no other substratum - apart from the Atma - in anything. Hence, it is 
established for them all, that the Atma is the essence of Gnan. 

I have no wish to oppose or criticize the knowledge about different objects - 
like, this is good, this is bad; this is a pot, this is a picture; this is a Muth, etc. - 
which is relevant in daily interaction. A number of people will be distressed to 
hear this, but I can tell you how much WT paapa (sin) there is in little things, 
and how much w punya (spiritual merit) is hidden in wr paapa. There is 3#rrr 
ahinsaa (non-violence) in hinsaa (violence); while ahinsa also has hinsa in 
it. Even from the viewpoint of Sankhya, everything is a mutation of Prakriti. So, 
there is nothing that does not contain Sattva guna, Rajo guna, and Tamo guna. 
The principle of Sankhya is, -h41Am M ‘Sarvasmin sarvarn’ (everything 
contains everything). The principle of the Shaivas is the quintessence of the 
3nrrr-^fer aatma-samvit (the sentient Atma). The principle of Vedanta is that 
everything is adhyasta (superimposed) on the 'flTWH adhishthaana 

(substratum), Brahman, which has no connection to the guna-dosha 

(good or bad qualities) of the super-imposed world. So - then - what is it, when 
we think about the guna-doshas? Oh, Dissolution will happen, Maharaj ! Then, a 
new world will be created, and Dissolution will take place for the new world, 
too. Then, why should we worry? It is like sitting on a camel. 

There was a Marwari Seth (businessman) who was traveling, riding a camel. He 
had a bundle weighing twenty or thirty kilos. He felt sorry for the camel that 
carried him as well as the heavy bundle. He felt that this was unfair to the 
camel, so he placed the bundle on his own head. 

‘What are you doing?’ asked his companion. 

‘I am carrying the bundle on my head, so that the camel doesn’t have to bear the 
double weight of me and my bundle,’ he replied. 

‘Oh, you are seated on the camel. The weight of the bundle is on your head, and 
the total weight is on the camel anyway! You have only increased your burden 
by placing the bundle on your head - you have not reduced the camel’s load in 
any way! So, let the bundle remain on the camel’s back.’ The one who carries 
you, is carrying your bundle, so why worry? 

A lady’s husband went to another country. Her neighbor asked her, ‘Has your 
husband made provision for what you will eat, while he is away?’ The lady 
replied, ‘The husband who eats has gone, but the one who provides is at my 
house.’ 

People get agitated with worthless worries. Nobody knows what will happen in 
the next minute. They don’t know what they’ll get at the next inch! Just tell me, 
what thought will enter your mind next? Then, why do you buy worries and 
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tension? There is no need to read the story, about which scene comes next in the 
movie. Enjoy the scenes as they come. If you read the story first, you will not 
enjoy the cinema fully. 

So, the Lord says that the impression of all being separate is a Rajas Gnan. 

ZHT ^oWcKchn-H^|4 i 

3WTdhiicKc'M ^ I I (^) 

Yattii kritsnavade 'kasminkaarye ' saktamahaitukam, 
Atattvaarthavadalpam cha tattaamasamudaahritam. (22) 

What are all the kaarya (effect)? The body is the effect of five elements; it is 
the ultimate achievement of Nature. This body is the one karya, in which all 
karyas repose. After this, there can be no karya. Karya does not mean karma. It 
means the effect of some cause, kaarana-nisppadya. Karya means 

made, created, like a pot. A man was very attached to his pot. He was 
determined to keep it with him all his life. Now, one day, the pot broke, and the 
man began to weep. 

‘Why are you weeping?’ asked his neighbor. ‘Just get a new pot, my brother. 
After all, it is water you want.’ 

‘No,’ replied the man. ‘I want that pot.’ 

‘Then you can weep and kill yourself lamenting,’ said his neighbor. ‘There is no 
way you can get that pot back.’ 

One Sadhu used to carry a black clay handiya (rounded pot), commonly found in 
Chunar. He had no other possessions. He had no disciples, no hut, and neither 
did he have any money. However, he always wanted that handiya from Chunar 
at hand. He went to Lahore, and the handiya broke while he was there. After all, 
it was made of clay; and it broke. 

‘I can’t stay without my handiya,’ said the Sadhu. He bought a ticket and 
traveled all the way to Chunar, bought a new handiya, and got another ticket to 
go back to Lahore. Oh, the handiya of this body is just the same. What else is 
this body, if not a pot? And, what is this pot made of? It is made of blood, and 
mucus, and flesh, and excreta, and urine, and bones. If you peel off the skin, you 
will see that this handiya is filled with such disgusting matter. And yet people 
consider it to be their all in all, and get attached to it. 

All right, people must have given it some thought, and have a reason for getting 
attached to the body. 

The Lord says, ‘No. Ahaitukam. ’ There is no logic or reasoning behind 

this attachment. Nor is any desire fulfilled by considering the body to be the all 
in all. It is 3q?iwrqcjrr atattvaarthavat - no Tattva is to be obtained from it. Had it 

"s 

been clay, it would have endured for some time. The transient quality of the 
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ghata (pot) is seen. It is established by pratyaksha - direct observation - 
that the ghata has a beginning and an end in time, and therefore it is fb®TT 
mithyaa (a relative truth). vmhmh sn^RTop^ncT Mithyaa anumaane'na 

aadyantavattvaat. The prithivee (earth) is also mithyaa, because we have 
made the inference that it is made of countless grains. It is 3#rt anitya 
(transient), and aadyantavaan (with a beginning and an end). Even 

Space is mithyaa because of the description of the Creation and Dissolution in 
the Shastras. 

In the same way, svabrahmatvaanubhave'na 

baadhamaanatvaat - all the duality in this world is also mithyaa; because when 
we experience the Brahman as our Atma, the duality is negated. Then - where is 
your attachment? By what logic does attachment exist? Is it from pratyaksha? 
By what comparison? Which Shastra, and which personal experience justifies 
attachment? Then, how can there be 3TTfrfRT aasakti (attachment) for the RFI 
kaarya (the body)? 

The Lord says, ^ ‘Atattvaarthavadalpam cha - this is not a Tattva.’ 

Tattva is that, which remains even when the name and form are negated. 
However, neither the ghata, nor the body, remain when the name, appearance, 
and form are negated. The name and form that has nothing superimposed on it, 
is the Tattva. These (the ghata and the body) are superimposed. So, they are 
rP^TFTcRT tattvaarthavat. And, their lifespan is limited. They exist in a limited 
space. In comparison to the innumerable objects in this world, they are 
negligible. Can anyone tell us which part of the clay of this world is called a 
pot? Or, which portion of Space is called the ghataakaasha (the Space in 

the pot)? Or, which part of our self-effulgent Gnan is called ghatagnaana 
(knowledge of the pot)? RRT cTRFRT Yadalpam tanmartyam - the small is 
mortal. And, ^ W yo vai bhoomaa tatsukham - the whole is 

happiness. So, the attachment for the kaarya is a Tamas attachment. 

Swami Shankaracharya and Swami Shankarananda have both explained i^k-hh 
RFT e'kasmin kaarye', saying that people sit with a Shaligram or 
Narmadeshwara stone, saying, ‘This is our Parameshwara.’ Oh, if that is so, 
what is the meaning of n-Hm-v-i RT: ‘Janmaadasya yatah and, WT on wr RTTFT 
RFFtf ‘ Yato vaa imaani bhootaani jaayante'’, and other such statements of our 
Shastras? How can the claim of our Shastra - RF fo^M A m e 'ka vigyaana 
se' sarvavigyaana (the Gnan of everything through the science of the One)’ - be 
established? So, it is a Tamas Gnan when anyone believes just one TFT kaarya - 
that is created and destroyed; formed and broken - to be the Parameshwara, and 
gets attached to it. 


654 



So, look at the stirR^rPT aatmachaitanya (the consciousness of the Atma) in its 
totality. The Atma can’t be paripoorna (whole, complete, all- 

encompassing) unless it has the wypt vibhutva (the quality of being all- 
pervading), and sarvaashrayatva (the quality of being the refuge of all). 

If every Atma contains wypl vibhutva, there will be a separate vibhutva 
and the common vibhutva will also be 3#cfhr adviteeya (indivisible). The 
vibhutva will be negated. Therefore the principle of accepting 
vibhutva in every Atma remains un-established from the viewpoint of Vedanta. 
The Lord now discusses karma. 

mufecwmisiNd: 

3TtFKTO^fTT ^FUT ^TipHlRcIcbH-DMr) I I (33) 

Niyatam sangarahitamaraagadve'shatah kritam, 

Afalapre 'psunaa karma yattatsaattvikamuchyate (23) 

This is the trio of karma. What is it? Is the work you do, like the Ffc*T nitya 
karma (daily routine activities), of rituals like the Sandhya Vandan, or going to 
the toilet, etc? Nitya karma is not of only one kind. We do Sandhya Vandan to 
examine what WT paapa (sins) we have done through our mind, speech, hands, 
feet, and stomach. We bathe to remove the external dirt of the body, and go to 
the toilet to throw out the refuge inside the body. And, the actual karma is the 
cleansing of 3#tsjt avidyaa (nescience) from our antahkaran. 

The Lord says, ‘ Sangarahitam - do not get attached to the karma. And, 

whatever you do, araagadve 'shatah kritam - do it without having 

any TFT-t^r raga-dve'sha (attachment or aversion).’ 

Then He adds, stwittefTT ‘Afalapre 'psunaa - do not have any desire for the 
fruit, but continue to do the work. This is the Sattvik karma - 
yattatsaattvikamuchyate ’ 

Come; let us ponder a bit on this shloka. In it, the Lord explains what Sattvik 
karma is. A in bus nishiddha (forbidden) karma can never be Sattvik, in any case. 
Raga-dvesha are connected to every kaamya-karma (a karma done for 

the fulfillment of some specific desire); whereas Tamo guna is obvious when a 
person is too indolent to do anything at all. ‘Niyata’, therefore, undoubtedly 
refers to Nitya karma - the daily routine activities like clearing the bowels and 
bathing. Both these are forms of TfaTWFT doshaapanayana - removing the 
undesirable. 

Nitya karmas wash away our sins, undesirable traits, and dirt. They need to be 
done to ward off internal and external murkiness. Niyat karma is also that, 
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which - if not carried out dutifully - results in a www\ pratyavaaya (spiritual 
regression). 

dmienu Sangarahitam - there should be no TFT sanga - no attachment - even for 
the Nitya karmas. For example, you may miss the time, or lack the facility, or 
items needed for a Nitya karma. If there is an attachment, you will feel 
distressed about this. ‘Oh, I could not do the Sandhya Vandan on time. I was 
late!’ Your attachment for the Nitya karma should not become a cause of 
distress. 

Then, what should we do? 

You should do the Nitya karma, but - araagadve'shatah kritam - 

without attachment or aversion. No karma is Sattvik if attachment or aversion 
are connected to it, because TFT raaga has TF ranjan (coloring), and dve'sha 
has FFFT jalan (burning). 

You see, raga engrosses us, and sanga involves a separate factor. When 
attachment creeps in, it is for another. Raga colors your outlook completely. We 
feel that this, and this, and this, gave us happiness. To remember the factors that 
brought us pleasure, and imprison our mind in these memories, is raga. ‘I want 
to eat only kadhi and rice.’ ‘I want to have halwa-puri every day.’ This is raga; 
and when we have an aversion to anything, that becomes dvesha. 

Dve 'shatah. When we have dvesha for something, we want to never set eyes on 
that person again! 

Afalapre'psunaa - do not desire any fruit for anything you do. All 
Acharyas - except one - have interpreted this to indicate that we should do the 
work without desiring any fruit. One Acharya, however, has said that sffft afala 
means the Brahman. The FFF fala (fruit) of the karma is not the Brahman. 
3FFFftfTFF Afalapre'psunaa means the fala that is separate from any wr fala that 
can be obtained by any karma, FFTTFF upaasanaa (worship), or Yoga. That is 
3FFFT afala. 

Who is afala? 

It is the Brahman. Afalaprepsunaa means FIFTFTTTFFT 

brahmajigyaasunaa. The karma done due to a ftsTRTT jigyaasaa (desire to know) 
for the Brahman, is called the karma done for the FTTF-ftf afala-pre 'psaa. He 
has analyzed the word ‘fala’ as, 1% fft fftf ‘ Kim naama falam?’ What is fala? 
TFT TFFFF ftff FcT Falam vishayam meeyate ' yat - fala (fruit) is something very 
paltry. Thousands of grapes hang on a branch of the grape vine, and they seem 
so tiny. If there is a delay in plucking and eating these fruits, they rot. This is 
called a fruit. However, this Parabrahm Paramatma is not a fruit, because He is 
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inseparable from Space, Time, and matter. He is not small, and He is not 
destructible. So, He is afala - meaning, He is the Brahman. The karma done by 
a ^TFTsTRT brahmajigyaasu (one who desires to know the Brahman) for 
obtaining Tattvagnan is called Sattvik. 

■*ItT c tt i 

Yattii kaame 'psunaa karma saahankaare ' na vaa punah, 

Kriyate' bahulaayaasaam tadraajasamudaahritam. (24) 

The desire for any item, or pleasure, is ^FRT kaamanaa. Kamana is what gathers 
matter in the antahkaran, and ahankaara (the subtle ego that gives a 

feeling of individuality) is common to all beings. Ahankara is bom in the 
lineage of Prakriti, and k-h <1 i asmitaa (identifying with the body) is bom in the 
lineage of 3#rsjT avidyaa (nescience). Ahankara is strengthened when they are 
combined. I have seen highly learned people refrain from folding hands before a 
Sanyasi. They do not accept the hierarchy of the Ashram system of our Shastras, 
or the superiority of t^TFT tyaaga (giving up). They stand as unbending as pillars 
- cfT saahankaare 'na vaa punah. 

Kriyate ' bahulaayaasam. Ahankara arose within, kamana entered 
the mind, and a great external effort had to be undertaken. What is it that 
happened? 

Maharaj, I have seen that rice and dal are soaked two days in advance. The 
soaked mixture is ground into a paste on the third day, to make dosas and idlis. 
This is the daily food in Madras. They eat very little - perhaps two idlis or two 
dosas - but it entails three days of preparation! This is called 
bhulaayaasam, in which much effort is put in. My brother, karma should not 
involve undue labor; it should be quick and easy. Food should also be quick to 
cook and easy to digest. The Shrimad Bhagwat says, n?t sRPtmu ‘ Pathyam 
pootam anaayaasam ’, meaning, eat what is good for your health, pure for your 
mind, and easy to prepare. Only three points are given in all. The karma that is 
done with some desire, and great effort, is a Rajas karma. 

3RgFST m XT U7WTI 

WKTTWT ^PT 'M-H-HIH'HH-oMd I I (^q) 

Anubandham kshayam hinsaamanave'kshya cha paurusham, 
Mohaadaarabhyate' karma yattattaamasamuchyate ' . (25) 

Now the Lord speaks on the Tamas karma. What is this? sv^wiAnubhandhan 
is that, which is tied from behind. That means, a person does not consider the 
consequences of his action. He does not bother to know whether he is eligible to 
do the particular work. If there is a rock weighing a ton, and a puny man rushes 
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to lift it, it is because he does not realize that he lacks the strength to do so. He 
is not eligible for this task. 

So, eligibility is a consideration, the object is a consideration, the connection is 
a consideration, and the need for doing the karma is a consideration. 

Anubandhan chatushtaya is to consider four factors. Am I eligible for this 
Karma or not? What is the essence of this Karma? Does this Karma get attached 
to me? What purpose will this Karma serve? 

sfft Kshayam (harmful). We should carefully consider whether the Karma we 
plan to undertake, will be harmful in any way. Will it do damage to me? And, 
Vwm hinsaam - will it harm any other? And, vrwt R hfwn anave 'kshya cha 
paurusham - do I have the capacity to accomplish it? We should first ensure our 
ability, the requisite mental and physical and material strength, to undertake 
Karma successfully. It would be Tamasik karma for a weak King to attack a 
powerful neighboring Kingdom. This is called battering a rock with your head! 
We should not try to fight a powerful enemy; we should have a treaty with 
them. Maharaj, it is not known to you which enemy of yours will become 
powerful. When we make someone our enemy, people who have ill-will for us 
(even though they may not show it openly) automatically become the allies of 
our enemy. This makes our position weaker. So, we should gauge our 
capabilities before attempting any karma. 

WTTTT'CM wA Mohaadaarabhate'karma - a karma becomes Tamas when it is 
done due to delusion, and without due consideration. 

HcH'HU)5H4=ll41 I 

^FTT Ulfrcl^ I I (^) 

Muktasangonahamvaadee dhrityutsaahasamanvitah, 
Siddhyasiddhyornirvikaarah kartaa saatvika uchyate'. (26) 

The Lord now elaborates upon the threefold aspect of the karta, because the 
karta exists within the three gunas. He is not nirguna (without gunas). 
qcR'HT'lS'ieLii't) Muktaasangonahamvaadee. One point is that the karta should be 
RTF mukta (free) of TFT sanga (attachment). Another point is that he should be 
anahamvaadee - he should not have any 3# aham (ego). No vanity 
should sully his nature and natural behavior. Even the subtle ego of Dharma 
should not be there. Considerations like, ‘I am a Brahmin, and that man is a 
Chandala (low-caste),’ should not affect him in nay way. We should not speak 
Aham, we should not keep Aham, and we should not think Aham, either. 
^TW-TFrf^cT: Dhrityutsaahasamanvitah. We should work with fTR dhriti (self 
control), and we should have Ml? utsaaha (zeal). To ride a cycle or drive a car, 
without being able to apply the brakes, is not right. We must always retain our 
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abilities to keep our activity controlled. The work gets spoilt unless we have this 
ability. So, both dhriti and utsaha should be with us, because nothing can be 
achieved without zeal. 

kh^kh^4ihm^k: Siddhyasiddhyornirvikaarah. We must remain hn^k 

nirvikaara (equipoised), whether we get mfe siddhi (success) or sfrafe asiddhi 
(failure). Such a karta is called a Sattvik karta. 

Look - this retaining equanimity in success and failure is something great. 
Once, I walked several hundred miles to meet a friend. At that time, I had a total 
of three annas (sixteen annas made a rupee) with me. I resolved to reach his 
house without spending more than what I had. I bought rice flakes worth one 
anna. Whenever I felt hungry, I would mix some with water, add a little salt, 
and have this meal. I certainly felt confident that I would be well looked after 
once I reached my friend. However, when I reached, I found that my friend had 
gone to another place, some hundred or two hundred miles away. My friend was 
younger than me, and his wife was alone at home. Nobody else lived with them. 
I sent a message to inform my friend’s wife of my coming. She sent back a 
message of welcome, saying that her husband had spoken about me to her, and 
she knew he held me in high regard. She asked me to go to their house. She 
called an elderly lady who lived next door, to stay with her. She prepared 
bedding, and a good meal for me. It would have been improper for me to stay 
on, though I did stay there that night because it was already evening when I 
reached. The next day, however, I set off even though I had no money. 

It was a mistake on my part, to set out thinking that I would meet my friend and 
achieve my purpose. It was wrong to set out empty handed, depending on 
success. I ought to have considered the possibility that my friend may be away. 
What will happen if we don’t get good cards when we sit down to gamble? In 
this world, we have to consider the possibility of both success and failure 
dispassionately, in the karmas we undertake. Such a karta is called a Sattvik 
karta. 


te-HIrHcklVSTfo I 
^dviUlPeld: ^TT TFIRT: MReblfirld: 1 1 (3^) 

Raagee karmafalapre 'psurlubdho hinsaatmakoshuchih, 
Harshashokaanvitah kartaa raajasah parikeertitah. (27) 

A TFlt raagee is a person who is attached to karmas, and their fruits like Heaven. 

Karmafalapre 'psuh is a person who desires various things, like a wife, 
son, wealth, house, respect, praise, and fame, and also Heaven after death, as 
fruits of his Karmas. People who undertake Karma for self-interest are called 
karmafalapre 'psu. 
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^p-T: Lubdhah means a greedy person. When greed prevents a person from 
making proper use of his wealth, or if he hoards wealth gained by unscrupulous 
means, he is called lubdhah. 

A leuicHcn: hinsaatmakah person is inclined to inflict pain on others. He does 
not care about the suffering caused to others in the fulfillment of his own 
desires. 

3T^T: Ashuchih refers to the person who neglects to cleanse his body and 
clothing, as per the recommendation of our Shastras. His behavior is not in 
keeping with the norms of decorum and ethics. He discards purity and decency 
in his avarice for indulgence. Such a person is called 3T^T: ashuchi. 

Harshashokaanvita (filled with joys and sorrows). The Mahabharata 
says that a person who laments and rejoices a hundred times a day, is a ^ 
moodha (stupid and misguided person). 

f^lf f^crh' 3TTfcmf% H LlhPrWI I 

Shokashaana-sahasraani bhayasthaana-shataani cha, 

Divase ' divase ' moodham aavishanti na punditam. 

A ns' moodha weeps, and gets nervous a hundred times a day. When asked, he 
says, ‘My brother, I was laughing because 1 remembered a funny incident that 
happened on the day of my marriage.’ Or, if he is asked why he looks sad, he 
says, ‘I was thinking of the time my Grandmother passed away.’ Such repeated 
fluctuating between happiness and unhappiness is the characteristic of a person 
with Rajo guna. 


3TW: TTTfrt: W H^frlcfiScTtT: I 

fcINKl xt ^TT rTFUT I I (^) 

Ayuktah praakritah stabdhah shatho naishkritikolasah, 

Vishadee deerghasoootree cha kartaa taamasa uchyate'. (28) 

Ayuktah means one who is filled with indecision. He wavers between 
planting barley or wheat, uproots the wheat to plant millet, changes his mind 
again and plants sugar cane. Ultimately, no crop is reaped! Such a person is 
fickle mined in everything. One such man took a resolve to do the ritual of 
Durga Path, to please the Goddess. His son developed a fever, and he changed 
his resolve, and said, ‘’Roganivaaranaartham’ - for removing 

illness. Just then he had a loss in his business, so he altered the resolve again, 
and said, ‘ Dhanapraaptyartham ’ - to gain wealth. He did not 

complete the ritual, but kept changing the resolve about which fruit he desired 
from the ritual. Where will the poor Durga Path go? What fruit is the ritual to 
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bestow? Thus, we should keep our mind and senses under control, and be firm 
and resolute. 

tn=fxT: Praakritah means that <iwiK sanskaras (subtle impressions created for 
improvement) should be retained in our heart. We should not allow our lower 
nature to rule us. We should always be guided by the elevating strictures of our 
Shastras. Some people are tn^rT praakrita (uncontrolled and unrefined), and 
some are sanskrita (cultured, refined). When we speak in an unrefined 
manner, it becomes prakrit; and when our speech is cultured, it becomes 
Sanskrit. We should always maintain a refined attitude, and not let our lower 
nature overcome us. hTfFT Nisarga is that, which drags us down. We should not 
be at the mercy of natural impulses; we must be cultured and ethical. 

Stabdhah means unmoving. Some people stand like a pillar, too proud to 
bend before anyone. They have pride because of their wealth and position. 

Naishkritikah refers to a lazy person, who is careless about carrying out 
his duties. 

A faqiql vishaadee is one who is constantly depressed, always finding some 
reason to be unhappy. 1 have known one gentleman for several years. 1 generally 
receive two or three letters from him every month. 1 saw him get married, and 
become the father of four or six offspring. He is financially quite comfortable. 
Even so, I have not received a single letter from him saying that he is happy! 
His letters are always full of woe. His antahkaran is filled with fcw vishaada 
(unhappiness). 

There is a worm called ‘gabraiT, which lives in cow dung. If you place a heap 
of sugar, with a spot of dung on top, it will climb up the sugar to eat the dung. If 
you place a pile of dung before an ant, with a few grains of sugar on top, it will 
climb up the dung and eat the sugar. So, is your mind inclined to eat sugar, or is 
it inclined to eat dung? 

Oh, find happiness in what the Lord does! If he has kept you alone in the world, 
then think that He has made you a Sanyasi. The Babajis (Monks) cut off their 
sacred tuft of hair, renounce their sacred thread, wander around, and then they 
become Sanyasis. You have been made a Sanyasi by the Lord, if He has taken 
away your companion. What is there to cry about? What is the need to be 
unhappy? The Lord has made you independent. You could never have acquired 
such independence by yourself. So, abandon fcw vishaada, and be happy. 

Deerghasootree means a person who is a habitual procrastinator. ‘Not 
today; I’ll do it tomorrow.’ ‘Not tomorrow. I will do it the day after.’ Oh - 
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cfiliVl Tit 3TTj| ^T, 3TFiT ttf 3TcT I 
TJTc^ $Wfi, ^ffr =b^ll ^5^ ? 

Kaali kare ' so aaju kara, aaju hare ' so aba, 

Palamein parale' hoyagee, bahuri karaigau kaba? 

When I was a child, I had heard Mahamahopadhyaya Pundit Panchanan 
Tarkaratna narrate a little story. He said that a man had four sons, each involved 
in a different activity. One was a student, another was in the Army, the third 
used to do rituals like Veda Path, and the fourth was a farmer. Every day they 
would quarrel among themselves. Each claimed that his activity was the best. 
They decided to have a conference one day. ‘We should stop doing different 
things. We should get together in some activity. Which is the best work for the 
four of us to do?’ 

After considerable thought, they came to a unanimous decision. ‘Our Father is 
old. When he dies, all four of us will have to lend a shoulder to carry him to the 
cremation ground. This should be done by all four of us. So, why not finish it 
quickly?’ 

One brother said, br TTT btr ^r ‘ Kaali kare ' so aaja kara ’ (do today what 
you are to do tomorrow?’ Another brother said, btr R7 tit br ‘ Aaja kare ' so 
aba ’ (do now what you are to do today). 

The Father was fast asleep on his bed. The four brothers lifted up the four legs 
of the bed, and said, ‘Let us start the journey to the cremation ground.’ The old 
man awoke, and understood that his sons were doing something foolish. He 
jumped off the bed, and picked up a stick. He slapped his sons and scolded them 
for being so foolish. 

So, we shouldn’t behave like that! Every person should be watchful about his 
work. We should not be deerhasootree. To procrastinate constantly, is the 
characteristic of a Tamas karta. 

After this, the Lord explains the difference between qfe buddhi (the intellect) 
and sjirT dhriti (retention). He explains it in its totality and also separately. 



(ro 

XT faffrt Xt ct,|idcM4 WWI 
sF«r ttt nro fulVi+i 1 1 

Buddherbhe'dam dhrite'shchaiva gunatastrividham shrunu, 
Prochyamaanamashe 'she 'na prithaktve 'na dhananjaya. 
Pravrittim cha nivrittim cha kaaryaakaarye' bhayaabhaye' , 
Bandham moksham cha yaa ve 'tti buddhih saa paartha saattvikee. (29, 20) 
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A wrm saabhaasa buddhi (a deluded intellect) is called a karta. Buddhi is a 
vritti (tendency or inclination) and dhriti is vritti-vishe'sha (a special 

tendency held by the mind). The one to absorb the common, routine things, is 
called the buddhi; and dhriti is that, which focuses, and holds on to something 
special. 

The Lord’s definition of the Sattvik buddhi given in the thirteenth chapter 
should be accepted as valid. We should understand how long we should 
continue doing karmas, and when it is time to take Sanyas. 

fh^frT Pravrittim cha nivrittim cha - there is a need for taking Sanyas. 
If a person had the thought at the back of his mind, that he will relinquish the 
world one day, he will not get attached to it even while living a worldly life. 
But, what will happen if there is no thought whatsoever about giving up the 
world? 

Fifty years ago, a Sadhu (Monk) lived at Ramghat. He wore white clothes. He 
had twenty one gold coins. He had no disciple to attend to his needs. He 
wondered what he should do with the guineas he had. He was determined to do 
something! He made some halwa (a hot pudding) and swallowed the guineas, 
along with the halwa. After he died, his followers began quarreling among 
themselves about where the guineas went. Finally, they were found among his 
ashes, in the cremation ground. The Sadhu’ s followers discussed what to do 
with the guineas. Finally it was decided to use them for a bhandara (a feast for 
Brahmins and Monks). When the bhandara was about to start, a pack of stray 
dogs raided the place. They did not allow any Brahmin or Sadhu to eat the 
halwa-puri prepared for the feast. They despoiled all the food. 

So, my brother, there should be an inclination towards renunciation at the back 
of one’s mind. A framework of pra vritti as well as ni vritti should be chalked 
out. And, we should use our intellect to obtain a proper understanding of both. 
wW Kaaryaakaarye' . We must understand what our kartavya (duty) is, 
what is not our duty, what we should fear to do, and what we should do 
fearlessly. 

Atef R 41% Bandham moksham cha yaa ve 'tti - bandhan (bondage) is 
caused by agnaana (ignorance or nescience), and %T$T moksha (liberation) 
is attained by Gnan. When you grasp the fact that an impure antahkaran is the 
cause of bondage, and a pure antahkaran gives liberation, then you can take it 
that your buddhi is Sattvik. 

*t2jt vmm r ui^iddci r i 
aFFJIddMHird ctfe: *TT nm TRFTt I I (??) 
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Yathaa dharmamadharmam cha kaaryam chaakaaryame 'va cha, 
Ayathaavatprajaanaati buddhih saa paartha raajasee. (31) 

What should we do if we are unable to perceive clearly which is Dharma and 
which is adharma; what is the right thing for us to do, and which Karma is not 
right for us? We should realize that our buddhi is Rajasi - ttt WT tftttt 
buddhih saa paartha raajasee. 

3Tsrh srhfhfh *tt h^-hi^hi i 
^diyiPdMfidiv^ W UTO dwdl 1 1 (33) 

Adharmam dharmamiti yaa many ate ' tamasaavritaa, 
Sarvaarthaanvipareetaanshcha buddhih saa paartha taamasee. (32) 
mA wnfh Adharmam dharmaiti yaa - many consider adharma to be 
Dharma. Why does that happen? 

That happens when the buddhi is filled with the darkness of Tamo guna. 

Sarvaarthaanvipareetaanshcha. The buddhi of such people sees 
everything negatively. If anyone gives them good advice, they think they are 
being deliberately misled. 

I will tell you something to make you laugh. There was a woman. She was not 
an urban housewife; she was a rustic from a village. She had the habit of doing 
exactly the opposite of what she was told to do. Gradually, her husband realized 
her perverse tendency, and deliberately told her to do just the opposite of what 
he wanted. As a result, she would do the opposite of what he said, which was 
exactly what he really wanted. For example, if he wanted her to cook a meal, he 
would tell her, ‘Don’t cook any food today.’ She would at once declare that she 
would cook a full meal. 

On one occasion, she was expected to go to her father’s house. The husband 
said, ‘I will never take you to your father’s house.’ Immediately, she responded 
by saying, ‘I am determined to go to my father’s house today,’ and set off, 
followed by her husband. They came to a fast moving stream. ‘I refuse to cross 
this stream, whatever happens,’ said the husband. “I will definitely cross the 
stream, and go ahead,’ she said. The stream was deep and the current was 
strong. ‘If you must cross, don’t hold on to that branch,’ said the husband. ‘I 
will certainly hold on to the branch,’ she replied. She caught the branch and 
stepped into the stream. In his concern for her, the husband momentarily forgot 
that he should say the opposite of what he wanted her to do, and called out, 
‘Flold the branch tightly! ’ At once she let go of the branch and was swept away 
in the current! 
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So, sarvaarthaanvipareetaanshcha means that the buddhi that 

cannot see things as they are, and forms the wrong understanding of things, is 
Tamasi. 


W srTTJT# TFT: UluiP^f^ill: | 
ilMMIoMfHxJlffUiJi jn nT?T fulrcl^Tl I | (33) 

Dhrityaa yayaa dhaarayate ' manah praane 'ndriyakriyaah, 
Yoge'naavyabhichaarinyaa dhritih saa paartha saattvikee. (33) 

You see, buddhi refers to a correct comprehension, and dhriti refers to what it 
holds on to. For example, if you are driving a car, you must observe and 
understand the kind of road you are driving on. This understanding is the 
buddhi. And, keeping the steering wheel and brakes in good condition, is dhriti. 
In other words, dhriti is the ability to control the mind, life spirit, and senses. 
And, dhriti can control them successfully only when the buddhi becomes 
3 Toqfhuir< u i) avyabhichaarinee (faithful and true) through being yoked to the 
Lord. If the buddhi is Wh^ik'jiI vyabhichaarinee (adulterated), it will jump form 
one object to another. When a promiscuous daughter-in-law comes to the 
village, the villagers rue the coming of a wanton woman. They see her flit from 
one door to another. She is seen standing at the window, ogling passers by. 
Such a buddhi achieves no good, so we should do yogabhyaasa (yoke 

ourselves constantly to the Lord) so that our intellect loses its tendency for 
fickleness. The buddhi that keeps the mind, spirit, and senses under control, is 
Sattvik. 


H'MI H S44=t>IHl2lh^rC(l STR^T^S'jf'T I 

wbr ibHicbisff sjfrt: w nra i i (3*) 

WTcprf #5Fr TT^cT xTI 

W fcldxlfrl SjfrT: TTT nTO TTTWf I I (3^) 

Mayaa tu dharmakaamaarthaandhrityaa dhaarayate 'rjuna, 

Prasange'na falaakaankshee dhritih saa paartha raajasee. 

Yayaa svapnam bhayam shokam vishaadam madame'va cha, 

Na vimunchati durme'dhaa dhritih saa paartha taamasee. (34, 35) 

The dhriti that inclines a person towards Dharma, 3# artha (worldly gain), and 
W kaama (fulfillment of desires), is Rajasi. 

TRFfT Prasange'na falaakaankshee - your intention should always be 

for the best for all, whatever occasion arises. You can do the Gayatri japa, or 
attend a religious discourse, depending on the opportunity you get. Sometimes, 
you can do the japa to please Gayatri Devi, so that your antahkaran becomes 
pure. If you buddhi is unable to decide what is best, you can chant, f^pft ^it 
y-dMid Dhiyo yo na prachodayaata and take a formal resolve that the Gayatri 
mantra should inspire your buddhi with the right guidance. Similarly, if 
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someone is mentally disbalanced, you can do a Gayatri sftor anushthaana 
(ritual) for him. Such buddhi is Rajasi. 

The Tamasi dhriti is the intellect that is incapable of grasping things correctly. 
Such people are called ‘durme'dhaa’. W Me'dhaa is the buddhi that 
guides a person. The buddhi that creates delusion and misunderstanding is 
called ‘durmedha’. There are Yagyas called Gomedha (the cow sacrifice) and 
Ashvamedha (the horse sacrifice). The root word, fwi me'dha indicates 
violence. Buddhi is actually that, which destroys ignorance and nescience. 
Medha means worship, as well as ^k u imu 1 qfe dhaaranaavatee buddhi (the 
intellect that grasps and retains). 

However, just see what the human being catches hold of. He does not let go of 
his sleep. His wife tells him that it is time for his daily ritual, but he says that he 
is too sleepy to get up. Get up, my brother, take your bath and then you can eat 
your food. How will you think about Gnan, unless you show respect for 
brightness? Surya Bhagwan - who gives us the brightness of day - is coming; 
show due respect to him. The husband, however, says that he is facing West, 
and will get up when the sun comes to the West! Thus people give up their 
prescribed daily routine, but they don’t give up their sleep. 

TO Bhayarn means fear. People are unwilling to let go of fear, just as they 
refuse to give up sleep. One Badshah was traveling by ship, with many others 
on board. Among the passengers was a Maulvi (a learned Muslim). He would 
scream in terror every time the ship rolled and pitched. His shouting kept the 
Badshah awake. He called the Maulvi and tried his best to convince him that 
there was nothing to fear, and he should stop screaming and shouting. The 
Maulvi, however, continued to shout. Ultimately, the Vazir told the Badshah, ‘If 
your Highness grants me permission, I will see to it that Maulviji stops 
shouting.’ 

The next time the Maulvi shouted, the Vazir told three of four of his soldiers to 
catch him and dip him into the sea, ensuring that he does not drown. The 
soldiers dipped the Maulvi into the sea three or four times, allowing his head to 
go under the water for a few seconds and pulled him out again. Then they said, 
‘Look, Maulvi Saheb, if we hear another sound from you, we will throw you 
into the sea and let you drown.’ The Maulvi was too frightened to utter even a 
squeak after that. He was utterly quiet! So, such things are also needed at times. 
People catch hold of fear, regrets and unhappiness; but they don’t catch hold of 
happiness! And, even though the Lord has given you this human form, you are 
not happy to get it. You say, ‘Oh, I made a loss in my business today. The Lord 
is very unjust - He made me lose five annas!’ You have no thought about the 
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priceless human form you have been given. You catch hold of only fear, regrets, 
unhappiness and pride - ptrt? wpt P bhayarn, shokam, vishaasam, 

madame'va cha. This happens because worldly people are entwined in their 
pleasures and indulgences. They live in a state of intoxication. The buddhi of 
people with such durmedha is Tamoguni. 

w hd^ini fjrf^rsr $jut h- *rtpP*t i 
ST^IWIsBHH ^ f : :^PrT xt PHU^fd | | (3^) 

HrtHsi ttllrdcb !4)cWHIrMdl^y'HKvHH s l I (3^) 

Sukham tvidaaneem trividham shrunu me' bharatarshabha, 
Abhyaasaadramate' yatra dukhaantam cha nigacchati. 

Yattadagre ' vishamiva parinaame 'mritopamam, 

Tatsukham saatvikam proktamaatmabuddhiprasaadajam. (36, 37) 

The Lord says, ‘Oh, Arjuna! Bharatarshabha! You are superior. You are a 
superior citizen of Bharat! You are a bull among men! You are wise and 
prudent. Now, listen to what I tell you about the three kinds of sukha 
(happiness).’ 

One is a natural pleasure - a PRUT nisarga or PWFP W naisargik sukha - like 
eating, drinking, sleeping, and copulation. Even the birds and animals enjoy 
these. But you mustn’t get engrossed in them. You must carry out your 
prescribed duties, as per the teachings of the Shastras, your Guru, and your 
pragyaa (prudent intellect). Look, the sukha of sleep is RWFP naisargik 
(natural), but the sukha of waking up before sunrise, taking your bath, and doing 
the Sandhya Vandan comes from 3?«trt abhyaasa (habit) - 3t^i*iis;hcI pp 
abhyaasaadramate' yatra. Once you have developed this habit, you won’t feel 
happy unless you have bathed and done the Sandhya Vandan. On the contrary, 
you will feel sluggish and depressed on the days you don’t do these. So, you 
should cultivate good habits. This is the Sattvik sukha. 

<jRIFtT fui-aeTn Dukhaantam cha nigacchati - we should discard our dukha 
(sorrow). 

How can sorrow be discarded? 

Regarding this, I will tell you about my own experience. My Baba 
(Grandfather) had a deep love for me. I was about sixteen or seventeen when he 
passed away. His body was laid by the door, and I sat beside it. However, I did 
not think about his body. I thought about the wood we would need for cremating 
the body, and about the people living in surrounding villages, who needed to be 
informed. Then, I thought about the wheat and other items we would need for 
the bhandara (feast for Brahmins and Monks) later. Now, see - this STRsT 
shraaddha (worship for the departed) is not PPFPP naisargik, but - <[RIRT P 


667 



f^T^frT dukhaantam cha nigacchati - it made me forget my sorrow of my 
Grandfather’s passing away. 

Yattadagre' vishamiva parinaame'mritopamam - so, 
the mind should be occupied happily in good habits, and stay away from 
sorrow. In the beginning, it may seem a nuisance and a torture, to develop a 
good habit, but the result should be like the happiness of drinking nectar. 

cicq<si jdmt hlctnH. Tatsukham sattvikam proktam - that sukha is called a Sattvik 
sukha. Its characteristic is aatmabuddhiprasaadajam - when the 

buddhi (that knows that everything is the Atma) becomes lucid, it does not 
depend upon any Sattvik sukha. Happiness has no external source. The person 
feels simply happy because his buddhi is limpid. This is the Sattvik sukha. 

Iwi W Nirguna sukha is the sukha that is unaffected by the gunas. It is even 
more special. Sattvik sukha was absent before good habits were cultivated. It 
was obtained only after the development of these habits. Nirguna sukha, 
however, is the sukha of our essence - it does not have to wait for good habits 
to be cultivated. This is the W aatyantik sukha (ultimate happiness). It 

is present from the very beginning, but is not experienced because of st^TH 
agnaana (ignorance). It is not the coming together of the senses and their 
objects. It is not separated by Space, and it is not Tamasik. This sukha is not 
born in Time; nor is it separated by Time. It is not connected to habits. Thus, 
nirguna sukha is different from Sattvik sukha. It is not Tamas, because it is 
beyond the senses. And, it is not a result of habit, because it is permanent. 

M R U 1 1 H IcInIHcI drUH TTJTTT ^JrFT I I (3<0 

Vishaye 'ndriyasanyogaadyattadagre 'mritopamam, 

Parinaame' vishamiva tatsukham raajasam smritam. (38) 

The sukha that is derived when the indriya (senses) unite with their objects 
seems to be, at first, as sweet as amrita (ambrosia). The end result, 
however, is as bitter as poison - HlAnd m'wj parinaame' vishamiva. Sweet to 
eat, but as deadly as poison. 

There was a Thakur Saheb who lived near our village. He was my Father’s 
student. Before him, I was just a little child. He was a great and learned man. 
Sometimes, he would quote a shloka to me. The meaning of the shloka was, 
‘Some people say that amrita is in Heaven, and some people say that amrita is 
here, on earth. But I say that amrita is in the fish that is cooked with sour lime.’ 
I am giving you an example of attachment. Thakur Saheb ’s brother got a disease 
called ‘jalodar’ (dropsy). The doctor warned him that it would be fatal for him 
to eat fish. Once he recovered, however, he was unable to resist the temptation 
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of fish. He ate fish and died the very same day. This is what is meant by nfwh 
n'Thoi parinaame ' vishamiva. The tongue finds it excellent, but the result is like 
consuming poison. People refuse to give up the things they like, even when they 
know it is harmful for them. This is called a Rajas sukha. 

W ulsHHIrHH: I 

rHsilHHIUUlVl^r rTrTTW^TfrW I I ($%) 

»T TT^f^T m' m' ^T: I 

M^fd^dcH ^f*T: 1 1 (Xo) 

WTTsrf^ri visjiuii xr wn i 
Huifui uflrHcMilH 1 1 (*?) 

WTt WRT tJ \ 

rd^HHllfrldd TcTUIcMH I I (X^) 

Yadagre' chaanubandhe' cha sukham mohanamaatmanah, 
Nidraalasyapramaadotham tattaamasamudaahritam. 

Na tadasti prithivyaam vaa divi de 've 'shu vaa punah, 

Sattvam prakritijairmuktam yade'bhih syaatribhirgunaih. 

Braahmanakshatriyavishaam shoodraanaam cha parantapa, 

Karmaani pravibhaktaani svabhaavaprabhavairgunaih. 

Shamo damastapah shaucham kshaantiraarjavame 'va cha, 

Gnaanam vignaanamaastikyam brahmakarma svabhaavajam. (39, 40, 41, 42) 
Which is the sukha that destroys the buddhi? People drink; take opium, or some 
other form of intoxication, to forget their sorrows. This is to delude the mind - 
both in the beginning, and at the end. The sukha derived from sleep, indolence 
and forgetfulness is Tamoguni. 

The fact is that there is nothing on this earth, or in Space, or in the Devtas that 
does not have the three gunas. Everything contains the gunas, because 
everything that is created has a prior existence. Everything has a source, and 
comes with the gunas attached to its origin. For example, what is the nature of a 
bird? It is to fly. From where did the bird get this nature? What kind of Yoga 
did the bird practice, to learn flying? The answer is that its parents knew how to 
fly. The egg came from them, and a baby bird emerged from the egg. This is 
why it is natural for the bird to fly. In the same way, everything in creation has 
one guna that is predominant. 

What 1 say next may sound a little strange, but it is not a creation of my mind; it 
is the meaning given by our early Acharyas (Masters). What they say, is that if 
you want to leam about the Dharma of a Brahmin, leam it from the Manusmriti. 
The Manusmriti says that bfzfr adhyayana (study), btwft adhyaapana 
(teaching), yajan (rituals of worship), and parigraha (accumulation) 
are all Dharma for a Brahmin. However, I am not telling you about Dharma, 
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here. What I am telling you is that all four castes - the Brahmin (priest), 
Kshatriya (warrior), Vaishya (trader) and Shudra (labor) - are divided because 
of the type of work they do. Their birth is caused by the Karmas of their past 
lives, which have given them their temperament and aptitude. So, their nature is 
also according to Sattva, Rajo and Tamo gunas. Those who have a 
predominance of Sattva and a little of Rajo guna are called Brahmins. Those 
who have a little Sattva and a predominance of Rajo guna are called Kshatriyas. 
In the same way, people in whom Rajo guna is predominant and Tamo guna is 
nominal, are called Vaishyas. Those who have a predominance of Tamo guna 
and a little of Rajo guna are called Shudras. 

Prakriti is filled with the %nyr triguna (three gunas). The gunas fill the clay and 
the water. Water is also of four kinds (like the four castes), and so is clay. So are 
the trees and shrubs, birds and animals. In the Brahmana books - which we 
consider to be as authentic as the Vedas - the four characteristics are elaborated 
upon. Brahmakarma is that, which is naturally present - whether it is a 
Brahmin, Kshatriya, Vaishya or Shudra - having nine qualities. They are ?FT 
shama (tranquility), TR' dama (control of the senses), TOT tapasyaa 
(asceticism), shaucha (purity), STllnT kshaanti (tolerance), rijutaa 

(straightforwardness), 5TH gnaana (knowledge), nsih vignaana (applied Gnan), 
and 3nf?rm aastikya (belief in the Almighty). When these nine are present 
naturally, it is Brahmakarma. It may be anyone, or anything, having these 
tendencies - not cultivated, but naturally - then he has Brahmakarma. We are 
not bothered whether that person or object comes from the Brahmin varna 
(caste). The division by birth and action are separate. We determine these 
according to the Shastras that explain Dharma. This is the Gita Shastra, not the 
Dharma Shastra. Once a person has obtained Gnan and vignana, what need has 
he for yaajan (rituals), adhyaapana (teaching), or yfcTW pratigraha 

(accumulation)? Once ‘ gnaanavignaanamaasthita ’ is said, 

there is no question of yajana, adhyapana, or parigraha. That is Brahmakarma, 
and a natural Brahmakarma. This is not a vidhe'ya (instituted) 

Brahmakarma. Nor is it a Brahmakarma prescribed by the Shastras. This 
Brahmakarma comes naturally. 

#3Tf sjfhwr ^ ■bIIUIMHNHHJ 
tcp-ho^h i i 

Shauryam te 'jo dhritirdaakshyam yuddhe ' chaapyapalaayanam, 
Daanameeshvarabhaavashcha hshaatram karma svabhaavaj am. (43) 
Where there is shaurya (valor), #3T te'ja (luster), W\ dhriti (resolution), W^TT 
dakshataa (skillfulness), the ability to not run away in war, daana (giving in 
charity), and PUTT ' 1 TFT eeshavara-bhaava (the feeling of being in control), there 
is natural Kshatriya karma. 
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I am speaking here, about karma, not about vama. Brahmakarma, 
Kshatrakarma, Vaishyakarma and Shrudrakarma - that is not enforced by the 
Shastras, but is inborn. I will not leave out the Manusmriti when mim vihit- 
karma (instituted actions) are described. I say this to you unequivocally. When 
the Karmas appropriate for a Brahmin are being discussed, I will speak about 
the yaajan, 3TWFT adhyaapana, and ^FT daan that is their Dharma. And I 
will say that they are entitled to earn their living by undertaking rituals, 
teaching, and accepting wealth. The Shastras prescribe these for a Brahmin. 
However, where is it mentioned in the present discussion? It is the RTFR 
svabhaava (nature) that is being interpreted here. 

^rNUi^cufui^i clIRcbH TcTHIcMHJ 
LlfMiUrH-k Vlrf'WfM RTHIcMUl I (**) 

Krishigaurakshyavaanijyam vaishyakarma svabhaavaj am, 
Paricharyaatmakam karma shoorasyaapi svabhaavajam. (44) 

When krishi (agriculture), FTCSTT gaurakshaa (keeping cows), and RFTR 
vaanijya (trading) come naturally to a person, it is Vaishyakarma. When a 
person is inclined to be of service to others, it is a Shudrakarma. Sudrakarma, 
Vaishyakarma, Kshatriyakarma and Brahmakarma - all four are natural, not 
instituted. So, we should accept the fact - when we see the natural tendency in 
someone - that this person has the inbuilt traits of a Brahmin, Kshatriya, 
Vaishya, or Shudra. 


# # cbduilf^RrT: -HTufk FPtW ^TT: I 

tc|cb4P-Krl: irrf% ^TSTT fd^fd I I C*q) 

Sve' sve' karmanybhir at ah sansiddhim labhate' narah, 
Svakarmaniratah siddhim yathaa vindati tatshrunu. (45) 

You don’t want to violate the purity of the ^4 vama (caste), do you? 

No, indeed no! 

If you wish to do some Karma, do it fully in keeping with the Manusmriti - 
RT q-H'jqfqRT: sve' sve' karmanyabhiratah. Concentrate on the Karma that is 
right for you. If you wish to obtain Brahmagnan, then keep to your ordained 
activity and obtain it. di-HkS Sansiddhi means the purity of the antahkaran. Who 
should obtain this? FT: Narah. It is for the human being to obtain. 

The Lord says that He is telling us how a human being obtains a pure 
antahkaran by doing his work sincerely. 

Actually, the difference between Karma and Dharma is revealed here. Both 
Dharma and adharma (that, which is contrary to Dharma) are done through 
karmas. A M4sT nishiddha (forbidden) karma is also a karma, and a RFR vihit 
(instituted) karma is also a karma. There are two types of karmas - one is the 
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vihit and the other is avihit. In the vihit karmas, there is a nitya (eternal) 
karma, a nmiTi't- naimittik (caused) karma, and a kaamya (to fulfill some 
desire) karma. Nitya karmas are rituals like the Sandhya Vandan. Naimittik 
karmas are the routine actions like fasting, eating, bathing, etc. And Kamya 
Karmas are like the Yagyas and other rituals for obtaining desired objects or 
objectives. There is one more type of vihit Karma, called 
praayaashchitteeya. It is done to atone for our mistakes. 

^frT: TtffrnfrTHT rTrUT I 

*cict,4uii mr'KrsT Li^fd jrr : i i (xs,) 

Yatah pravrittirbhootaanaam ye 'na sarvamidam tatam, 
Svakarmanaa tamabhyarchya siddhim vindati maanavah. (46) 

The Lord says, ‘Whatever karma you do, I will purify your antahkaran though 
that karma.’ This is the 'HMidci U?r bhaagvata-mata (the opinion of the Bhagwan). 
The Smarta and Shrauta Dharmas order particular Karmas. What happens in the 
Bhagwat Dharma? No matter what work you do, offer it up to the Lord. 

cTTETT mfiPjidcll I 

^ zr^; ^4 ^dfd ddbsiH Hmrramri 

HKidUlldrd Umlddd i 

*\ 

Kaaye 'na vaachaa manase 'ndriyairvaa. 

Yadyad karma karoti tad tadakhilam shambho tavaaraadhanam. 

Naaraayaanaaye 'ti samarpaye 'ttat. 

The Lord says, ‘Just keep two things in mind. One is, who are you working for? 
The other is, are you offering your work wholeheartedly to the one for whom 
you work?’ The Parameshwara is the antaryaami of all. He abides in all hearts, 
and knows all our thoughts and feelings. Just as electricity activates all the fans, 
the Parameshwara activates all beings, from an ant, to Brahmaji. 

rRTU Ye 'nasarvamidam tatam. The Lord is the vSHiqn upaadaana (basic 
matter) of all, meaning, He is the cause, the matter, and the effect - the 
3rf c HdHiHTiiHi^H <=w<u| abhinanimittopaadaana kaarana - of the entire world. 

Svakarmanaa tamabhyarchya - worship Him through the work 
you do. Don’t think that He is worshipped only through religious rituals. No; 
whatever you do, let that work be your W poojaa (worship). Puja, here, means 
TfWT samarpana - total surrender, absolute offering up. Work for that 
Paramatma, who is the inseparable cause, matter, and effect of all Creation, who 
abides in the heart of all beings, and who has manifested as all the forms. Don’t 
work for your own selfish benefit. This is the secret of work. 
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Your antahkaran will become pure. If you pull the karma towards yourself, it 
will sully your antahkaran. If you push it towards the Parameshwara, then the 
3T^ apoorva (subtle potential fruit) will not attach itself to your antahkaran, or 
your subtle ego (of being the doer). 

Now, the question is, how can the karma be i’fcKiftn eeshvaraapita (offered up to 
the Ishwara), if the Ishwara’s name is not even mentioned in the Shrauta and 
Smarta Karma? That is why this Karma is called c -hhmw^FT bhaagvata-dharma. 
We are offering the Lord the work we are doing. What is the sweeper doing, 
when he sweeps the road? He is cleaning the road, and cleaning the drains. Why 
is he doing this? He is doing it as a service to the Lord who is the Atma of all. 
His work purifies his antahkaran. Similarly, a Brahmin cleanses himself with his 
morning bath, etc, rituals like a Yagya, and chanting shlokas from the Vedas. 
His actions purify his antahkaran - provided they are done with no other motive 
than pleasing the Almighty. 

What is the essence of karma? Who is the ^clT kartaa (the doer)? To consider 
eligibility and the nature of Karma is the main consideration of the Shrauta and 
Smarta Dharmas. The principal consideration of the Bhagwat Dharma is who 
the karma is done for. This must be very clear in the mind of the person who 
wants to follow the Bhagwat Dharma. Such a person always says, r=iqk' 
T flT5R' -hh'N ‘ Tvadeeya vastu govinda tubhyame'va samarpaye"- Oh, 

Govind! It is Your own thing that I offer up to You!’ 

ftPWT: TTrUHIoWHlLiHIrl i 
TcTHIcILmH $chllH)Id Lb Del NH I I (XV9) 

Shre'yaansvcidharmo vigunah paradharmaatsvanushthitaat, 
Svabhaavaniyatam karma kurvannaapnoti kilbisham. (47) 

Do not form a wrong impression of Karma. If the karta does the work properly 
- even if his work has no apparent virtue - it becomes a proper worship of the 
Lord. What is so admirable about sweeping the pathway? Is there any apparent 
excellence in cleaning the drains? It may seem to be a lowly task, but carry out 
your wnfr svadharma (the work that is Dharma for you), to worship the Lord. 
The Lord does not bother about what work you are doing; He is interested in the 
intention behind the work. ihivT f m^\ U? trt 3T?k ^ Shabari 
de 'khaile ' re ' sapanavaa aaju ghara raama aihain naa. ’ (The tribal woman 
Shabari saw, in a dream, that Shri Rama had come to her hut.) She sweeps the 
path to her hut, and keeps it clean. She builds a seat for Him to sit on, and places 
a grass mat on it. She plucks fruits, and keeps them ready to offer the Lord. 
Every day she feels certain that the Lord will come ‘today’. Day after day, she 
makes these preparations for welcoming the Lord. Now - just think! Is it 
necessary that Shabari should think that the Lord will be pleased only if she 
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does Veda Patha, and Yagyas? No, it is not so. ^rUTcT-fh^TcT 
Svabhaava-niyatam karma kurvannaapnoti kilbisham ’ - it is not a fault to do 
the work prescribed according to your nature. 

cbWl'M H FT^tT i 

-HcIKJ-'UT % #IT yAHlfHRcll^dl: I I (Xd) 

Sahajam karma kaunte'ya sadoshamapi na tyaje't, 
Sarvaarambhaa hi doshe'na dhoome'naagnirivaavritaah. (48) 

W 3 ! ^4 ■yqiqHN H c^?T Sahajam karma kaunte'ya sadoshamapi na tyaje't. 
A man grumbled to his friend, who was a doctor. He said, ‘My organ does 
something very unclean. It throws out effluent; it is very dirty. Please seal it 
with plastic surgery. ’ 

‘My good man,’ replied the doctor, ‘How will you remain alive if I seal your 
organ? You will die! This organ throws out the urine, and this is vital for your 
health.’ The dirt that comes from the nose and eyes, and the perspiration of the 
body, are all needed to be healthy. These are wA sahaj karma - they are 
natural actions - aren’t they? There is nothing wrong about them. 

WR^TT % Sarvaarambhaa hi doshe'na 

dhoome'naagnirivaavritaah. There is no action that is free of flaws. When the 
Brahmins do havana (the fire sacrifice), aren’t there tiny worms in the 
barley, sesame, and rice they offer as ablutions? Aren’t there tiny insects in the 
wood that is used? Is there no violence when a fire is burnt? Isn’t there violence 
when Kshtriyas fight for their country? Isn’t there violence in the activities of 
the Vaishyas, in keeping cows, weighing grain, trading, etc? Isn’t there violence 
in the threshing of grain? Don’t you need to keep your nose and mouth covered 
when you use a spade? There is no work that is flawless, and there is no fire 
without smoke. 

Then what should we do? 

Don’t have attachment for any work or activity; and never entertain the feeling 
that you have done the work. Ultimately, everything is to be given up. Start the 
work, and then experience -Wh naishkarmya (the feeling of doing 
nothing). This is the method. If you don’t work - hsmis! ^:<shiwh41 j ici: 

sannyaasam tu mahaabaaho dukhamaaptumayogatah (5. 6). 

You see, the Karmayoga of the Gita is a Karma yoga that does not oppose 
Sanyas, or go contrary to it. It includes Sanyas in its ambit. Karmayoga is the 
name of the stage just prior to Sanyas, and Sanyas follows Karmayoga. You will 
not attain Sanyas unless you do Karmayoga. Unless you start working, you 
can’t obtain naishkarmya - ^ na 

karmanaamanaarambha naishkarmyam purushoshnute' (3. 4). 
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Then, what is the method of working? 


3TTRT-G|fe: TTchr frlrllrMI I 

Turn uAjidHifmi^fH 1 1 (*<*) 

Asakta-buddhih sarvatra jitaatmaa vigatasprihah, 
Naishkarmyasiddhim paramaam sanyaase'naadhigacchati. (49) 

Asaktabuddhi sarvatra. One point is that there should be no 
attachment in the mind - not for any place, period of time, or any object. It is 
not possible that you will always live in the same place, have the same season, 
and eat the same items of food. A man will be a UinicHi jitaatmaa (gain victory 
over himself) when his mind and senses are under control. There is another 
point. People say, ‘I do not desire what I don’t have. All I want is that I 
shouldn’t lose what I do have.’ My brother, even your hair does not remain the 
same! It turns white, and then falls off. 

One day, a group of women decided to wear saris of different colors. What 
colors should they wear? One lady suggested that each woman should wear the 
sari of the color of her husband’s hair. Someone wore a black sari, because her 
husband had black hair. Someone wore a white sari, and someone wore a grey 
sari. Now, one woman asked what color she should wear, because her husband 
was bald! 

So, it is useless to want the eyes, ears, and face to remain unchanged, because 
they will change with the passing of time. Just as hair falls off, and we become 
bald, the senses are weakened with age. So don’t have any desire for things to 
remain as they are. 

Up to this point, the Lord has spoken about siddhi-sansiddhi 

(accomplishments and success). Now He speaks about -WH-fclfe naishkarmya- 
siddhi. 

How is this obtained? Which Karmayoga will enable us to get it? 

You will obtain -WAi-fafe naishkarmya - siddhi when your antahkaran is 
purified with the help of Karmayoga; and akartritva (freedom from the 

subtle ego of being the doer), and abhoktritva (freedom from the 

feeling that it is you who has the good and bad experiences) enter you life. 
People believe in Karmayoga, but Karmayoga is a state that comes before 
Sanyas. We accept the karma-samucchaya (the order of spiritual 

progress), and also ^T-TFRPT karma-samanvaya (the connection between two 
stages). So, do Karmayoga, and purify your antahkaran first. It is true that this is 
Siddhi. However, naishkarmyasiddhi is such, that no connection is 
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left any more with the Karta, Karma, Karmafala (fruit of the action), karan 
(object of action), or any other factor. 

Very well, Maharaj, but how can we obtain it? 

The Lord said, ‘ Sanyaase'naadhigacchati.' When this -Wh 

naishkarmya siddhi is obtained, the person obtains Brahmagnan. 

One is the siddhi achieved by Karmayoga, that purifies the antahkaran; and the 
other is the naishkarmya-siddhi that comes immediately before 

Brahmagnan, and is inseparable from it. umr -WH-uTufs Paramaa naishkarmya 
- sansiddhi leads to Brahmagnan, but there is no distance between the two. 

Look, brother, read the commentary of the Gita written by Eknathji, if you wish 
to follow the Bhagwat Dharma. He considers the Bhagwat Dharma superior to 
Gnan. If you want to connect Gnan to Yoga, then read Sant Gnaneshwara’s 
commentary. It is superb. You will forget the shlokas of the Gita when you read 
it. Mahatma Gandhi called his commentary, ‘Anasakti Yoga’ (yoking ourselves 
to the Lord by giving up all other attachments). Madhusudan Saraswati called 
his commentary, ‘Buddhi Yoga’. If you have a desire to join politics, then the 
version by the Gita Press is excellent. The difference in the commentaries by 
Goendkaji (the founder of the Gita Press) and Tilak is that Goendkaji considers 
Karmayoga to be an essential Trm saadhan (method), while Tilak considers 
Karmayoga to be essential after Gnan is obtained. If it is Bhakti you wish to 
develop, then you should read the commentaries by Vishwanath Chakravarti, 
Vallabhacharya and Purushottamji. If it is w j ihim sharanaagati (total surrender) 
you seek, then read the commentary by Shri Ramanujacharya. 
Madhvacharyaji’s commentary lays stress on Kriyayoga (ritualistic idol 
worship). All the commentaries are right and proper in their own place. 
However, if you want to understand how you can obtain Brahmagnan, then 
apply your mind to these words of the Lord. 

to) -Qm ?rsr rRJiHlld farter ^ i 

-HmtHcl 4, Mil fwT 'CRT I I (^o) 

Siddhim praapto yathaa brahma tathaapnoti nibodha me ', 
Samaase'naiva kaunte'ya nishthaa gnaanasya yaa paraa. (50) 

Vim~i ‘Samaase'naiva kaunte'ya - I am telling you in brief, O son of 

Kunti.’ 

What? 

FP55T 51 H-W r\\ qn ‘Nishthaa gnaanasya yaa paraa - this is the nrrfwT 
paraanishthaa (supreme faith) of Gnan.’ Earlier, the Lord had said that -Wm 
naishkarmya is the highest achievement, and now He says, ^tt nrr 

Nishthaa gnaanasya yaa paraa - the culmination of Gnan is the attainment of 
the Brahman. ’ 
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So then, how is the para-nishtha of Gnan to be obtained? 

cT^TT fcf^T^TT ^rMIrHIH xtl 

VKK'lf^lN'MifrMchcll TFT^ xt I I (<^) 

Buddhyaa vishuddhayaa yukto dhrityaatmaanamniyamya cha, 
Shabdaadeenvishayaanstyaktvaa raagadve'shau vyudasya cha. (51) 

This is called the paraa-nishthaa of Gnan. ‘Shthaa gati 

nivrittau. ’ It is that point, from which all coming and going (rebirth) ceases 
completely. T rfrr-fn^Ri Gati nivritti means releases from both coming, and going. 
There is no going from birth to rebirth, no going from Hell to Heaven, or 
Heaven to Hell, and no going from this mortal world to other realms after death. 
It is a total release from coming and going. Even in Yoga, there is a nicT gati 
(movement). 

Where? 

The movement is from the external to the internal. The passing from this world 
to another is in Dharma. The transition from one birth to the next is in Dharma. 
The journeys to Hell or Heaven are in Dharma and adharma, and the movement 
in upaasanaa (devotional worship) carries us up to the Ishtadev (chosen 

form of worship). But, the movement there, is by the Grace of the Ishtadev. So, 
freedom from dependence - a total liberation - is not achieved. All movement 
depends on whether the Ishtadev wants you to go somewhere, or to come to 
Him. The liberation that is obtained by another’s Grace, is subject to the Grace, 
and can be curtailed. Actually, the Gnan that the nitya-shuddha- 

buddha-mukta (everlasting-pure-enlightened-liberated) Atma is the Brahman, is 
the real liberation. 

spPTT 1 W\- Buddhyaa vishuddhayaa yuktah - your ife buddhi (intellect) 

should be vishuddha (pristine). 

What is a ife vishuddha buddhi? 

It is the intellect that focuses only on the Brahman. You should listen to 
discourses on Vedanta, ponder upon the things spoken there, and bring your 
mind repeatedly to that, which is absolutely pure. The Brahman is free of gunas, 
actions, form, change, Dharma, and characteristic. 

3TOMBvrt: ypr: ‘Apraanomanaah shubhrah. ’ 3rom: Apraanah means, without 
action; 3T amanah means, without resolves, and yjtJ: shubhrah means, 
without Maya (delusion). TRJ: Shubhrah (pure white) is possible only when 
there is no Maya. So, aromtSTR: ^k^ii ‘apraanomanah shuddhayaa’ means, that 
the buddhi should not be adulterated by any other subject. It should be 
completely immersed in the Brahman. Obtain a buddhi like that. 

But, how is it obtained? 
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rT^ fcWIHHIsf R Tj^nf^rTI 

Tad vignaanaartham sa gurume 'vaabhigacche 't. 

Samitpaanih (with folded hands). This is the second step, not the first. 
Then, what is the first step? 

faaofa TRToqf Shrotavyo mantavyo nididhyaasitavyah - listen (to 

discourses), mediate (on what you have heard), and focus repeatedly (on the 
Lord). That is the first step you must take, if you want to understand the Atma. 
Start listening to discourses. 

tT Dhrityaatmaanam niyamya cha - use fan dhriti (self-control) to 
not kill, but control your mana (mind), WR praana (life force), and 
indreeya (senses). RM Niyamya means, to keep under control; not to destroy. 

Shabdaadeenvishayaanstyaktvaa - give up the vishaya 
(objects) of shabdaadi (the ears and other sense organs). 

TFliNt vyA+i Raagadve' shau vyudasya - get rid of the TFT-tw raaga-dve'sha 
(attachments and aversions) in your mind. 

IclldcWhcfi HtcJIvO I 

^I'lfablM'd plrq I I (^) 

Viviktase 'vee laghvaashee yatavaakkaayamaanasah, 
Dhyaanayogaparo nityam vairaagyam samupaashritah. (52) 
fa fa w\ 04) Viviktase'vi. You should live alone, in a pure place, fa fa fa 
Viviktase'vi can mean two things, fafa^w Vivikta means, where nobody else is 
present, and it also means a place that has been detached from all impurities. It 
comes from the root, fafay^FR# ‘vichir prithagbhaave'. ’ 

Laghvaashee. Heavy food should be avoided. Laghvaashee means 
a light diet that is easily digested, and enough to sustain life. That is the kind of 
food that should be taken. 

It is not proper that the body shifts and sways constantly, and your mind drifts 
as you dream and scheme. WTT^RRFTFTTr: Yatavaakkayamaanasah means that 
your speech and actions must bring some benefit. To shake your leg when you 
are sitting, or sway like an ox is improper. 

I am acquainted with a Swamiji (Monk) who is eighty or eighty five years old. 
He used to chant the Durga Patha, and sway as he chanted. Once, my Guruji 
told him that we should not sway while chanting. Chanting now became very 
difficult for him. He came again, and said, ‘Swamiji, I stopped swaying while 
chanting, after you told me that it is not proper. I chant the Durga Patha, but the 
joy of chanting has gone.’ 

‘My brother,’ said Guruji, ‘Enjoy your Patha. I do not forbid you.’ 


678 



It is a different thing to enjoy singing, or music. People enjoy the rhythm and 
the verse. Musical entertainment is a different matter. The enjoyment of 
debating is different, and there is a different joy in understanding things as they 
are. In this, the tongue does not move much; nor do the body and mind. 

Dhyaa n ay o gap a ro nityam. Here, nityarn (always) goes with 
all the actions mentioned. Take the refuge of dhyaanayoga (yoke 

yourself to the Lord by meditating on Him). You should adopt the method given 
in the sixth chapter of the Gita. 

'j-uG TnjmftfrT: Vairaagyam samupaashritah - take the help of vairaagya 
(detachment). Vairagya does not mean disgust. Nor does it mean depression or 
hatred. Unless you are detached, your mind will take on the form of the pleasant 
or unpleasant objects it dwells upon. Here, udaaseena refers to vairagya. 

ar^Tt gth ^rh stflsr 
farfsr fmhr: prSHTOFT i i (A3) 

Ahankaaram balam darpam kaamam krodham parigraham, 

Vimuchya nirmamah shaanto brahmabhooyaaya kalpate'. (53) 
Ahankaara (ego), increases vriwiT asmitaa (identification with the body); 
and bala (strength) inspires karma. Darpa (vanity) results in insulting 
others, wt Kaama (desire) makes us beggarly. We feel that we are deprived of 
something we ought to have. Krodha (anger) makes the heart bum, and 
nftw parigraha (accumulation) turns us away from the Lord. 

Swami Shukadevanandji told me about an incident when he went with some 
other Monks into a forest. They had nothing to eat at night. When they felt 
hungry, they thought of going to the village to get something to eat. One Sadhu 
had one anna (sixteen annas made a rupee). He would go to the village, and then 
he would think, ‘The people here don’t eat at night, so why should we eat?’ He 
would come back without getting anything. Then he would think, ‘It is only one 
anna, after all. Let it go! Why should we suffer the pangs of hunger?’ But still, 
he would come back empty handed. This happened a number of times. Swamiji 
understood his dilemma, and made him throw his one anna into the Gangaji. 
After he threw away the coin, he sat and did bhajan (sing devotional songs) all 
night. I heard this from Swamiji. See the effect of nfon? parigrahal 

A ftwt virakta (detached person) gentleman lived at Lucknow. He developed 
detachment and came to our Ashram at Vrindavan. Following him were four 
kahars (laborers), carrying his baggage on behangis (a kind of double sling for 
carrying heavy luggage), where the baggage is carried on both sides. 
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‘What is this?’ I asked him. 

‘I have brought a few things,’ he replied. I asked him why he had brought all 
these things. ‘They are essential for me,’ he replied. “I can’t do without them.’ 
He had felt that he was detached, and had come to become a Sanyasi! Four 
behangis meant that he had brought eight hundred kilos of luggage, for 
practicing vairagya! So, Maharaj, parigraha does not allow the mind to focus on 
the Lord. 

Our Shri Udiyababaji Maharaj spoke of an incident of a Mahatma, who lived at 
Hrishikesh. In those days, there were no Kshetras (centers) that distributed free 
food to Sadhus. These developments came later. They are the miraculous 
achievements of the viraktas. They are the splendor of the renunciation of 
ascetics. Kshetras worth hundreds of thousands have come up, since those days. 
In those days, Mahatmas lived under the trees. 

One Seth (wealthy businessman) came and placed twenty five rupees before this 
Mahatma as an offering. The Mahatma thought, ‘I did not go and call this Seth. 
I did not ask for money. I have no desire for the money, but the man placed it, 
anyway. Who wants to speak and tell him to take it away!’ The Mahatma 
continued to sit in silence. 

After the man had gone, it occurred to the Mahatma that the money could be put 
to some good use. He considered distributing it among the poor. Then he 
thought that it would be better to distribute cloth, rather than money, because 
there were many professional beggars, and it was difficult to say who was really 
poor. ‘Perhaps it would be best to spend it at one go, by having a bhandara 
(feast) for Sadhus) was his next thought. Then, he felt that it would be even 
better to buy medicines for someone who was sick and needy. He thought of 
twenty five ways of using those twenty five coins placed before him. He 
became nervous, and went to his Guru. 

‘Maharaj,’ he said, ‘I was sitting peacefully. How did this trouble come up?’ 

‘My son,’ said the Guruji, ‘don’t touch the coins. Cover them with a clod of 
cow dung, and pick them up carefully, making sure that you don’t touch them. 
Then throw them into the Gangaji. You will find that your peace of mind has 
been restored.’ Shri Udiyababaji Maharaj had narrated this incident to me. 
Hence, this parigraha diverts the mind from the contemplation of the Brahman. 
That is why the Lord advises us to give it up. 

jwr: ?TRT: Vimuchya nirmamah shaantah - let go of ego, power, vanity, 
desire, anger, and accumulation. Don’t be attached to anyone or anything - not 
even your own body. Maintain inner tranquility. 

What will happen then? 
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^vhc! Brahmabhooyaaya kalpate' - you will become eligible for 
obtaining the awareness that the Atma and the Brahman are one and the same. 
■^T^rFT s^twrFT <=h<rHri ^TTmT WRT Brahmabhooyaaya brahmabhavanaaya 
kalpate ' yogyo bhavati. Such a person becomes authorized to be the Brahman. 

fprUH: U-HdlrMI H H I 

C\ *\ 

77*7: 17% *7% '»7^'»7f^T cT*Ft ^TTHT I I (<**) 

Brahmabhootah prasannaatmaa na shochati na kaankshati, 

Samah sarve'shu bhoote'shu madbhaktim labhate' paraam. (54) 

^TFrT: Brahmabhoota is a person who has achieved the authority to gain the 
conscious awareness of the Atma and the Brahman being one and the same. The 
rcfn^T tvam-padaartha (tvam = you. You are That = the Brahman) is absolutely 
pure in a Brahmabhoota; because, this is the description of the ccfn^TST tvam- 
padaartha (the Atma). 

h^ichi Prasannaatmaa. When a person becomes Brahmabhoota, his antahkaran 
becomes limpid. 

*T *ihfd *T ^FT'pTRT Na shochati na kaankshati. The mind of a Brahmabhoota is 
emptied of all sorrow and desire. He has equal benevolence for all. This 
universal goodwill is the Certificate that declares that he is a Brahmabhoota. 
Now the Lord starts an inquest of the tat-padaartha (the ‘That’= 

Braham, factor in the Mahavakya, ‘You Are That’). 

People ask, ‘What is the need for an enquiry about the Tat-padaartha?’ My reply 
is, ‘I tell you that you are aparicchinaa (separate, fragmented). What 

do you understand from that? Do you know the meaning of hLResm paricchinaal 
You may know that nRfoM paricchinna refers to that, which cannot be separated 
by Space, time, or matter; that it is devoid of the differences in -eMiciN 
sajaateeya (common factors), LmiciN vijaateeya (uncommon factors), and WTcT 
svagat bhe'da (internal differences). If you have this knowledge, then the 
7TPFT saadhana (effort) for understanding the Tat-padaartha is completed, and 
you will be able to grasp the meaning, when I say that you are 
aparicchinna. You will understand the meaning of the Mahavakya (the great 
principle stating that the Atma is the Brahman). 

However, if you do not know what aparicchinna means, then I can call you 
Mohan or Sohan or name any unknown item, without your understanding 
anything. The Gnan of the Brahman is, therefore, necessary. Only then, will my 
saying ‘Tattvamasi’ (You are the Tattva) make you conscious of your 
brahmatattva (being the Brahman). 
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This is what is meant by BrqRfe^rr aparicchinataa (whole, unfragmented state), 
adviteeyataa (indivisibility), brahmataa (being the Brahman). Do 
you know what ^JcTT brahmataa is like? It may be a pfter paroksha (unseen, 
remote) idea, but you must obtain an 3rqfteT aparoksha (experienced) Gnan of it. 
Tat-padaartha (That=Brahman, padaartha=factor) is the name of the flcFT 

adhishthaana che'tan (the consciousness that is the substratum of all Creation); 
and Tvam-padaartha (Tvam=You) is the name of the s^T Rdd drashtaa che'tan 
(the consciousness that witnesses). Both are untouched by space, time and 
matter; and hence both have the same characteristics. Both the Tat-padaartha 
and the Tvam-padaartha are free of the sajaateeya- 

vij aateeya-svagat bhe 'da. 

Look. The Brahman will not have consciousness if it is separate from us. It can 
not be animate. Unless it is one with us, it will be an imaginary factor that has 
no consciousness of its own. If it is i rfteT paroksha (remote, unseen), it will be 
imagined. And if it is drishya (seen), it will be inanimate. The Brahman will 
become a remote object without any authentic existence if it is separated from 
us. And, if it is something that is visible, it will be inanimate. 

And what if we are separated from the Brahman? 

Then we will be paricchinaa. We will become little pieces that thrash 

about, until we unite with the Brahman. Thus, the fulfillment of Vedanta is in 
not delegating the Brahman to an imaginary or inanimate object, and not 
considering the Atma to be paricchinna. The purpose of the ‘Vedanta Avatara’ 
(the Lord’s manifesting as Vedanta) is to get rid of the false perception about 
the Brahman being inanimate or imagined, and the Atma being 
paricchinaa.’ Vedantavatar’ is the name of a book. It is older than the Buddhists. 
It was written before the Buddhists were bom. The original Sanskrit version is 
no longer available, but a translation in Pali, written by Buddhists to refute the 
Vedas, was found. Later on, Sanskrit Pundits rewrote the book on the basis of 
the Pali text. It contains a description of Vedanta. 

wl WLrRpWT-^mri w Madbhaktim labhabte' 

param - tat-padaartha-bhaktim. Paraam tat-padaartha-bhaktim labhate'. 
Dvaitarahitam. Paraam means that the highest kind of Bhakti for the Ishwara, 
Paramatma, or the Tat-padartha, is obtained. 

All right; what happens with this Bhakti? The work is not over yet, because 
Bhakti is not the h<hrRt paramaavadhi (the supreme). So, the Lord says - 

U^TT i||c|M^UirW rTrcfrT: I 

rTrff RT Wr^tT fctWt d^d-dtH I I (V*) 
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Bhaktyaa maamabhijaanaati yaavaanyashchaasmi tattvatah, 

Tato maam tattvato gnaatvaa vishate' tadanantaram. (55) 
FdddiHiHiFdMiid Bhaktyaamaamabhijaanaati - the 3#ifFFT abhignana 
(knowledge) about the Lord can be obtained through Bhakti. srfroTFT Abhignaana 
means, to be acquainted with, to know. It is recognizing something that is 
already there. Now, Bhakti gives us the abhignana of the Lord. What kind of 
abhignana? FlTOT Yaavaan means, the length and breadth in space, age in time, 
and weight in matter. That means, having no base in the aspects of age (in time), 
size (in space), or weight (in matter). And, means, the length and breadth in 
space, age in time, and weight in matter. That means, having no base in the 
aspects of age (in time), size (in space), or weight (in matter). And, fto 3#n 
cPRcT: ‘Yashcha asmi tattvatah - what is My essence?’ What will you know? 

Wf ?TR? ft FRTI d'tH'd i FRctt Trf 9RRJ TO: TO RTO: TO 3T^T Iwr^ I 
Tadanantaram svayam tattvato bhootvaa. ‘Tadanantaram tattvato maam 
gnaatvaa tatah san vyaaptah san abhe'de'na vishate'.’ The meaning of TO: 
tatah here, can not be d qd r < h tadantaram (after that). 

Why can’t it mean dqdR mjadantaram? 

Because, TOTORF; TOTORF ‘vishate' tadantaram’; tadanantaram comes 
within the shloka itself. So, how can TO: tatah mean TOTORF tadanantaram? The 
correct meaning is, TO: tatah means FFTO RTO: abhe'de'na vyaaptah. Once a 
person knows that the Paramatma is inseparable (or indivisible) by space, time 
or matter - and is the TOTO.-ddRMTO pratyak-chaitannyabhinna (the individual 
consciousness in all) Brahman - then, immediately, TOTOT TOFT tattvato 
gnaatvaa. The instant he recognizes the essence of the Paramatma, he becomes 
the Paramatma, and ‘no longer remains separate form Me.’ 

Now see - what does this indicate? 

TOITO: HUdic-Hi F F id id F fto-StIf Brahmabhootah prasannaatmaa na shochati na 
kaankshati. The description of the Tvam-padartha is up to this point. And the 
description of the Tat-padartha is up to Fldfd F FTO§#r TFT: F% T5H shochati na 
kaankshati samah sarve'shu bhoote'shu, and FFFTTO FTF?f TO, TORT FTFTFdMMd 
didM^diRu dxdd: madbhaktim labhate' paraam, bhaktyaa maamabhijaanaati 
yaavaanyashchaasmi tattvatah. After this, the asi (asi = are, in ‘You are That’) 
padartha is described in cTcfr Ft didd) TORT tTOT^ TOFFRF tato maam taatvato 
gnaatvaa vishate' tadanantaram. So, the eighteenth chapter contains the 
description of the Mahavakya. 

The Aham-padartha (the ‘I’ factor) is described first, in TOTFF: htoichi 
brahmabhootah prasannaatmaa. Then comes the description of the Brahm- 
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padartha (in ‘I am the Brahman’, another Mahavakya), in tTR?! WT cTWT: 

madbhaktim labhate' param tattvatah. After that comes l^id ^RTTn vis hate' 
tadanantaram, and Ftw W mr wdt vishate' yathaa na paraa vartate', 
meaning, ‘there is one such state, after which there is no rebirth’. This is the 
Mahavakya of the eighteenth chapter. 

Now see the fun! Earlier, the Lord had described Dharma, and said that we 
should do karma with a 14 C *TFT nishkaama bhaava (without desire); we 
should give up <=h^ kartritva (the feeling of being the doer), and do our duty. 
Now He elaborates on the method of obtaining the Brahman, and says, -W+4 - 
Wfi d^iu^'-nhui-'sslci ‘ Naishkarmyasiddh im paramaam 

sannyaase 'naadhigacchati 

‘Bravo!’ said Arjuna. ‘Ultimately You had to concede that Sanyas is essential 
for the Paramatma. Well, my friend, admit it!’ 

‘Yes, My brother,’ said Shri Krishna. ‘I accept the supreme status of Sanyas, but 
this Gnan has its own greatness.’ 

WF 4>c||U|i TTSWSnT: i 

HdlflKKclIH) ^TT^cTri I I 

Sarvakarmaanyapi sadaa kurvaano madvyapaashrayah, 
Matprasaadaadavaapnoti shaashvatam padamavyayam. (56) 

-h^h'iIui 'jcii'Ji: aqfhi 1% Sarvakarmaani sadaa kurvaanah api. 

Kim punah sannyaasam. What can ‘api’ mean, here? If we take the meaning to 
be *i 4 1 4 uAi •w h sarvakaryasannyaasa (give up the subtle ego of being the doer), 
then - what can be better? 

‘Oh, Arjuna! I am explaining to you, the trfrjt raajaguhya raajavidyaa 

(the most secret, Kingly science), that you can obtain the eternal, imperishable 
status - the WSfcT iWFl q? shaashvat avyaya pada - even while doing 
everything.’ 

Arjuna said, ‘You just told me, wrt 

“ Naishkarmyasiddhim paramaam sannyaase'naadhigacchati” You did not add 
‘api’ then. What does that mean? Doesn’t it indicate that when people imagine a 
Karma Yoga, that refutes Sanyas, it is not in keeping with the principle of the 
Gita? The Gita’s Karma Yoga is in keeping with Sanyas. Karma Yoga precedes 
■WHT'Hfs naishkarmyasiddhi and Sanyas.’ 

‘Yes, Arjuna,’ said Shri Krishna. ‘You cannot claim the WUrT shaashvat 

avyaya pada while you continue doing worldly activities. However, I am now 
telling you the actual trick.’ 

What is that? 
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HS'MHiSPT: TcJFTTTTcT ^ihiiti ‘Madvyapaashrayah matprasaadaat avaapnoti. Take 
refuge in Me. Accept My prasada (Grace). Then you will attain that eternal 
imperishable status.’ 

You see, the Atma and the Paramatma are two words that mean the same thing. 
The ghataakaasha (the space in a pot, signifying a body) and the Hcii<=bm 

mathaakaasha (the space inside a building) are different only because of their 
TTlfr upaadhee (conditioning). The 3»rt aakaasha (space) that is independent 
of both is one. The armiudiql aabhaasavaadi (those who consider the world to be 
an illusion) use the superimposed kaarya-kaarana (effect and cause) to 

describe the one-ness of the Ishwara, through the theory of Tvam-padartha and 
Tat-padartha. The Jeeva (Atma attached to a body) is TTTFnfr kaaryopaadhi (the 
conditioned effect); the Ishwara is the ^k'JINMT kaaranopaadhi (the conditioned 
cause). And, when the dividing factors that are superimposed upon the 
substratum that is the Brahman are eliminated, the consciousness of the Jeeva is 
the same as the consciousness of the Ishwara. If the conditioning is removed, 
then the Jeeva is the Brahman. 

The 3hc|t^c||^ avacche'davaadis (those who consider the Jeeva and the Brahman 
to be different and separate) say that the Jeeva is the chaitanya 

(consciousness) that is separate from the antahkaran of the individual. The 
Ishwara is the SFfTcTT pramaataa (the one that establishes our existence), the 
consciousness that is present equally in all the antahkarans. And, where the 
feeling of avacche'dya - avacche'daka (the separated and the 

separator) is absent, the Jeeva and the Ishwara are one. 

The Lord says, mt riwif fa?Rt d'LKKHJ Tt 5TT^rr cRT: TFT fsr^- ‘ Tato maarn 
tattvato gnaatvaa vishate' tadanantaram. Maam gnaatvaa tatah san vishate'. ’ 
This means, ‘As soon as he knows Me, he becomes the sarvavyaapi (all- 

pervading) Parabrahm Paramatma. He is no longer separate form Me.’ 

In such a state, the differences of 4><n kartaa-karma-karan- 

karmafala (the doer, the action, and the instrument, and the fruit of the action) 
no longer exist. You can view it from whichever principle you like. If it is 
Prakriti (the Lord’s power of Creation) that does the work, then it is not the 
Atma that is the karta. Maya (the Lord’s power of delusion) makes you think 
that you do the work. Whether it is the gunas (tendencies), or the indriyas (sense 
organs), or the senses, or the ahankara (ego), or the svabhava (temperament), or 
the Ishwara, that prompt the actions - you are not the doer. (You are the Atma.) 
Therefore, your feeling - that your actions have any relation with you - is due 
to your ignorance of your essence. Your feeling, ‘These are my actions. I am the 
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doer. The karmas are Satya (real), and able to give the fruits of the Satya,’ is a 
delusion. 

The Lord now explains this from another angle. He says, ‘Your belief- that you 
are the karta, and the one to experience the fruits - is due to delusion. So, 
H<v*wiSFT: h^'-mV-h: madvayapaashrayah madupajeevanah - don’t keep your life 
separated from My life.’ 

3 # W T ht^iispt: i WT ‘Aham vaasude 'vah 

eeshvaro vyapaashrayo yasya madvyapaashrayah. Mahyarpita 
sarvaatmabhaavah ityarthah. ’ This is from the commentary by Shri 
Shankaracharya. The meaning is: offer up your all in all to Me. The Ishwara’s 
existence is our existence. His Gnan is our Gnan. His wish is our wish, and His 
karma is our karma. Give up all idea of having anything of your own separately. 
Should we also give up karma? 

No. Do karma. HdWKKdiHird 

‘ Matprasaadaadavaapnoti shaashvcitam nitycim vaishnavam padam avyayam, 
because when he becomes one with Me, I keep nothing hidden from him. I have 
no secrets from him. I become one with him completely. So, even if he does 
everything, My purity and My Grace grants him the eternal imperishable status.’ 
u 4 do di u < 4 ft ftriK^Mft <jcf|ui: ‘ Sarvakarmaanyapi pratisiddhaanyapi sadaa 
kurvaanih. ’ Explaining this, Acharya Shankar says that we may, perhaps, refute 
something said by an ordinary person, but when our Guru says something, we 
accept it as the Gospel truth. He says that the meaning of ‘api’ is that desire 
should be given up even when doing the instituted karmas. And, if he does only 
his nitya karmas (ordained daily routine) that is best. 

TTFTT: I 

hRuH: TRT?f UcT I I (^Va) 

Che 'tasaa sarvakarmaani mayi sanyasya matparah, 
Buddhiyogamupaashritya macchittah satatam bhava. (57) 

‘Look, My brother,’ says the Lord. %RTT ‘che' tasaa’ meaning, ‘be alert and 
watchful regarding this. Surrender all karmas to Me through your buddhi and 
your Gnan.’ 

diHy.d TT3T BfVFit i oiiHy.d ryT d,i<ftidi ‘Vaasude 'va e'va kartaa’. ’Vasude'va eva 
kaarayitvaa. ’ ‘Vasude'va e'vam karma tve'na prateeyamaanah’. Vasudeva is 
the bhoktaa (the one who experiences). Vasudeva appears as the karma, and 
Vasudeva manifests in the form of the Karmafala. So, place all karmas in Him, 
and um?: ‘ Matparah meaning, dinyd ryr vru rlWT ‘ vaasude'va e'va paramam 
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tattvam. ’ Be firm in the knowledge that Vasudeva is the param Tattva - the 
ultimate essence. 

uRuxi: TfrRT ‘Buddhiyogamupaashritya macchittah satatam 
bhava. Take the support of buddhiyoga (yoking yourself to the Lord with your 
intellect) to focus only on Me.’ This is prudence. I can offer a challenge to all 
the religious philosophies in the world, that none of them shows as much 
respect for prudence and the intellect, as the Gita. Some say, ‘Believe, have 
faith.’ Some say, ‘You will get the fruit of your actions only after your death.’ 
Some say, ‘Stop your thoughts, and stop using your brain.’ Some say, ‘Destroy 
your intellect.’ My brother, this life is to be lived intelligently. Without 
buddhiyoga, you can’t lead a life of tyaga (giving up), or of grahan 
(accepting). 

Some points have been repeated here. Let us give some attention to them. The 
earlier recommendation was, uRuxi: ‘ Macchittah - focus on Me, and I will give 
you buddhiyoga.’ 


hRcI-HI srrSRTFT: UTFTTfTI 

cFaiiMV-d m fitFT HWjfid ^ Tuf% XT I I 
fiUT ■Hdd'McMIHi htfrUchtFTI 

W tl I Go.<*,S>o) 

Macchitta madgatpraanaa bodhayantah parasparam, 
Kathayantashcha maarn nityam tushyanti cha ramanti cha. 

Te'shaam satatayuktaanaam bhajataam preetipoorvakam, 

Dadaami buddhiyogam tamye'na maamupayaanti te\ (10. 9, 10) 

‘I will give buddhiyoga to those whose thoughts dwell constantly on Me.’ 

But, see how the Lord is saying something else, here. 

hRfu: FTcTct For Buddhiyogamupaashritya macchittah satatam bhava 
- take the support of buddhiyoga, and - -hR^ti: macchittah - think only of Me.’ 
There, hRuticii macchittataa (thinking about Me) was the method for obtaining 
buddhiyoga. And here, buddhiyoga is the method for obtaining hR^ticii 
macchittataa. Here, it is said that the mind will focus on the Lord if you have 
buddhiyoga; and there it was said that you will obtain buddhiyoga if you place 
your mind and intellect in the Lord. 

Actually, ife FRiR Rife ‘Buddhim tu saarathim viddhi when the Lord Shri 
Krishna comes as the ITrRt saarathi (the driver of the chariot), then buddhi 
cannot be disdained. Had the Lord come as Patanjali the grammarian, He would 
have told us to curtail the buddhi. Had He come as Gautam, He would have said 
that the buddhi is a virtue. Had He come as Kapil, He would have said that 
buddhi is a mutation of Prakriti. However, He, Himself, has come as the sarathi, 
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so He says that we will achieve our heart’s desire through the intellect. Does 
any other Dharma place so much emphasis on buddhi? 

'HeJ'jUlfill I 

3TST fsR^rftr I I (\ 6 ) 

Macchittah sarvadurgaani matprasaadaattarishyasi, 

Atha che'ttvamahamkaaraanna shroshyasi vinakshyasi. (58) 

And so, my brother, no matter how many difficulties you face - and problems 
do come up every day (^fu durgarn means difficulties) - ‘attach your mind, 
intellect, and attention to Me, and I will become lucid, and manifest as your 
Atma. HcyuiqiqJ Matprasaadaat. Matparasaadaattarishyasi. ’ There 

is only one method of overcoming the problems that come, and that is, at attach 
our mind and intellect to the Lord. This will please Him. 

How can we know when the Lord is pleased? 

When there is no Maya (the Lord’s power of illusion) between Him and you. As 
long as the Lord deludes you with His Maya, you should understand that He is 
not pleased. When He removes the magical veil that comes between you and the 
Lord, then you can take it that He is pleased with you. Everyone is open and 
frank with people, when they are pleased with them. 

3TST sfNftr Atha che'ttvamahankaaranna shroshyasi 

vinankshyasi. Here, the Lord has scolded Arjuna for displaying false 
intellectualism. Arjuna had become a yyiMKl pragyaavaadi - using his intellect 
to justify his inclination. My brother, don’t be a pragyavadi; don’t be a 
pragyaajeevi (earning your livelihood through the wrong use of your 
intelligence). Become a pragyayogi - use your intelligence to yoke yourself to 
the Lord. If you don’t listen to the Lord because of your pride of being very 
intelligent - hRWIsft punditoham (I am a great Pundit) - then, this ’ife 
paanditya (learning) sometimes results in insulting the Ishwara. 

I have seen a Pundit who refutes the Mimansa philosophy when he speaks in 
favor of the Nyaya school of thought. And when he argues for Mimansa, he 
refutes the Nyaya-vaisheshika philosophy. I asked him, ‘Punditji, to which 
school of thought do you belong?’ He replied, ‘I protect the uttu shaastra 
paramparaa - the tradition of the Shastras. I do not belong to any particular 
philosophy.’ He has had no personal experiences. It is just, hILsciAft 
‘ Punditoham - 1 am a Pundit. I am highly learned.’ 

I will tell you about another incident. A Swamiji had come to Ratanghad. He 
was a great Pundit. When it was time for him to speak on vyaakaran 

(grammar), he whispered a question in my ear. ‘Would it be better to do 
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khandan (refute the Ishwara), or mandan (elaborate on Him), in this 
gathering?’ 

‘Swamiji,’ I said, ‘the people here are ^sTl^ shraddhalu (having faith). Please 
elaborate on the Lord; don’t refute Him here.’ 

Thus, these learned people use their skills and learning for refuting or 
establishing whatever they want. TOto Ahankaara (ego) is present. The Lord 
says, ‘Arjuna - na shroshyasi vinankshyasi - if your vanity 

prevents you from listening to this principle, then you will be destroyed.’ 

Look - the Lord says, *T u TO: TORTO ‘Na me' bhaktah pranashyati’ (My 
bhakta is never destroyed)’, meaning, buddhibhransha-lakshanaat 

- vanity indicates that the intellect is adulterated. When the intellect is 
destroyed, then - TORTO buddhinaashaat pranashyati - the person is 

destroyed. ‘So, you will be destroyed if your vanity prevents you from listening 
to Me.’ 


H WT ffrt ff?T TTOW I 
ciid-HNW fhmTOfh 1 1 (<*<*) 

Yadahankaaramaashritya na yotsya iti manyase ', 

Mithyaisha vyavasaayaste' prakritistvaam niyokshyati. (59) 
TOTOTOTOT R TOTO TO TOTO Yadahankaaramaashritya na yotsya itimanyase ' - 
the Lord tells us to get rid of our ego and vanity by surrendering before Him; 
meaning, by obtaining Gnan of the Bhagwattatva (the essence of Bhagwan). 
You must destroy ego by placing your fro chitta (attention) and buddhi in Him. 
Buddhiyoga is mentioned everywhere. ‘If you keep your ahankara and say, 
“ Svatantroham - I am independent. Why should I do any work for 
You? I am not going to accept other people’s advice. I will do as I please;” so 
what?’ 

On the one hand, Arjuna says, TTOTOTOT " Shishayaste 'ham - 1 am Your disciple. 

Tft Shaadhimaam - command me. TOTT tTWT Tvaam prapannam - I surrender 
before You’; and on the other hand he says, -T ^rfror #r ‘Na yotsya it - I will not 
fight.’ ‘Oh, when you want to do as you please, why come to ask Me?’ The nlAie 
parigraha (accumulation) of TTOR vichaara (ideas, thoughts) is also to be 
avoided. ‘So, take the support of your ego, and say that you will not fight! Then, 
My dear Arjuna, this thought, this decision, is iron mithyaa (false) - from 
TORTFTO mithyaisha vyavasaayaste ’ 
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Pay attention to the word fh^TT mithyaa used here. What the Lord indicates is, 
‘You have taken a decision, but it is the wrong decision because it is empty of 
purpose or utility. ’ Some things are wrong because of yffP^T pratishe 'dha (they 
are forbidden). Some are wrong because of stfwR-fh^fxt adhikaara-nivritti (the 
person is no longer eligible), and some are wrong due to ^pfN^-njfr prayojana- 
poorti (the need is over). ‘The decision you have taken has absolutely no 
meaning. It is false because it is pointless.’ 

Why? 

‘Because I know that you have the inclination natural to a Kshatriya.’ 

I have told you earlier, that 3qwFT adhyayana (study), yajan (ritual 
sacrifice), ^FT daana (charity), vtwft adhyaapana (teaching), yaajan 
(conducting sacrifices), and uffw parigraha (accumulation) - these six activities 
are Dharma for a Brahmin. Of these, three are for antahkaran 

shuddhi - the purification of the antahkaran - and three are a means for making 
a living. All six are a Brahmin’s Dharma. Then, the nine Dharmas explained 
earlier, are the Dharmas of a Brahmin’s temperament. cRT ^T: wd Tapo damah 
shaucham are not vidhe'ha (instituted); they are a Brahmin’s natural 
inclinations. In the same way, ffcTsTT^ ayy shauryam te'jo 

dhritirdaakshyam yuddhe ' chaapyapalaayanam are mentioned for a Kshatriya. 

Yaake' samuhe' dushmana baithe', take' jeevanako dhikkaara. 

(Shame on the person who has not succeeded in destroying his enemies.) 

‘If someone challenges a Kshatriya, he will not only fight, he will kill two of the 
enemy instead. This is a Kshtriya’s nature. I know it. Arjuna, fighting is not an 
instituted action for you; it is an interpretation of your nature. So - t^irR?5fT 
prakritistvaam noyokshyati - the nature you have acquired through the 
actions of your past births as a Kshatriya will make you fight.’ 

H-^fh TTrTI I (^o) 

Svabhaavaje 'na kaunte 'ya nibaddhah sve 'na karmanaa, 

Kartum ne'cchasi yanmohaatkarishyasyavashopi tat. (60) 

There was a Sadhu who lived close to the village where I was bom, by the 
Gangaji. We heard that this Mahatma traveled on foot, and ate with the food 
placed on one hand. He kept no vessel with him because of his extreme 
renunciation. Our a^sTT shraddhaa (faith with reverence) for him was sincere and 
deep. One day some of us set off to have his darshan (see with reverence). On 
the way we met my Mama (maternal uncle). He was elderly, about seventy 
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years old, but hefty and fit. He asked us where we were off to. I told him that we 
were going to meet the Mahatma who had come to our vicinity. 

‘What kind of a Mahatma is he?’ asked my uncle. 

‘He travels on foot,’ I replied. 

‘Mark my words,’ said my uncle, ‘He will ride in cars and fly on air planes.’ 
Then 1 added that the Mahatma did not even use a plate; he ate from his hand. 
‘Later on, he will eat from gold plates,’ was my uncle’s response. ‘Heed my 
prediction. Go and get his darshan, children. You haven’t yet got to know the 
world; 1 know it! 1 know every grain of this world very thoroughly.’ 

h^ih h-hIpm Kartum ne'cchasi yanmohaat. In the same way, the Guru has a 
thorough knowledge of the disciple’s nature, past births, and ITT^FTT saadhanaa 
(efforts for spiritual progress). He also knows what the future holds. 

The mind of a human being reveals what he has passed through. Suppose 
someone loves to roll in the mud. You will have to understand that he would, in 
his past life, have been a horse, donkey, pig, or buffalo. He acquired the habit of 
lolling in the mud at that time, and hasn’t overcome it yet. 

The Shrimad Bhagwat says - 

tft Tier rpprw mci^miTui 
%lL(bi|dV-U *TsT # wsler H 'UfcMH: I I (tf.rt^) 

Mana e 'vamanushyasya poorvaroopaani shansati, 
Bhavishyatashcha bhadram te' tathaiva na bhavishyatah. (4. 29. 66) 

‘By looking at the mind of a person you can know about his past. You can also 
tell what his future will be. His future can be foretold by what he likes to see 
and do. If he is destined to obtain the W vilakshana sukha (the 

extraordinary happiness) of leading a life of liberation, his mind will be free of 
longings and cravings. A lack of desires indicates that he will experience 
liberation one day. 

Shri Krishna is the Guru of Gurus - ‘ Krishnm vande' 

jagatgurum ’ - the param (supreme) Guru is seated in all hearts. He said, 
WHmhh wdm HHsS: ‘ Kaunte'ya svabhaavaje'na sve'na karmanaa 

nibaddhah. Arjuna, your innate nature binds you to the karma that lies ahead. 

h--h>iu H-HipiH Kartum ne'cchasi yanmohaat - just now you were saying that 
you would not kill them. You refused to shoot arrows at them. This is your W 
moha (delusion), mister! If Kama comes and challenges you, and Duryodhana 
abuses you a couple of times, the dormant Kshatriya in you will rise up at once. 
I can see that dormant spirit, even though you can’t. You will be compelled to 
do battle. I know that you are quiet so long as the enemy is quiet. Now their 
abuses will begin, and people will say, “This eunuch stands before us. He acted 
as a woman, and has lost his ability to fight.” At that time, you will say, “Oh, is 
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that so? Then - see my valor!” The valor that is hidden just now will reveal 
itself at once.’ 

A gentleman came to Shri Udiya Babaji Maharaj and said, ‘I want to stay here 
with you, permanently. I will go with you wherever you go.’ Some days later, 
his wife came. She caught hold of Baba’s turban and said, ‘All the Mahatmas 
that come give the vardaana (gift of wishes being fulfilled) of 
saubhaagya (the husband’s presence as long as the wife is alive). Will your 
coming into my life make me a vidhavaa (one who has lost her husband)?’ 
Baba wanted both to be happy. He told the man, ‘All right, you can become a 
Sadhu. Become a Sanyasi. But first, you must spend three years as a celibate, 
living at home with your wife. Come to me after that. This will show me how 
much resolution you have. Then 1 will make you a Sanyasi.’ When the man 
went to live with his wife, he had three children in three years! So, the 
enlightened Gurus have an understanding about the future. This is why the Lord 
says, ‘You will be forced to fight - karishasyavashopi tat. ’ 

A friend of mine was married when he was about twenty years or twenty one. 
There were three or four of us, who spent most of time together. When he got 
married, this man built a little shed on the bank of the Gangaji, saying he would 
sleep there at night, and not go home. He said that he would become a 
Mahatma. The family was deeply perturbed, and tried to convince him not to 
ruin the life of his bride. He remained firm in his resolve. Then his elders told 
him that it was his duty to educate his wife, so that she could make a living as a 
teacher. ‘Yes,’ he agreed. ‘Her life should not be spoilt because of me.’ He 
began to coach her for an hour or so every day. 

After a few days, the family members told him, ‘She has a lot of work during 
the day, doing the household chores, cooking, washing up, etc. How can she 
study peacefully? Teach her at night, when she can concentrate undisturbed.’ He 
began to teach her at night. Some five months later, it was found that she was 
pregnant. He is a good friend of mine, and even today, his many excellent 
qualities cannot be denied. 

One Mahatma, who used to come to Shri Udiya Babaji Maharaj, would wear 
only a chile) langoti (a small, tight, loin cloth). He did not wear the cblnGi 
kaupeena (a cloth wrapped around the waist for decorum). One day, Shri Udiya 
Babaji Maharaj told him, ‘Look, son, not only the 'hinVn kaupeena, but a cloth 
worn over it, is also instituted by the Shastras. So, cover yourself.’ The 
Mahatma did not listen to him. Baba picked up the cloth and gave it to him, but 
the Mahatma threw it away! Later on, he was using a blanket worth a thousand 
rupees, and by God’s grace, moved about in a car. Baba smiled when he saw 
this. 
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So, see - ^K^j^oi^nsfq karishyasyavashopi tat - everybody’s latent nature is 
seated in them. 


i^SFT: U cl id Hi fd^fd I 

ii^difa mw 1 1 (^) 

Eeshvarah sarvabhootaanaam hridde'she'rjuna tishthati, 
Bhraamayansarvabhootaani yantraaroodhaani maayayaa. (61) 
t’SR: WHdHiH Eesh varah sarvabhootaanaam - so, leave Prakriti. It is inanimate; 
it is a relative truth. The Mahatmas do not accept Prakriti as an independent 
factor. It is the Ishwara who is the kshe ' tragna (the knower of the field; the 
field is Prakriti). He is the wrq hriday (heart) of all the 'ntr bhoota (beings), and 
His uniting with the Atma (of the individual) is what creates the feeling of 
individuality. The part that is united with the mind is called the Jeeva, and the 
unattached part is called the Ishwara. The basic matter is the same essence! 
Space that seems to be contained in a pot is called the ghataakaasha, and 

if you negate the superimposition of the pot, it is called mahaakaasha - 

Space. So, the Ishwara and the Jeeva are not different Tattvas (essences). The 
word Tattva is comprised of cltT tat and tva. Tat+tvam=tattvam. ttrT 

'Rcrfh rffcTU ^fcT cv^iri i ‘Yatra tat tvam cha e kee bhavati tat tattvam iti 
ucchyate'. ’ When Tat (that) and Tvam (you) unite, it is called the Tattva. This 
word, ‘Tat’, is sfocpt avyaya (imperishable), and so is the word ‘Tvam’. 

M ‘ Hridde'she'rjuna tishthati. Arjuna, the Ishwara is presenting all 
hearts. Don’t think that people’s hearts have only desire, darkness, and sludge in 
them. Aijuna, the heart of every being has the effulgence in which the heart is 
seen. Arjuna, you are the form of light, and the Ishwara stays in your heart, 
united with you.’ Had the Ishwara not been united with the Aham (I), He could 
not have been united with the Idam (this) either. 

All the great Bhaktas should keep this fact in mind. Unless the Ishwara is 
present in your heart - through the superimpositions of the body and mind - He 
can’t be present in the round Shaligram stone that is worshipped as a form of 
Vishnu. He is present in the Shaligram, because He is present in you. In fact, 
His presence is first in your heart, and then in the Shaligram shila, because you 
can have the knowledge of His presence in the Shaligram shila only when He is 
seated in your heart, informing you of His presence in the Shaligram shila! The 
Lord first manifests as your ‘I’, your Aham; then He manifests as the ‘Idam’, 
the object. The Ishwara is one. 
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Bhraamayansarvabhootaani - He creates and moves all beings, 
like a puppeteer who makes and moves puppets. All the bhootas are moved by 
their desires, like the cogs of a machine. Shri Ramanuj acharya has written in his 
commentary, MW FpArt ‘ Gunaanugunaan gunugunam 

pravartayan tishthati ityarthah. ’ Electricity enters a fan and makes it rotate. It 
enters a bulb and makes it glow. It seems green in a green bulb, white in a white 
bulb, and yellow in a yellow bulb. It gives heat when it enters a geyser, and 
creates ice when it enters a refrigerator. The electricity is one, but seems to be 
separate, manifesting differently in different objects. 

You dream that two rams are locked in a deadly fight. Isn’t it your mind that is 
working in both the rams? You people may or may not have seen two rams 
fight. I have seen such fights, because I am a village rustic, after all! In Benares 
they have partridge fights that are so terrible that those who see it, and those 
who don’t, both have regrets. 

Each person is seated on a yantra (machine) that is suited to their karmas 
and gunas. And, it is one electricity, one vit (knowledge), one samvit 
(intelligence), one Gnan, one 4cFT che'tan (consciousness), and one Brahman, 
that illumines their existence. 

mfcT WVT ^TchrT^T 'UTtrT I 
rldl'HKIcM'U ?TTf% T3IFT ^TTWfTI I (^) 

Tame 'va sharam gaccha sarvabhaave 'na bhaarata, 
Tatprasaadaatparaam shaantim sthaanam praapsyasi shaashvatam. (62) 
‘You are not a fool Arjuna!’ says the Lord. You see a disciple should not feel 
satisfied until his Guru calls him a fool. He should understand that his Guru has 
not yet accepted him fully. ‘My Guru respects me, and shows me respect. How 
will he remove my foolishness?’ 

Shri Udiyababaji Maharaj did not say, 

‘ Be'vakoofa ’ (stupid fellow). He would say, 'be 'hoof’, or 
‘bavaraa’ (crazy fellow). Just think of the deep affection and closeness that 
made him choose these words! The Guru wants to get rid of our ego. He wants 
us to let go of the worldly things we cling to. 

'URrT Bhaarata ’ is the word the Lord uses, to address Aijuna. The meaning is, *fT 
bhaa means wur pratibhaa, brilliance; and TcT rata means, engrossed in. ‘You 
are a lover of pratibha. So, cPf^r tame'va sarvabhaave'na 

sharanam gaccha - take refuge in the Parameshwara, who abides in all hearts. 
There is a 4ft heera in the center of the wood of the Babul and Shisham. Heer 
means hriday, heart. The heer is extremely strong. One day, the thought 
came to me, that if I cut my thumb, will there be a heart in it, like the one that 
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beats in my chest? Oh, there are hearts in every one of the millions of live cells 
in every drop of our blood! I came to know about this when Dr. Hansraj of 
Delhi’s Irwin Hospital showed me the blood cells under a microscope. It looked 
like there was a heaving sea of worms. There were white and red cells fighting 
with each other, eating each other, trying to escape, and jumping about. Then I 
felt that the cells all have hearts. So, IcPsicr hridde'sherjuna tishthati - 

there is nothing that does not have a heart. Some people ask why the number of 
creatures doesn’t diminish. Oh, as long as there is even one inanimate grain on 
earth, it contains the chidaabhaasa (the human soul). They are dormant 

at present, but can awaken into animated beings any moment. The human soul 
in them is not becoming conscious because of its dormant conditioning. When 
the conditioning expands, the %FT che'tan (consciousness) that is already there 
will awaken, and become a Jeeva (Atma attached to a body). Every atom is a 
Jeeva - Jeevo jeevasya jevanamd 

The Lord says, ‘Aijuna, take refuge in that. That is the WrUT sarvaatmaa (the 
Atma of all); that is the sarvasaakshee (the witness of all), and that is 

'H^icild sarvaateeta (beyond everything). Nothing but that exists. rP^T wi 
Tame'va sharan gaccha. WF Sharanam refers to TTWTWR sarvopasanhaara - 
that, which remains when everything else is negated. ^T^nih ‘Shri- 
hinsaayaam The sharan (refuge, where we can take shelter) is that which 
is undeniable. 

How can I get there, Maharaj? 

‘’Sarvabhaave'na - by every kind of feeling, because He is everything, 
even in interaction. All the emotions that arise in your mind are for Him. From 
the viewpoint of the Tvam-padartha, sarvabhaave'na means that every 

feeling that rises is for Him. From the viewpoint of the Tat-padartha, He is 
sarva - everything that is. -Hdidd wfr ui w^T^FT ^trcT Yo sarvavid bhajati 
maam sarvabhaave 'na bhaarata. 

In your dreams you see a donkey at one place, a horse at another place. You see 
a Mahatma and also a ^<ichi duraatma (wicked man). You see a dacoit and you 
see a Sadhu. You see a Yagya being held and you see a cow being slaughtered. 
What is all this? It is your mind. In the same way, all the different things you 
see in the world are forms of the Paramatma who has manifested as all these 
different forms. It is the self-illuminating intelligence that is seen as the 
Paramatma. From the viewpoint of the Tvam-padartha, it is the pulsating of the 
consciousness; and from the viewpoint of the Tat-padartha, it is the feeling that 
everything is the Paramatma. The fact is that there is no difference between the 
Bhagwat dharma and Vedanta. 
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^T: TOrT ^Jld^ldHIrMH: I 
^JldrMIrH^N ^MlddldH: I I (WTo 

Sarvabhoote 'shu yah pashye 't bhagavadbhaavamaatmanah, Bshootani 
bhagavatyaatmanye'sha bhaagavatottamah. (Shrimad Bhagwat 11. 2. 45) 
What will this achieve? 

You will get the fruit of the Yoga of h^-hkmh-u *iikih matprasaadaatparaam 
shaantim (the supreme peace that comes only by My Grace), and WT ^PTRT 
wumr sthaanam praapsyasi shaashvatam - unite with the 3 #iwt adhishthaana 
- the substratum that is the Brahman. So, give up all feeling of duality, and take 
refuge in the non-dual Parameshwara, considering all that you see to be Him. 
The Upanishads have a description of MW pratyaahaara (restraining the 
senses). 


^ ^ MVdfd ^T^fKIT TTtT^ 3TTrhf?T 'Hlddrl I 
S-pjftftT ^TrKtT dT^lrUfd 'dldddj I 

Yadyat pashyati chakshurbhyaam tattad aatme'ti bhaavaye't, 

Yad uach shirnoti karnaabhyaam tattadaatme 'ti bhaavaye 't. 

That means all that is seen by the eyes and heard by the ears, is the essence of 
the Paramatma. 

The 5^r drashtaa (the one who sees) is different from the ^ drishya (that 
which is seen), but the drishya is not different from the drashta. The 3qfwR 
adhishthaana (substratum) is different from the 3pzR?T adhyasta (superimposed), 
but the adhyasta is not different from the adhishthana. The Brahman is different 
from the jagat (world). It is not separate; it is different. The characteristic 
of the jagat is to have a beginning and an end. The Brahman does not have this 
characteristic. The characteristic of the Brahman is 3W[fd?5r abaadhitva 
(impossible to negate). The characteristics are different, but the matter is the 
same. So - dcydiqidpi ^iikih tatprasaadaat paraam shaantim - when the 
antahkaran becomes limpid, you will attain nrr why paraam shaantim (supreme 
peace), meaning you will attain the SRfWTcT PFnPT asampragyaat samaadhi (a 
state of deep meditation where individuality merges into the Brahman) that is 
the fruit of Yoga. Then why bother with the rigors of mpinih pranaayaama 
(breath control exercises)? 

A gentleman came to Bombay recently. He would make a few hundred people 
sit and do C UT?PR bhasrikaa (breathing exercises) together. The lungs of hundreds 
of people were pumping air simultaneously. Doing bhasrika is just like using the 
bellows of a blacksmith. I said to him, ‘Maharaj, this is encouraging diseases to 
mingle! Can people with asthma and other lung diseases do bhasrika with 
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others?’ What am I to say? These exhibitions of Yoga seem a WT dambha 
(hypocrisy) to me. 


ffrt ^ dlHHItsillH TT^TT I 

fd^H^yiNUI W2JT I I (^) 

Iti te ' gnaanamaakhyaatam guhyaadguhyataram may aa, 

Vimrishyaitadashe 'she 'na yathe 'cchasi tathaa hum. (63) 

See how skillfully the Lord brought in the importance of the Tvam-padartha 
while discussing the Tat-padartha! He said, #T ?T ?iHHi<s4ib WIT ‘Iti te' 

gnaanamakhyaatam guhyaad gnhyataram mayaa. I have told you about the 
Gnan that is more secret than any other Gnan. ’ 

This Gnan is obtained from the Guru, the Vedas, or the Shastras of the sect we 
belong to. ‘However, My brother, 3H*fe u i rw fewt ashe'she'na e'tad vimrishya 
- you will have to do few vimarsha (deliberate upon the subject), if you do not 
fully grasp what 1 say. You will have to ponder upon it, focusing on it 
repeatedly.’ 

There is fefer samvit (intelligence), and few vimarsha (investigation) here, 
yathe' cchasi (desire); and then there is kuru (doing). After this 
comes the object, the matter. This is all there is. These five things aren’t really 
five - they are absolutely one. ‘Now, you must do few vimarsha - think about 
it.’ 

Arjuna wasn’t fully satisfied yet. He thought, ‘This Shri Krishna has lived with 
the cowherds; sometimes He says, WTW3 “Buddhau 

sharanamanviccha ” - take refuge in the buddhi, and then He tells me, cPfe 
W “Tame 'va sharam gaccha ” - take refuge in Him! ’ 

People would come to Shri Udiya Babaji Maharaj, and insist that he make them 
his disciple. One gentleman stayed without food and water for five days, saying 
he would take initiation only from Baba. Baba told him, ‘I know who the Guru 
of your past life is. You won’t progress spiritually until you are initiated by him. 
Do you have faith in what 1 tell you, or not? If you don’t have faith, why do you 
want to make me your Guru? And if you have faith, go to him.’ rhfe vtw w 
‘ Tame'va sharanam gaccha’. Baba tackled the matter so skillfully that we were 
lost in admiration. Normally, Baba gave mantras readily to people; six word 
mantras, twelve word mantras, and eight word mantras. The why did he avoid 
giving a mantra to this man? Baba recognized his antahkaran. Later on the man 
became a bitter enemy of Baba. There was no limit to his hatred for Baba. He 
would always try to do Baba some harm. 


697 



Uchi-UdH ^TfT: ^ WT I 

^ ^ftrfrT TTrlT cfS^TTfn ^ f^TI I (^tf) 

Sarvaguhyatamam bhootah shrunu me' pciramam vachah, 

Ishtosi me' dridhamiti tato vakshyaami te' hitam. (64) 

The Lord said, ‘Oh, you aren’t willing to take refuge in Him?’ 

‘No, my brother,’ replied Arjuna. ‘I have already lost my buddhi - vii+Amhhm-h: 
shokasanvignamaanasah. Now, when You tell me to take shelter in my buddhi, 
I refuse to take refuge in the unknown. You, alone, are the Parameshwara I 
know. How can I leave You, and where am I to go?’ 

‘Very well, then,’ replied Shri Krishna. ‘I will tell you - not merely a secret, not 
even a great secret, but - the greatest of all secrets. Wjgici Sarvaguhyatamam. 
This is not revealed to many. Actually, I have spoken of it to you on several 
occasions, but never mind. Listen to it once more. However, there is one point - 
this is WT param vachah. There is nothing to be said after this.’ 

WT Param vachah means, vachah paaramyam. Nothing remains 

to be said, once this is told. ‘So don’t ask Me anything more.’ 

‘Maharaj,’ asked Arjuna, ‘are You telling me this with true love, or are You just 
putting me off with superficial talk?’ 

‘No, Arjuna,’ replied the Lord. T yi'wM ‘■Ishtosi me' dridhamiti - you are 

My loved one. You are My Ishta (chosen form for worship).’ 

You see, when the Bhakta considers the Bhagwan to be his Ishta, then the Lord 
also says, ^r«TT rff ‘Ye' yathaa maam prapadyante' 

taanstathaiva bhajaamyaham (I reciprocate the feeling with which My Bhakta 
worships Me),’ and makes the Bhakta His Ishta. 

The Lord says, ‘Aijuna, My dear, just as you desire Me, I desire you in the same 
way.’ 

One sided love is fine for writing about in books, but it is not the ideal love. The 
fact is that love doesn’t grow, unless it is returned, fhr Pre'ma (love) is built up 
by prem. It contracts, if it is not reciprocated. How will the night flowering 
water lily bloom, if the moon did not disperse moonbeams? True love is not 
one-sided; it is a two-way feeling. Arjuna has also revealed his love for Shri 
Krishna. 

Now, Shri Krishna says, wrskr n ritfl WrWt ?r fern ‘ Ishtosi me' dridhamiti 
tato vakshyaami te' hitam - you are My Ishta, and a steady Ishta, not a minor 
one. You are so dear to Me that I will never leave you. There is no desire in Me 
- TFrist 'T if ^ ftnt: samoham sarvabhoote'shu na me' dve'shosti na 

priyah (I have equal goodwill for all. I have neither hatred nor love for any). 
Even so, wrsbr dridham ishtosi - My love for you is such that I will never 
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leave you. That is why, ?T wnfh te' hitam vakshyaami - I am telling you 
what is best for you. ’ 

Thus, the Lord takes full responsibility for Arjuna upon Himself. He does not 
tell Arjuna to think for himself. There is scope for us in the Lord’s *k u iiu1ci 
sharanaagati (getting His protection). The Lord has said here, 

c^t ^ ‘ Vimrishyaitadashe'she'na yathe'cchasi tathaa kuru - think 
about it, and then do what you think is right.’ Thinking - using the buddhi - is 
recommended there as well. However, here He says, ‘No, no; your entire 
responsibility is Mine. Just be free of worries, and listen to Me. 

*[cr *tt i 

unioNf-H ^ ^ 1 1 ( VO 

Manamanaa bhava madbhakto madyaajee maam namaskuru, 

Maame 'vaishyasi satyam te ' pratijaane ' priyosi me' . (65) 
trht Manmanaa bhava - obtain knowledge about Me. 

Madbhakto bhava - have devotion for Me.’ The Lord indicates, ‘I am the object 
of both Gnan and worship. I am the one who is worshipped, 
Madyaajee bhava - I am the one who is worshipped through the Yagyas. rrt 
Maam namaskuru - I am your refuge. I love and protect those who 
surrender to Me.’ 

Thus, there are four WFT saadhan (methods) for obtaining the Lord - Gnan, 
Bhakti, Yagya, and surrender - vh ij ihim sharanaagati. These four are not 
separate. Gnan is about the Brahman, Bhakti is for the Ishwara, Yagya is for 
Indra, and hh-v+k namaskaara (obeisance) is for parents and seniors. All these 
are one. The object of Gnan is also the object of Bhakti, Yagya and surrender. 
‘Who is that, Maharaj?’ asked Arjuna. 

h-hhi ‘ Manmanaa bhava, ’ said the Lord. ^Tcf ‘ Mat (Me) is present in trht ^ 

manmannaa bhava, in hsjmI madyaajee, and in maam namaskuru. If 

even this does not satisfy you, then understand that maame 'vaishyasi - 

the fruit obtained by you will also be Me.’ 

d y Lmh ‘ Satyam te' pratijaane" is what the Lord says. ‘I am making a 
solemn pledge to you. I swear that I speak truly.’ 

The people of Vraja (where Shri Krishna spent His childhood) are known for 
making pledges they don’t keep. They don’t hesitate to tell lies. They do not 
fear the repercussion of breaking their pledges. They are very cunning, and say, 
‘I swear by you,’ so that it is not they who are harmed by the false swearing. 

‘No, Arjuna, WP P yid-iM satyam te' pratijaane'. I swear truly, and speak 
sincerely. ’ 
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You lied to Mother Yashoda, when You told her you had not eaten mud. You 
told the Gopis (milkmaids) that You never tell lies. How can You be trusted?’ 
ftnrisfcr A ‘ Priyosi me ’ said the Lord. ‘You are dear to Me. A person does not 
lie to the person he loves. Love will be sullied if deceit comes between us and 
the one we love. You are My loved one, and what I am saying is absolutely 
true. ’ 

‘All right,’ said Aijuna, ‘tell me.’ 

‘Very well,’ said Shri Krishna. ‘Stop depending on your own intellect to decide 
about Dharma and adharma.’ 

This is a great Yoga. 


?thtt pt^t i 

3t£ rcTT *TT 3pT: I I {%,%,) 

Sarvadharmaanparityajya maarne 'kam shararn vraja, 

Aham tvaa sarvapaape'bhyo mokshyaishyaami maa shuchah. (66) 
Madhusudan Saraswati has said in his commentary on this shloka, that the 
meaning of dharma-parityaaga (giving up Dharma) is, ‘I will follow 

the Dharmas of the four stages of life - Brahmacharya, Grihastha, Vanaprastha 
and Sanyas - but I will no longer depend on them for salvation.’ 

Shri Shankaracharya says that descriptions of giving up adharma (that which is 
contrary to Dharma) are given everywhere. The Dharma-parityaga mentioned 
here, refers to the TO apoorva (the subtle potential fruit of action), and it is in 
connection with the Paramatma’s pristine essence. This is, 3T^r5r sutrt 3T^T3TW?T 
3T^f3nrmr[ f^TTf^TTcTl 3T^[3r 'Hcii^ ‘ Any at ra darmaat anyatraadharmaat 

anyatraasmaat kritaakritaat. Anyatra bhootaashcha bhavyaaccha. ’ Beyond 
Dharma and adharma, beyond what is done and what is not done, beyond what 
has happened and what has not. Sarvadharma-parityaaga is an 

indication to go beyond the rigid framework of organized religion (and progress 
in spirituality). ^ TRJ T ‘Na santu me ' dharmaadharmau - Dharma and 

adharma are not mine, WP-WT Naham dharmaadharmau - 1 do not belong to 
Dharma and adharma. tTFfr ch^ii wtw: i Tyi Na santi vastutah 

tattadashaa dharmaadharmaah. E'vam parity ajy a - use this method to go 
beyond Dharma and adharma, because if you continue to feel that you are the 
karta (doer), you won’t be able to give up.’ This is an extraordinary point. It 
cannot be understood by immature minds. 

Now look at ITWtr sarvadharmaan. Why is Wt sarva added to wyydharmaanl 
Some say, TfWTR sarvadharmaan parityajya means, give up the 

dharmas (natural inclinations) of the indriya (senses), ^FT mana (mind), ife 
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buddhi (intellect), jeeva (individual ego), and vn^rr anaatmaa (that which is 
not the Atma). 

But, brother how is it possible to give them up? 

This has to be understood. You have to use your intelligence. The any a 
(other) is parityakta - it is already separate from you. What is left, to 

give up? 

Someone said, ‘Give up the stone lying on the bank of the Gangaji.’ Oh, that 
stone never belonged to me. I never picked it up, or felt that it was mine. How 
can I give up what doesn’t belong to me? 

Well then, give up yourself. 

That is not possible. We can never give up our Self. The Atma can never be 
given up; and the 3HTrUT anaatmaa never belonged to us, anyway, so there is no 
question of giving it up. 

Then what conclusion do we come to? 

We have confused the nityaparityakta (that which is always separate 

and was never ours) with the 3rqftt^tT aparityakta (that which can never be 
given up or separated). Everything that is not the Atma is already separate from 
us. It is a fallacy to think that things belong to us, or that we belong to others. It 
is this fallacy that is to be given up. Kabirdasji has said, ‘The Brahmin ties a 
knot with two pieces of cloth (during the marriage ceremony) and we are bound 
for life!’ 

The truth of the matter is that neither is the SRTrfTT anaatmaa tied to the Atma, 
nor is the Atma bound to the anatma. What is there to be given up, when there is 
no connection? The real parityaga is the parityaga of the false understanding 
about connection, attachment and bondage. In actual fact, no Dharma-adharma, 
are mine, nor do I belong to any Dharma-adharma, and nor do Dharma-adharma 
have any real existence. This is called, sarvadharmaanparityaaga. 

So, then? 

‘Take refuge in Me - wM pR i wt 

sF^hTs maame'kam sharanamvraja. E'kam advayam, sharam- 
sarvaadhishthaanam, maam pratyak chaitanyabhinnam, vraja-jaaneehi. 

rl I tc| H < 4 d) rtJ'rAI uldWHHIHJ 

yfrt xt ferh xt ertaczr SRthcr 1 1 
UI<Wuc| VNUlHIrHIH WU I I 

Tasmaattvamuddhavotsrijya chodanaam pratichodanaam, 

Pravrittim cha nivrittim cha shrotavyam shrutame 'va cha. 
Maame'kame'va sharanamaatmaanam sarvade'hinaam, 

Yaahi sarvaatmabhaave 'na mayaa syaahyakutobhayah. 

(Shrimad Bhagwat 11. 12. 14-15) 
The Lord Shri Krishna says, ‘Uddhava, let go of all the rules about what is to be 
done and what is forbidden - dKd\ Hfcmlq-iiH chodanaam pratichodanaam. Let 
go of TTsjirT pravritti and nivritti (activity and inactivity). Let go of 
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everything that you have heard till now, and what is yet to be heard. Just take 
refuge in Me. I am the Atma of all. Become one with Me, and be free of fear.’ 
Make urr 3#?fhw e'kam adviteeyam (the one that is impossible to divide; the 
non-dual) the adjective of RFT maam (Me, the Lord). W^-3frwH, wf I * * * * * 7 j^rf^Trff: 
Sharanam-adhishthaanam, sharam-griharakshitroh - who is the adhishthana 
(substratum) of all? Sharan (refuge) means substratum. Sharan means a hut, a 
place to stay. 3#rwnr Adhishthaanam - the form of a refuge. There is only one 
refuge; urr i brrrr a^jncFT iifrr W urr e'kam-adhyaste'shu anugatam e'ti iti 
e'kam. There is only one substratum of all the superimpositions. Perhaps it is 
invisible. 

It may be some other. 

‘No. RFT amfrst, ^rPTn maam-aparoksham, pratyak chaitanam’ (It is Me; 
every being experiences Me as the consciousness). 

Then what does pR vraja (go) mean? 

Vraja means vtrt% jaaneehi - know it. The Atma is the sharan, the refuge. This 
knowledge is what is meant by pl^T sharanam vraja. We have to take refuge 
in the Atma. 

Tell me, will I incur sin if I give up Dharma? 

‘You are not to worry any more. 3 # 3 #rzprt: 3TFT: btft Ahamtve'na 

abhivyaktah gnaatah aham - I will transform your Aham (ego) to Gnan, and 
liberate you. WiwcR ar^d^N^: ^rr m rrfprtft Sarvapaape'bhyah 
abhatatkaarye'bhayah, tvaa-tvaam, mokshayishyaami. I will free you form all 
paapa (sin), and the ego of being the karta (doer) and bhokta (the one who 
experiences). This ego is the root of all sin. I will free you from the delusion of 
being a part of the interactive world, and being a separate entity. I will free you 
from the nescience that leads to sin, the Maya that is filled with sin, and the 
fallacies upon which all sin is based.’ 

How will You do that? 

‘I will manifest as your Aham, and free you from the working of 3#tsjt avidyaa 
(nescience) and the actions caused by avidyaa - ^#PRlhr mokshayishyaami. 
Therefore, a^iMi rr rt rr:, rtr nr wi: ashochyaananva shochastvam 

maa shuchah, shokam maa kaarsheeti. Don’t worry about that, which is not 
worth worrying, and don’t be sad.’ 

I had gone to a Mahatma to get his darshan (see with reverence). A shloka was 

written on the door of his hut. I do not know the origin of this shloka, but I 

remember it well. When I was young, I had the ability to remember a shloka 

after hearing it once. Even today, I can remember it if it is in the Anushtup 

meter and I listen attentively. However, if it is in the Shardula-Vikrida or 

Sragdhara, I have to hear it three or four times before it is memorized. The 

shloka written on the Mahatma’s door was: 
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TTcT Tf^n wsftrTT rT3t Tnf^T: I 

^snfaf^TFTf -HcJMIM: M# I I 

Sarva geetaa mayaadheetaa tatra praaptih vinishchitaa, 
Sarvadharmaparityaagee sarvapaapaih pramuchyate 

‘I have read the whole Gita, and have come to the conclusion that he, who does 
sarvadharmaanparityaaga (gives up all religion) is liberated from 
all sin - WTFT: sarvapaapaih pramuchyate'. ’ 

Actually, adharma will always be present when Dharma is present. The Gita, 
herself, states, Wrtut % w#hif^rrT: ‘ Sarvaarambhaa hi doshe'na 
dhoome'naagnirivaavritaah (any work that is started has faults, just as fire has 
smoke).’ 

Dharma and adharma are IRT dvandva - a duo that duel constantly. They are 
together night and day. The Gnan - of akartritva (not being the doer), 

abhoktritva (not being the one who has the experiences), btwtr^t 
asansaaritva (not being a part of this interactive world), and 
aparicchinnatva (not being a separate entity) - negates both Dharma and 
adharma. However, when they are present, they are always together. Their 
presence makes people consider themselves to be ^hIchi dharmaatmaa (pious 
people); fearing that some lapse may occur to mar their Dharma. These people 
are fools. 

Those who say that their lives are filled with wr paapa (sin), and there is no 
punya (spiritual merit) in them, are mistaken. If there was no punya in their 
lives, they would not be aware of paapa. It is not possible to be conscious of sin, 
unless punya is present; and no punya can be maintained without some paapa 
creeping in. Hence, both are bom together, and both go together. They go only 
when the Gnan of the Paramatma is obtained. 

What is Dharma? 

Some Dharmas are actions that we do, like daana (giving in charity), fasting 
on Ekadashi days, helping others, and so on. This Dharma is created by us. 

There is a kaarana (causative) Dharma that upholds us. fSR# W 
■fRT «r4, £RTtT W^l WRT ^fcT FR: Dhriyate' punya-daanaadiroope'na iti 
dharmah. This has two origins - WT kaarana (causative) Dharma, and FFT 
kaarya (effect) Dharma. So, sarvadharmaan means that the FFTFP55 «r4 

kaaryanishtha dharma - the Dharma we create by doing the things we believe 
to be right; and the <=w4ih | « FU kaaraanishtha dharma - the natural Dharma that 
we inherit, and our instinctive preferences. ‘Let go of both these, through the 


703 



Gnan of your essence. And, m 71 ? pf^r maame'kam sharanam vraja - come, 
and be seated within My essence. After that, 3# fftt wtfW ahum tvaa 

sarvapaape'bhyao mokshayishyaami - don’t worry any more about liberation. 
Stop being concerned about obtaining liberation from rebirth, because I will free 
you from all sin.’ 


ferccftsfh wrofi i 

Bubhukshardrishyati loke' mumukshurapi drishyate', 
Bhogamokshaniraakaankshee viralopi mahaapumaan. 

Some people want *rbT bhoga (indulgences), and some want rfter moksha 
(liberation from rebirth). But, what about those who want neither? It is a rare 
person who desires neither sensual pleasures nor freedom from rebirth. He has 
reached a stage that is beyond mumukshaa (desire for liberation). ‘So, m 
^t:, UT maa shuchah shokam maa karsheeh. Do not grieve, Aijuna.’ 
The Lord told Arjuna, ‘I have told you a great secret. Do not reveal it to all and 
sundry. ’ 


# HHMMilil ^TSRrTFt I 

W xTTSTCprt cfT^i xt ttt -Hill'd | | (^) 

^ fn nrh ■ngi T^'u^f^rrsrrt^frr i 
Ufa UTT ^tcFT HIHd^lril-HTN: I I (^d) 

Idam te ' naatapaskaaya naabhaktaaya kadaachana, 

Na chaashushrushave' vaachyam na cha maam yobhyasooyati. 

Ya imam paramam guhyam madbhakte 'shvabhidhaasyati, 

Bhaktim mayi paraarn kritvaa maame'vaishyatyasanshayah. (67, 68) 
hmh-v+m Naatapaskaaya. The Lord warns Arjuna about who he shouldn’t reveal 
this Gnan to. The person whose senses are uncontrolled, and who is unwilling to 
bear discomfort for the sake of his Dharma. Such a man will eat things that 
ought not to be eaten, if he does not get suitable food. This Gnan should not be 
given to such people, because they will become incapable, and eat impure food. 
Suppose I say that Bhakti is described in this shloka? 

^itiw ‘Naabhaktaaya, ’ says the Lord. ‘This Gnan should not be given to 
anyone who does not have Bhakti.’ That means, only a Bhakta is authorized to 
obtain this Gnan. This Gnan has something that is even greater than Bhakti. 

qdfedM n^MNILIMild I 
l*cl^ lcuiiq-WSR*T I 
Xf>cTl=r I 

Madbhakta e 'tadvignaaya madbhaavaayopapadyate 


704 



Madbhakta e 'tad vignaaya-saadhanam. 
Madbhaavaayopapadyate '-falam. 


The Lord gives Arjuna a warning. ‘Don’t speak of this to anyone who isn’t My 
Bhakta. Don’t tell it to anyone who lacks a desire to listen to it, or to serve Me. 
'T vr nt Na cha maam yobhyasooyati - do not speak of it to anyone 

who slanders a Tattvavit (one who knows My essence).’ 

If you want to know the details about the right kind of lifestyle, ask your 
purohita (priest who conducts ritual worship). If you want to learn the proper 
way of doing W poojaa (ritual worship of the image of the Lord), ask a 
Vaishnava. And, go to a Yogi if you want to learn the methods for meditation 
and Samadhi. 

This is Tattvagnan. It is WWT svaroopagnana - the Gnan of the essence that 
is the Atma. A Tattvavit is liberated from Dharma, -vik-hi upaasanaa 
(devotional worship), Yoga, etc. He lives a life of total emancipation. 

If you want to know the recommended way to purify yourself after going to the 
toilet, ask your father, grandfather, Guru, or purohita. There is no need to 
bother some poor Tattvagnani for such information. Why trouble a knower of 
the Brahman to find out what the methods of idol worship are? 

The Lord says, -r ‘Na cha maam yobhyasooyate. , What is 

indicated by saying that this Gnan should not be given to anyone who sees flaws 
in Shri Krishna’s character? Oh, that person is karma-nishtha (believes 

only in rituals). The Tattvagnanis do not reveal Tattvagnan to anyone who 
believes only in rituals or ritualistic worship, because Tattvagnan is the highest 
form of spiritualism. It is not a Samadhi-Gnan. It is not a Yoga-Gnan, upasana 
Gnan, or Dharma Gnan. Some may find fault in Shri Krishna’s caste, saying 
that He was a cowherd. Some may say that He was a thief, or a philanderer. 
People like that are not eligible for this Gnan, because they find faults in the 
pristine character of the Lord, and in the things He does. The behavior of a 
Tattvagna (one who has Tattvagnan) is not bound by the framework of any 
formal religious sect. A Tattvagna is untrammeled, universal, and eternal. That 
is why the Lord warns Arjuna about giving this Gnan only to those who are 
eligible. 

^ ^ wt TJgTT ‘7a idam paramam guhyarn. Arjuna, this is actually a kirtan 
(singing glories of the Lord), but it should only be described to Bhaktas. It is 
something that is very private; not to be exhibited in the market place! It should 
be spoken of only in a small group of devotees.’ 

What will that achieve? 
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‘The person who describes this will get My wnfer paraa-bhakti (supreme 
devotion for Me). This is his commission!’ 

I had read in the Bible, that we should not cast our pearls before the swine. How 
will the poor swine understand the value of pearls? Neither can they powder the 
pearls for medicinal purposes, nor can they string them and wear a pearl 
necklace. So the Lord tells us to speak about this only to other Bhaktas. And, 
the person who tells others about this will get supreme love and devotion for the 
Lord. He will no longer have any doubts. Then, the Lord gives one more 
commission. 


•T ^ ftPPfTmT: I 

'UfeTT ^ ^ ^ rRJTT^t: ftpmff 'Ufa I I (V* ) 

Na cha tasmaanmanushye'shu kashchinme' priyakritt amah, 

Bhavitaa na cha me' tasmaadanyah priyataro bhuvi. (69) 

‘No other human being is dearer to Me, than the one who does this,’ 
Priyakrittam means the greatest love. ‘He is the one who pleases Me the most.’ 
The Lord next gives us a Title Deed as well. This is a written Bond of Shri 
Krishna Bhagwan. ‘No other will be dearer to Me.’ 

In the Bhagwat, Shri Krishna stated that the Gnani is the beloved. 

Why is that? 

‘The Gnani sustains Me by giving Me milk to drink. If the Gnani confirms Me, 
My existence, My consciousness, and My bliss - that is, My Sacchidananda 
essence - then the 3t5THT agnani (ignorant people) can rant and rave as much as 
they want; it will have no effect, wft hwrUTLrft ut fa’nfrT Gnaanee 

priyatamoto maam gnaane 'naasau bibharti maam. ’ 

"U ft rfW^T: fvRTrfTt Bhavitaa na cha me' tasmaadanyah priyataro 
bhuvi - no one else on this earth will be dearer for Me. I become his TWf 
pre'yasee (lady love) and he becomes My ftwr priyatam (lover). Yes, I become 
his sweetheart, and love him. He is My beloved.’ 

TJ ft? STRf delKHId'M): I 
*TFPT#T -Ml fa Id ^ Ufa: I I (\3o) 

Adhye 'shyate ' cha ya imam dharmyam sanvaadamaavayoh, 

Gnaanayagye 'na te 'naahamishtah syaamiti me ' matih. (70) 

‘My brother, don’t let others hear this,’ said the Lord. ‘Those who study this 
discussion of ours (the Gita) are also dear to Me, because this is a description of 
the actual essence of Dharma. The one who studies it will obtain the 
understanding that will give him Gnan. His study will be a successful Gnan- 
Yagya. The studying will be the Yagya, and enhanced wisdom will be the Gnan. 
Just as Indra and other Devtas are worshipped through Yagyas, I will be 
worshipped through Gnan.’ 


706 



And what if someone has shraddhaa (faith) and does not remove his faults? 

^IcIHHUA^U zft ^TT: I 

TO: ^Ic^lchl^lH^lrUUilcbduil^l I (^s>) 

Shraddhaavaananasooyashcha shrunuyaadapi yo narah, 

Sopi muktah shubhaanllokanpraapnuyaatpunyakarmanaam. (71) 
tttsn tjefft : ‘Sopi muktah - he will also be freed from WT paapa and attain the 
auspicious lands to which people who do good deeds go.’ 

m?T rc| 4 4) I VI U I ^TRTT I 

jS- 

SFTJntM (&?) 

Kashchide'tachshrutam paartha tvayaikaagre'na che'tasaa, 

Kacchidagnaanasammohah pranashtaste ' shananjaya. (72) 

‘Arjuna,’ asked the Lord, ‘I hope you listened to My words with full attention?’ 
You will note that Shri Krishna is expressing doubt about Arjuna’s having 
absorbed the purport of the Gita. This is the seed of ‘Anugita’, which He told 
Arjuna later on, when Aijuna confessed that he had forgotten what the Lord had 
said. Shri Krishna said that He had also forgotten. He had been Yoga-yukta 
(poised in a different dimension) when He gave the teaching of the Gita, so He 
told Arjuna the ‘Anugita’. 

wiwt Kashchidagnaanasammohah pranashtaste ' 
dhananjaya - has your Moha (delusion) regarding Gnan been destroyed?’ 

Now, Dhananjaya Arjuna says - 

fTtf: I 

cTER rfoT I I (V9^) 

Nashto mohah smritirlabdhaa tvatprasaadaanmayaachyuta, 

Sthitosmi gatasande'hah karishye' vachanam tava. (73) 

‘Achyuta (a name of the Lord), please stay firm in Your resolve. First You came 
as the sarathi (the driver of the chariot) to make me fight, and kept telling me to 
fight, right up to the end. You are Achyuta - one who never loses His position - 
but You have given me such a 'SRTK prasaada (Grace) that my delusion is 
dispelled, and my smriti (memory) has returned.’ 

Smriti means experience here - BR'hkrRRT anubhootirlabdhaa - for 
smritilabhdaa. The smriti here is not the knowledge generated by <i»K 
sanskara (subtle impressions created through rituals). Nor does it refer to the 
recollection of any worldly experience. Here, it means an experience. ‘By Your 
Grace, 1 have obtained this experience. 
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fwfrsfw und^e: Sthitosmi gatasande'ha - my doubts have been dispelled,’ says 
Arjuna. ‘I am no longer sitting, Maharaj!’ Arjuna is referring to ^rt 

^iWdLiH tfrt: visrijya sasharam chapam shokasanvignamaanasah - his earlier 
dejection. fMsfdr ‘Sthitosmi - I have now stood up, ready to do what You 
command.’ 


First, Shri Krishna obeyed Arjuna’s command - t4 nsvqrr 

se'nayorubhayormadhye' ratham staapayame'chyuta (place my chariot 
between the two armies). An intelligent person knows that if he wants others to 
do what he says, he must first do what they say. He knows that if he does what 
the other person tells him to do, the other person will feel obliged to listen to 
him. This is what happened here. The Lord obeyed Aij una’s command, and 
Arjuna had to obey the Lord’s command. 


i ci i ci hi nmnr wf: i 
dclKfaHH$l)NH^»TrT I I (^Stf) 

oiimtiHKi-^ri^i^d^u^H^ nrtri 
^fht ^bf^cKl^iUiipHSIIr+yild: WTI I (\3H) 
TTFTFFJFT TRFJFT ddKlHHH^TrTF I 


cjiVIcIldHd): WT fSJlfa T[f% 1 1 (^) 
r TEcT TTFJFT ^T: I 

fd-WUl ^ TT^TF <M^|1h xT ^T: ^T: I I (W) 


Ityaham vaasude 'vasya paarthasya cha mahaatmanah, 
Sanvaadamimamashraushamadbhutam romaharshanam. 
Vyaasaprasaadaachyutavaane 'tadguhyamaham param, 

Yogam yoge 'shvaraatkrishnaatsaakshaatkathayatah svayam. 
Raajansansmritya sansmritya samvaadamimamadbhutam, 
Ke'shavaarjunayoh punyam hrishyaami cha muhurmuhuh. 

Taccha sansmritya sansmritya roopamatyadbhutam hare'h, 

Vismayo me' mahaan raaj anhrishyaami cha punah punah. (74 - 77) 
Sanjay now tells Dhritarashtra Maharaj that he heard this dialogue between 
Keshava (Shri Krishna) and Arjuna. He gives them both the adjective of 
Mahatma, saying, Ashrausham. I heard this dialogue between Mahatma 


Shri Krishna and Mahatma Partha directly. It is an amazing discussion - 3 T^jrf 


adbhutam romaharshanam .’ si^jcT Adbhuta means something that is 
eternally novel. 3q?i1rr vr qcj% vr A tad cha bhavati cha iti adbhutam, 

means, ‘always new’. Usually, something is a novelty when it is first 
encountered. The novelty wears off after seeing something a couple of times. 


‘This conversation - the Gita - is such, Maharaj, that it seems new every day! 
due'j u ft Romaharshanam - it rejuvenates every cell and follicle of the body. It is 
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by the Grace of Vyasa Bhagwan that I could listen to this great secret being 
described. The Lord Shri Krishna is the Yogeshwara incarnate, and I heard Him 
describe it, and listened to the things He said. 

Rajansansmritya-sansmritya. Rajan, this conversation between 
Shri Krishna and Arjuna is one that purifies the heart. I am immersed in 
Paramananda (supreme bliss) repeatedly, as I recall the Lord’s words. The 
Virat form revealed to Arjuna by Shri Krishna is adbhuta! ’ 

Now, see - it is the same form that we see. All these Mahatmas, in saffron and 
white clothes, with moustaches and beards, and with shaved faces and heads; all 
the ladies and gentlemen, children and elderly people, the hi$ic-hi-§<ichi 
mahaatmaa-duraatmaa (the saintly and wicked) - exist in the essence of the 
Paramatma. The Paramatma’s form is wonderful! Seeing it, 

acts h c h a rva va tpas hva ti kashchide'na - one is filled with wonder. 

At the end, Sanjay sums up the essence of the Gita for us. 

^ znr mm SFpit: I 

rT5T I I (V9d) 

Yatra yoge'shvarah krishno yatra paartho dhanurdharah, 

Tatra shreervijayo bhootirdhruvaa neetirmatirmama. (78) 

Yoga means vttvft saadhan (method), and Yogeshwara means the one who 
started the system (of Yoga), who teaches it, sustains it, and bestows its fruit. 
Sanjay says, ‘Where Yogeshwara Krishna is - ^ nmf W-R: yatra paartho 
dhanurdharah - there is Arjuna with his bow and arrow.’ It is the Lord who 
actually does everything, but the Jeeva doesn’t sit in idleness, lacking valor. 

'?Tt ^hi-hi Ihfeici wthr Dhanurgriheetvaa aupanishadam 
mahaastram sharam hyupaasaa nishitam sandadheeta - the Jeeva is also ready 
with his bow and arrow. Why should the Lord provide the Yoga, unless the 
Jeeva wanted it earnestly? The fshwara keeps observing us. 
Rakshaape'kshaamape'kshate' - the Lord stands with outstretched arms. 
‘Come, My beloved Jeeva, embrace Me.’ The Lord has been waiting since the 
beginning of time, but the Jeeva - fRp’T RFIU visrijya sasharam chaapam - 
has thrown away the bow and arrow, the Upanishad, the pranava (AUM, 
symbolizing the Brahman), and also Brahmagnan. Now, both the RT3TRT 
saakshaat (incarnate) Yogayogeshwara Krishna and SFJRRt dhanurdhaari (with 
bow and arrow) Arjuna are here. 

cT5r ^ i-ilfri 4 fd 4 h Tatra shreervijayo bhootirdhruvaaneetirmatirmama. 

Shri, or Laxmi (Grace, beauty and prosperity), is where these two are. The 
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enthusiastic Jeeva, and the Grace of the Ishwara. There, there is the fragrance of 
the earth, the sweetness of water, beauty, the soft touch of the breeze, and the 
all-encompassing space. The love of the heart manifests there, and the intellect’s 
ability to grasp the tmth is there. Vijay (victory) is there - nobody can overcome 
or subdue this pair. And 'nfcT bhooti - prosperity is there. The universal 
consciousness manifests in all forms, and is filled with benevolence. Every 
circumstance is favorable. 

f^T TVT: Dhruvaa neetih. Constant uprightness is there. 

The Lord said, mr umtft tt5T ‘ Maam matirapi tatra - I have not kept My buddhi 
with Me - 1 have thrown it there. I want My buddhi to be where the enthusiastic 
Jeeva and the Grace of the Ishwara are together.’ 

■hIci-H-h ‘ Matirmama - this is the conclusion I have reached,’ said Sanjay. 

The Gita began with Dharmakshe'tre' The first letter is ‘dhar’; and, ‘ma’ 
is the last letter in hFciHh matirmama. So, the Gita means ‘Dharma’. The 
Ramcharita Manas starts with ^ u iHih 3T?phjHi Varnaanaam arthasandhaanam 

"s 

and ends with the letter ‘va’. That is an 3h^ci4)^i amritabeeja - the seed of 
immortality. So, the Ramcharita Manas is the form of amrita - the elixir that 
gives immortality. And this Gita? This Gita is filled with Dharma. Actually, the 
description of the supreme Dharma fills the Gita. So, I ask you to repeat this 
shloka: 


mfpsrr: z ra- umr sFtd?: i 

TT5T ^jf?T§4 cj I -if frl 4 frl 4 U I I 

Yatra yoge'shwarah krishno yatra paartho dhanurdharah, 

Tatra shreervijayo bhootirdhruvaaneetiematirmama. 

Had you all not listened so lovingly, sitting so quietly, and had the Mahatmas 
not graced us with their darshan, it would have been very difficult for me to sit 
for four hours at a stretch in my present state of health. You have been the 
speaker, and you have listened to your own broadcast. You broadcast, and the 
voice comes from the radio. The speech is yours. You speak, and you hear. 

Thus this eighteenth chapter called the ‘Moksha-Sanyasayoga’ is completed. 
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